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ExpLANATION :— The figure s drawn on the supposition
that the earth’ ( E ) is in the centre, that the sun moves in the
Ecliptic, and the precession of the equinoxesis caused by the
motion of the Ecliptic. With a given Nakshatra, at the vernal
equinox, we can here at once find what Nakshatras would be at

the other cardinal points and hence also the month at the
winter solstice.

[imno:-pr-a.m.6ursan. a.v. BooNa. 1916 ]



Digitized by the Internet Archive
in 2017 with funding from
Wellcome Library

https://archive.org/details/b29827401



ORION

OR

Researches into the Antiquity of the Vedas.

BY
Bal Gangadhar Tilak, s.a., 1. B.,

Law Lecturer and Pleader, Poona.

e, ()

Reprinted.

All rights reserved.

1916.

Ashtekar & Go.,
Ppuna.

59001



VK, 23, AAL (=

Pages 1--176 printed at the Sudharak Press by Mr. R. V, Phadtare
450 Sadashiv Peth, Poona and the remaining portion at the
Aryabhushan Press by Mr. A. V. Patvardhan, Budhwar
Peth, Poona ; and published by Mr. Hari
Raghunath Bhagavat at 776, Sadashiv
Peth, Poona for the Ashtekar

Company.

e e L T



PREFACE.

el A r———

Somp explanation may be necessary for the publication
of an essay on the antiquity of the Vedas by one whose
professional work lies in a different direction. About four
years ago, as 1 was reading the Dhagavad Gita, it occurred
to me that we might deriveimportant conclusions from the
statement of Krishna that ¢ he was Margashirsha of the
months.” This led me to inquire into the primitive Vedic
calendar, and the result of four years’ labour is now placed
before the public. The essay was originally written for
the Ninth Oriental Congress held in London last year. But
it was found too large to be inserted in the proceedings
wherein its summary alone is now inclnded. I have had
therefore to publish it separately, and in doing so I have
taken the opportunity of incorporating into it such addi-
tions, alterations and modifications, as were suggested by
further thought and discussion.

The chief result of my inquiry wounld be evident from the
title of the essay. The high antiquity of the Egyptian civi-
lization is now generally admitted. But scholars still hesi-
tate to place the commencement of the Vedic civilization
earlier than 2400 B.C. 1 have endeavoured to show in
the following pages that the traditions recorded in the
Rigveda unmistakably point to a period nof later than
4000 B, (., when the vernal equinox was in Orion, or, in
other words. when the Dog-star (or the Dog. as we have
it in the Rigveda) commenced the equinoctial year. Many of
the Vedic texts and legends, quoted in support of this con-
clusion, have been cited in this connection and also ration-
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ally and intelligently explained for the first time, thus
throwing a considerable light on the legends and rites in
later Sanskrit works. I have farther tried to show how
these legends are strikingly corroborated by the legends
and traditions of Iran and Greece. Perhaps some of this
corroborative evidence may not be regarded as sufficiently
conclusive by itself, but in that case I hope it will be borne
in mind that my conclusions are not based merely upon my-
thological or philological coincidences, and if some of these
are disputable, they do not in any way shake the validity
of the conclusions based on the express texts and references
gcattered over the whole Vedic literature. I wanted to
collect together all the facts that could possibly throw any
light upon, or be shown to be connected with the question
in issue, and if in 8o doing I have mentioned some that are
not as convincing as the others, I am sure that they will at
east be found interesting, and that even after omitting
them there will be ample evidence to establish the main
point. I have, therefore, to request my critics not to be
prejudiced by such facts, and fo examine and weigh the
whole evidence I have adduced in support of my theory
before they give their judgment upon it.

I have tried to make the book as little technical as pos-
sible ; but I am afraid that those who are not acquainted
with the Hindn method of computing time may still find it
somewhat difficult to follow the argument in a few places.
If my conclusions come to be accepted and the second
edition of the book be called for, these defects may be re-
moved by adding further explanations in such cases. At
present I have only attempted to give the main argument
on the assumption that the reader is already familiar with
the method. I may further remark that though I have
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used the astronomical method, yet a comparigon with Bent-
ley’s work will show that the present essay is more literary
than astronomical in its character. In other words, it is the
Sanskrit scholars who have first of all to decide if my inter-
pretations of certain texts are correct, and when this judg-
ment is once given it is not at all difficult to astronomically
calculate the exact period of the traditions in the Rigveda.
I do not mean to say that no knowledge of astronomy is
necessary to discuss the subject, but on the whole it would
be readily seen that the question is one more for Sanskrit
scholars than for astronomers to decide.

Some scholars may doubt the possibility of deriving so
important and far-reaching conclusions from the data
furnished by the hymns of the Rigveda, and some may
think that I am takirg the antiquity of the Vedas too far
back. But fears like these are out of place in a historical
or scientific inquiry, the sole object of which should be to
search for and find out the truth. The method of investiga-
tion followed by me is the same as that adopted by Bentley,
Colebrooke and other well-known writers on the subject,
and,in my opinion, the only question that Sanskrit scholarg
have now to decide, is whether I am or am not justified in
carrying it a step further than my predecessors, indepen-
dently of any modifications that may be thereby made
necessary in the existing hypothesis on the subject.

I have omitted to miention in the essay that a few native
scholars have tried to ascertain the date ofthe Mahabharata,
and the Rimdyana from certain positions of the sun, the
moon and the planets given in those works. For instance,
the horoscope of Rama and the positions of the planets at

the time of the great civil war, as found in the Mahabharata,
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are gaid to point to a period of 5000 or 6000 B. C., and it is
contended that the Vedas which preceded these works
must be older still. Bentley relying on the same data has
calenlated 961 B. C. as the exact date of Réma’s birth.
This will show how unsafe it is to aet upon calculations
based upon such loose statements. Sometimes the accounts
in the Puranas are themselves conflicting, but even where
they are or can be made definite any conclusions based on
them are not only doubtful, but well nigh useless for chro-
nological purposes, for in the first instance they are open
to the objection that these works may not have been
written by eye-witnesses (the mention of Rdskis in the
Réaméayana directly supporting snch an assumption ), and,
secondly, because it is still more difficult to prove that we
now possess these books in the form in which they were
originally written. With regard to-the positions of the
planets at the time of the war given in the Mahabharata,
the statements are undoubtedly confused ; but apart from
it, I think that it is almost a gratuitous assumption to hold
tiat all of them really give us the positions of the planets
n the ecliptic and that such positions again refer to the
fixed and the moveable zodiacal portions of the Nakshatras.
Perhaps the writers simply intend to mention all auspicions
or inauspicious positions of the planets in such cases. 1
have therefore avoided all such debatable and doubtful
points by confining myself solely to the Vedic works, about
the genuineness of which there can be no doubt, and using
the Puranic accounts only to corroborate the results deduced
from the Vedic texts. According to this view the Mahé-
bharata war must be placed in the Krittikda period, inas-
much as we are told that Bhishma was waiting for the
turning of the sun from the winter solstice in the month
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of Méagha. The poem, as we now have it, is evidently
written a long time after this event.

Lastly, I have to express my obligations to several friends
for encouraging me to carry on the inquiry and helping me
in one way or another to complete this essay. My special
thanks are however due to Dr. Rimkrishna Gopél Bhindér-
kar, who kindly undertook to explain to me the views of
German scholars in regard to certain passages from the
‘Rigveda, and to Khan Bahadur Dr. Dagtur Hoshang Jamasp
for the ready assistance he gave in supplying information
contained in the original Parsi sacred books. 1 am also
greatly indebted to Prof. Max Miiller for some valuable
- suggestions and critical comments on the etymological
~evidence contained in the essay. I am, however, alone
responsible for:all the views, suggestions, and statements
made in the following pages.

With these remarks I leave the book in the hands of
critics, fully relying upon the saying of the poet—

3| g@aga Tar fagie: samss ar |

** The fineness or the darkness of gold is best tested in
fire.” It is not likely that my other engagemeuts will
permit me to devote much time to this subject in future; and
I shall consider myself well rewarded if the present essay
does in any way contribute to a fuller and unprejudiced dis-
cussion of the high antiquity of the Aryan civilization, of
which our sacred books are the oldest records in the world.

B. G. TiLak.

Poona, October, 1893.
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Researches into tha Antiquity of the Vedas.

CHAPTER 1.

[ntroduction.

Importance of ascorteining the age of the Vedas—Linzuistic
method—TIts defects—Astronomical method —Tts difficulties
unduly magnified-—Views of European and Native scholars
examined.

THE VEDA is the oldest of the books that we now possess,
and it is generally admitted “that for a study of man, or if
you hike, for a study of Aryan humanity, there is nothing in
the world equal in importance with 1t.”* There is no other
boole which carries us so near the beginning of the Aryan
civilization, if not the absolute beginning of all things, as
maintained by the Hindu theologians: and the importance
of ascertaining even approximately the age when the oldest
of the Vedic Rishis, like the classical Valmiki, may have
been inspired to umconsciously give utterance to a Vedic
verse, cannot therefore be overrated. The birth of Gautama
Buddha, the invasion of Alexander the Great, the incerip-
tions of Ashokn, the account of the Chinese travellers, and
the overthrow of Buddhism and Jainism by Bhaita Kumérila
and Shankarichirya.joined with several other less important

——— —— — S e e e e— —— - - - —e —

#India: what 1t can teach ws? p. 112, The references through-
out are to the first edition of this work.
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events, have served to fix the chronology of the later
periods of the Anecient Indian History. But the earlier
periods of the same still defy all attempts to ascertain their
chronology; and the earliest of them all, so important to the
“true student of mankind,” the period of the Rigveda, is
still the subject of vague and uncertain speculations. Can
we or can we not ascertain the age of the Vedas? This is
a question which has baffled the ingenuity of many an
aacient and modern scholar, and though I have ventured to
write on the subject, I cannot claim to have finally solved
this important problem in all its bearings. I only wish to
place before the public the result of my researches in this
direction aud leave it to scholars to decide if it throws any
additional light on the earliest periods of the Aryan clivili-
zation.

But before I proceed to state my views, it may be useful
to briefly examine the inethods by which Oriental scholars
have hitherto attempted to solve the question as to the age
and character of the Vedas. Prof. Max Miiller divides the
Vedic literature into four periods—the Chhandas, Mantra,
Brahmana, and Sttra ; and as each period presupposes the
preceding, while the last or the Sttra period is prior, “if
not to the origin, at least to the spreading and political
ascendancy of Buddhism” in the fourth century before
Christ, that learned scholar, by assigning two hundred
years for each period arrives at about 1200 B. C, as the
lagest dale, at which we may suppose the Vedic hymns to
have been composed.* This, for convenience, may be

# See Max Miller's 1st Ed. of Rig. Vol. IV., Pref. pp. v., vii.
This preface is also printed as a separate pamphlet under the title
Ancient Hindu  Astronomy and Chronology.”” In  the second
gdition of the Rigveda the prefaces in the first edition are re-
printed all together at the beginning of the fourth Volame.
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called the literary or the linguistic method of ascertaining
the age of the Vedas. A little consideration will, however,
at once disclose the weak points in such arbitrary calcula-
tions. There are different opinions as to the division of
the Vedic literature; some scholars holding that the Chhan-
das and Mantra is one period, though a long one. But
granting that the Vedic literature admits of a four-fold
division, the question of the duration of each period is still
involved in uncertainty, and, considering the fact that each
period might run into and overlap the other to a certain
extent, it becomes extremely diflicult to assign even the
minimum chronological limits to the different periods. The
method may, indeed, be used with advantage to show that
the Vedas could not have been composed later than a cer-
tain period; but it helps little in even approximately fixing
the corrvect age of the Vedas. Prof. Max Miiller himself
admits* that the limit of 200 years can be assigned to each
period only under the supposition that during the early
periods of history the growth of the human mind was more
luxuriant than in later times; while the late Dr. Haug,
following the same method, fixed the very ecommencement
of the Vedic literature between 2400-2000 B. C.,+ by
assigning about 500 years to each period, on the analogy of
similar periods in the Chinese literature. It is therefore
evident that this method of caleulation, howsoever valuable

P ———— e e e — ———— e —

* Pref. to Rig. Vol. IV,, p. viL
% Tntroduction to the Aitareya Brahmana,p. 48.Prof, Whitney
thinks that the hymns may have been sungas early as 2000 B. C.

Vide Intro. to his Sanskrit Grammar, p. xiii. For a summary of
the opinions of different scholars on this point see Kaegi's Rig-

veda translated by Arrowsmith, p. 110, note 39. The highest an-
iquity assigned is 2400 B. C.

—m
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it may be in checking the results arrived at by other me-
thods, is, when taken by itself, mcst vague and unecertain.
A further study of the different periods of the Vedic
literature and its comparison with other ancient litevatures
might hereafter help us to ascertain the duration of each
period a little more accurately.® But I think we cannot
expect, by this method alone, to be ever in a position to fix
with any approach to certainty the correct age of the Vedas.
Prof. Max Miiller considers 200 years to be the minimum
duration of each period, while Dr. Haug and Prof. Wilson
thought that a period of 500 years was not too long for the
purpose .+ and I believe there is hardly any inherent impro-
bability if a third scholar proposes to extend the duration
of each of these periods up to something like 1000 years.
In the face of this uncertainty we must try tofind out other
means for ascertaining the correct age of the Vedas.

The Vedas, the Brahmanas and the Sfitras contain numer -
ous allusions and references to astronomical facts, and it was
helieved that we might be able to ascertain from them the
age of the oldest literary relic of the Aryan race. But
somehow or other the attempts of scholars " to fix the age of
the Vodas by what may be called the astronomical method,
have not yet met with the expected success. Unfortunately
for us, all the Sanskrit ast ronomical works that we now

e = ee——

*1n a paper submitted to the Ninth Oriental Congress, Mr.
Dhruva hes resently examined the whole Vedic literature with a
view to ascertain its chronology, and he arrvives at the conclusion
that the duration assigned to the several periods of the Vedic
literature by Prof, Max Miiller is too short, and that *‘without
making any guesses ot numbers of yesrs or centuries” we should
at present be content with arranging the Vedic literature some-
what after the manner of the Geological strata 0. periods,

+See Ait, Br. Intro., p. 48; also Pref, to Rig. Vol. IV, p. viiL
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possess, except perhaps the Vedanga Jyotisha, belong to the
later period of Saunskrit literature, when the Greek influence
is perceptible in all its mathematical works. The different
methods of astronomical caleulations given in these works,
the various eras that were established in India after Shali-
vahana or Vikrama, the introduction of the Barhaspatya
cycle, and the adoption of the Greek division of the Zodiac,
make it extremely difficult to correctly interpret the astrono-
mical references in the later works; while the confusion,
caused by the supposed absence of any definite statement as
to the character of the year and the cycle mentioned in the
Vedic works, renders it a hard task to deduce a consistent
theory out of the various but stray references to astrono-
mical facts in the Vedic literature, Take for instance the
question of the commencement of the year in the Vedic
calendar. There are grounds to hold that the ancient Aryas
commenced their year either with springor with autumn, at
the equinoxes or at the solsticos;* while the later astrono-
mical works and systems furnish us with facts which go to
prove that the year, in the diflerent parts of India, com-
menced with almost ali the different months of the year—
Kartika, Mirgashirsha,+ Ashddha, Chaitra and Bhadrapada.
The discussion as to the number of the Nakshatras and
different opinions as to their origin have further complicated
the problem; while doubts have been raised as to the
capacity of the Brihmans in 1200 B. C. to make observa-
tions of solstitial points with astronomical accuracy.! Ishall

* See infra Chap. II1.

1 Whitney's Sarya Siddhanta, xiv., 16, «.

1 Pref. to Rig. Vol. 1V, p. xxix. It is very difficultito under-
stand on what grounds this assertion is made. Anecient Vedic
bards had no mathematical instruments, but still they could have
sasily marked when day and night became equal in length.
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have to examine hereafter how far some of these objections
are tenable. For the present it is sufficient to state that in

consequence of such doubts and objections, definite obser-
vations of allusions to astronomical events in the earliest
works have been looked upon with suspicion by a good
many Oriental scholars, while some have even condemned
the astronomical method as inaccurate and conjectural.®
1t is, however, admitted that “if the astronomical data on
which conclusions as to the age of the Veda have heen
built implied all that they were represented to imply, the
earliest periods of Vedic poetry will have to be rearranged.”t

It appears to me thatscholarshave erred too much on the
side of overcautiousness in ‘condemring this method. I do
not mean to say that there are no difficulties: but sufficient
care does not appear to have been taken to always keep in
view the main point of the inquiry, by separating it from
the mass of irrelevant matter, with which, in some cases,
t becomes unavoidably mixed up. Some of Bentley's
spe sulations, for instance, are indeed ingenious and sug-
gestive, but he relies too much upon Purdnic traditions,
mere etymological speculations and his own calculations
based thereon, instead of trying to find out whether there is
anything in the earlier works to corroborate or support
theso traditions. On the other hand, Prof. Weber's Essay,
which, as a collection of astronomical allusions and referen-
cos in the Vedic literature, is extremely valuable, is taken
up by the controversy as to the origin of the Nakshatras
vaised by M. Biot: and the same thing may be said of
Prof. Whitney’s contributions on the subject.t Various

* See Wehet's History of Indian Literature, p. 2, note.
i Pref. to Rig. Vol. TV., p. Ixxi.

+ See his essay on the Hindu and Chinese systems of Asterisms.
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other questions, such as whether the Vedie eycle comprised
five or six years, how and when the intercalary days or
months were inserted to make the lunar correspond with
the solar year, have also caused the attention of scholars to
be diverted from the broad astwonomical facts and observa-
tions to be found recorded in the Vedic literature; and as a
consequence we find that while the questions as to the
original number of the Nakshatras and as to whether the
Chinese borrowed them from the Hindus or wice versa, are
so ably discussed, no systematic attempt has yet been made
to trace back the astronomical references in the later
works to the Sanhitis, and to fully examine their bearing
on the question of the age and character of the Vedas. On
the contrary, Prof. Weber asks us to reconcile ourselves to
the fact that any such search will, as a general rule, be
absolutely fruitless!* In the following pages I have endea-
voured to show that we need not be so much disappointated.
In my opinion there is ample evidence—direct and circum-
stantial—in the earliest of the Sanhités, to fully establish
the high antiquity assigned to the Indian literature on
oeographical and historical grounds.t I base my opinion
mainly upon references to be found in the early Vedic
works, the Sanhitis and the Brahmanas, and especially in
the earliest of these, the Rigveda. For though later works
may sometimes give the same traditions and references, yet
any inference which is based upon them is likely to be re-
garded with more or less suspicion, unless we can show

* Weber's History of Indian Literature, p. 7.

4 Tt is on these grounds that Prof. Weber bhelieves that the
beginnings of the Indian Literature *“may perhaps be traced
back even to the time when the Indo-Aryans still dwelt together
with the Persa-Aryans.” Hest, Ind, Lit., p. 5.
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something in the earliest works themselves to justify that
inference. Where the Sanhitds and the Brahmauas directly
speak of the actual state of thingsin their time, there is, of
course, no ground to disbelieve the same, but I think that
even the traditions recorded in these works are more reliable
than those in later works, for the simple reason that those
traditions are there found in their purest form. Later
works may indeed be used to supply confirmatory evidence,
where such is available; but our conclusions must in the
main be based on the internal evidence supplied by the
Vedic works alone. Several Indian astronomers have
worked more or less on the lines here indicated, but their
Jabours in this direction have not unfortunately received
the attention they deserve. The late Krishna Shastri
Godbole published his views on the antiquity of the Vedas
in the second and third Volumes of the 1'heosophist,* and
though he has failed to correctly interpret some astrono-
mical allusions in the Vedic works, yet there is much that
1s suggestive and valuable in his eassy. The late Proi.
K. L. Chhatre also appears to have held similar views on
the subject, but he has not published them, so far as 1
know, in a systematic form. My friend Mr. Shankara
Balkrishna Dikshit, who has written a prize eassy in
Marathi on the history of Hindu Astronomy, and who has
succeeded in correctly interpreting more verses in the
Veddnga Jyotishat than any other scholar has hitherto

et s el =

* Also published as a separate pamphlet,

T Mr.Dikshit would do well to published an English translation
of at least the Chapter on Vedinga Jyotisha in his essay. He
has undeubtedly made a great advance over Weber and Thebaut
in the correct interpretation of the treatise.
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done, has also discussed this question in his. essay, which I
was dllowed to read in MS. through his kindness. I am
indebted to these scholars for some of the facts and argu-
ments set forth in the following pages, and the present essay
may, I think, be regarded as greatly developing, if not
eompleting, the theory started by them.
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CHAPTER IL

Sacrifice alias the year.

Primitive calendar co-eval with the sac rificial system—Prajapa-
ti= Yajna = Samvatsara—Civil or Savana days—~Savana and
lunar months—TLunar and solar yeﬂrs-—lntermﬂary days and
month in Vedic times—sSolar year was siderial and not tro-
pical —Old beginning of the year and the sacrifice—The Vi-
shuvan day—Vernal equinox and wintet solstice—Uttara-
vana and Dakshinayana—Devayana and  Pitriyana—Their
origina]l meaning—Bhaskaracharya’s mistake zbout the day
of the Devas—The two year beginnings were subsequently
utilised for different purposes.

Tt i3 necessary, in the first place, to see what contri-
vances were adopted by the ancient Aryas for the measure-
ment and division of time. The present Indian system has
heen thus deseribed by Professor Whitney in his notes to
the Stirya Siddhanta (1. 13, notes) —

“In the ordinary reckoning of time, these ele nents are
“variously combined. Throughout Southern India (see
“Warren’s Kala Sankalita, Madras, 1825, p. 4. etc.), the
“‘year and month made use of are the solar, and the day the
“civil: the beginning of each month and year being
“counted, in practice, from the sunrise nearest to the
¢ynoment of their actual commencement. In all Northern
“India the year is luni-solar; the month is lunar andis
“divided into both lunar and civil days: the year is com-
“posed of a variable number ot months, either twelve or
“thirteen, becinning always with the lunar month, of which
“the commencement next precedes the true commencement
“nf the sidereal year. But® underneath this division, the
¢division of the actual sidereal year into twelve solar months
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“is likewise kept up, and to maintain the concurrence of
“the civil and lunar days, and the lunar and seclar months,
“is a process of great complexity, into the details of which
“we need not enter here.”

But the complications here referred to are evidently the
agrowth of later times. The four ways of reckoning time,
the Savana, the Chandra, the Ndakshatra and the Saura, are
not all referred to in the ealy works, and even in later days
all these measures of time do not appear to have been fully
and systematically utilised. Tnere is, as I have said before,
no early work extant on Vedic calendar, except the small
tract on Jyotisha, and our information about the oldest
calendar must, therefore, be gathered either from stray
references in the Vedic works or from the early traditions
or practices recorded in the old sacrificial literature of
India. There are several sacrificial hynns in the Rigveda,
which show that the sacrificial ceromonies must then have
been considerably developed; and as no sacrificial system
could be developed without the knowledge of months, sea-
sons, and the year, it will not be too much to preswne that
in Vedic times there must have existed a calendar to regu-
late the sacrifices. It is difficult to determine the exact
nature of this calendar, but a study of the sacrificial litera-
ture would show that the phases of the moon, the changes
in the seasons, and the southern and northern courses of
the sun were the principzl land-marks in the measurement
of time in those early days. What is still more interesting,
however, is that the leading features in the early sacrifices
are the same as those in the year. The late Dr. Haug, in
his introduction to the Aitareya Brahmana, has observed
that “the sutras, which lasted for one year, were nothing but
an imitation of the sun’s yearly course. They were divided
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anto two distinet parts, each consisting of six months of 30
days each. In the midst of both was the Vishuvan, . e.,
the equator or the central day, cutting the whole satra into
two halves.”* This clearly shows that the ancient Rishis
prepared their calendar mainly for sacrificial purposes, and
the performance of various sacrifices facilitated, in its turn,
the keeping up of the calendar. Offerings were made every
morning and evening, on every new and full moon, and at
the commencement of every season and ayana.t When
this course of sacrifices was thus completed, it wasnaturally
found that the year also had run its course, and the sacri-
fice and the year, therefore, seem to have early become
synonymdus terms. There are many passages in the
Brahmanas and Sanhitds, where samuvatsere and Yajna ave
declared to be convertible terms,; and no other theory has
yet been suggested on which this may be accounted for. 1
am therefore inclined to believe that the Vedie Rish's kept
up their calendar by performing the corresponding round
of sacrifices on the sacred fire that constantly burnt in their
houses, like the fire of the Parsi priest in modern times.
The numerous sacrificial details, which we find so fully
deseribed in  the Brrihmarms, might be later innovations,

e S e -~ —— e e — = -

* Ait. Br. Intro. p. 48.

T Cf. Baudhayana Sutras, ii. 4. 23, which deserihes the con”
tinuous round of sacrifices as follows- —ﬂ“ﬂﬁﬂﬂ'ﬂmﬁl‘

T AYFTIANAARE S T T T T A AT |
W?IQTHHTW*!‘Q.’E@' TEIEN THH SANMASIA T84 ;yAqorg | Also

compare Manu iv, 25-26, and Yajnavalkya i. 125,

1 See Ait. Br. ii. 17, which says&geqT: !ﬁrrqﬁ R EiCIGE Fifl

ﬁ«.lsn Ait, Hl iv 22, Shatapatha Br. xi. 1.1.1; 2.7.1. In Taitt.
San. ii. 5. 7. 3; vii. 5. 7. 4 we have _T ¥ ﬂ'iﬂ‘q"[ﬂ‘.? and a fin in

vii, 2. 'IEL 3 qT:97: AATI: |
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but the main idea of the yearly sacrifice appsars to be an
old one. The etymnology of the word »itvij ( rifu+ ya)=
season sacrificer) shows that even in the oldest days there
existed a certain eorrespondence between the sacrifices and
the seasons, and what is true of the seasons is true of the
year which according to one derivation of sawmvaisara (vas
=to dwell) is nothing but a period whers ssasons dwell, or
a eycle of seasons.® The priests were not only the sacri-
ficers cf the community, but were also its time-keepers,t
and these two functions they appear to have blended into
one by assiening the commencement of the several sacrifices
to the leading days of the year, on the natural ground that if
the sacrifices were to be performed they must be performed
on the principal days of the year.; Some scholirs have
suggested that the yearly sefras might have been subse-
quently invented by the priests. But hypothesis derives
little support from the oldest recirds and traditions of all
the sections of the Avyan race. Without a yearly safrg

—— —

* Cf. Bhanu Dikshita’s Com. on Amars i. 4,20, Dr. Schrader,
in his Prehistorie Antiquities of the Aryan Peoples, Part iv.,
Ch. vi. (p. 305), also mekes & similar observation. He holds, on
philological grounds, that the conception of the year was ailready
formed in the primeval period by combining inio one whole the
conception of winter and summer, which he believes to be the
two primeval seasons.

T “Tn Rome the eare of the calanlor was considered a religious
function, and it had from earliest times been placed in the hands
of the pontifts.” Loewis's Histuiical Survey of the dstronomy of the
Ancients, p. 24.

i “Plato states that the months and years are regulated ‘'in
order that the sacrifices and festivals may correspond with the
natural sezsons; and Cicero remarks that the system of intercala-
tion was introduced with this objeet.” Lewis's His Astr,Ane., p.19,.
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regularly kept up, a Vedic Rishi could hardly have been
able to ascertain and measure the course of time in the way
he did. When better contrivances were subsequently
diseovered the sacrifices might naturally become divested of
their time-keeping fumetion and the differentiation so caused
might have ultimately led to an independent development
of both the sacrifices and the calendar It is to this stage
that we must assign the introduction of the numerous details
of the yearly sacrifice mentioned in later works; and thus
anderstood, the idea of a sacrifice extending over the whole
vear, may be safely supposed to have originated in the oldest
days of the history of the Aryan race.* In fact, it may be
regarded as coeval with, if not aatecedent to, the very
beginning of the calendar itself.

We have now to examine the principal parts of the year,
alias the sacrifice The savana or the civil day appears to
have been, as its etymology shows,t+ selected 1n such cases
as the natural unit of time. 30 such days made a month
and 12 such months or 860 sivane days made a year.[
Comparative Philology, however, shews that the names

B e — e —

* Comparative Philology also points to the same conclusion:
Cf. Sanskrit yaj,Zend yaz, Greek dgos, 1t is well-known that the
sacrificial system obtained amongst the Gr eeks, the Romans and
the Iranians.

+ Savana is derived from su to sa erifice, and means Jiterally a
sacrificial day.

t Ait. Br. ii. 17., Taitt. San. ii. 5. 8. 3; Rig. 1.164.48. Prof.
Whitney (Sur. Sid. i. 13,1 ) observes, “The civil (savant) day is
the natural day. ... A month of 30 and a yearof 360 days are
supposed to have formed the hasis of the earliest Hindu Chronology
an intercalary month being added once in five years.”
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for the month and the moon coincide, with oceasional small
differences of suffix,* in most of the Indo-European languages,
and we may therefore conclude that in the primitive Avyan
times the month was determined by the moon. Now a
month of thirty civil or sdvane days cannot correspond
with a lunar synodical month, and the Brahmavddins had
therefore to omit a day in some of the sdvans months to
secure the concurrence of the civil and the Iunar months.+
The year of 360 sdvana days was thus practically reduced
to a lunar year of 354 civil days or 360 #ithis. But a further
correction was necessary to adjust the lunar with the solar
reckoning of time. The zodiac was not yet divided into
twelve equal parts, and the solar month, as we now under-
stand it, was unknown. The commencement of the cycle of
seasons was, therefore, the only means to correct the calendar,
and the ancient Aryas appear to have early hit upon the
device of the intercalary days or month for that purpose.
There are many passages in the Taittiriya and Vajasaneyi
Sanhitas and also one in the Rigveda] wherein the inter-
calary month is mentioned, and though opinicns may differ
as to whenand how it was inserted, we may, for the purpose
of our present inquiry, regard it as undisputed that in the
old Vedic days means were devised and adopted to secure

=

*See Dr. Schrader’'s Prelistorie dntiquities of the Aryan
Peoples, Part iv., Chap. vi. Translation by Jevons, p. 306. Also
Max Maller’s Biographies of Words, p. 193,

i Wim&'ﬁrﬁim[ﬁ Ararga m®aFrEa: Taitt. San, vii,
5.7.1., and Tandya Br, v. 10. See also Kala-Madhava Ch;-:.i-:,dnn
Month, Cal. Ed, p. 63.

§ Taitt. San. i. 4. 14; Vaj. San, 7. 30; Rig. 1. 25. 8. As regards
the twelve hallowed (intercalary) nights Cf. Rig. iv. 33. T; Atha.
Veda iv. 11. 11; Taitt. Br. i. 1. 9. 10,
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the correspondence of the lunar with the solar year. The
oceurrence of the twelve hallowed nights amongst the
Teutons points to the same conclusion. They were in fact
the supplementary days (366-354=12) required to balance
the lunar with the solar year,—a period when the Ribhus, or
the genii of the seasons, slackened their course and enjoyed
the hospitality of the sun after toiling for a whole year (Rig.
i.33.7.),* and when Prajapati, the God of sacrificss, after
finishing the old year’s sacrifice, prepared himself for the
new year's work (Atharva Veda iv. 11. 11.). The sacrificial
literature of India still preserves the memory of these days
by ordaining that a person wishing to perform a yearly
sacrifice should devote 12 days (dvddashdihe) before its
commencement to the preparatory vites. These facts, in
my opinion, conclusively establish that the primitive Aryans
hai solved the problem involved in balancing the solar with
the lunar year. There may be some doubt as to whether
the concurrence of the two years was at first secured by
intercalating twelve days at the end of every lunar year, or
whether the days were allowed to accumulate until an
intercalary month could be inseited. The former appears to
have been the older method, especially as it has been utilised
and retained in the performance of early sacrifices: but
whichsoever may be the older method, one thing is certain,
that primitive Aryas had contrived means for adjusting the
lunar with the solar year. Prof. Weber and Dr. Schiadert
appear to doubt the conclusion on the sole ground that we

* See Zimmeor's Life in Ancient India, p.366; Kaegl's Rigveda
(translstion by Arrvowsmith), pp. 20, 37.

+ See Indische Studien, xiii. 224, and Dr. Sehrader’s observa-
tions thereon in his Prelistoric dntiquities of Aryan Peoples, Part
iv., Chap. vi,, pp. 308=10.
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cannot suppose the primitive Aryanstobaveso far advanced
in civilization as ‘to correctly comprehend sueh - preblems.
This means that we must refuse to draw legitimate inferences
from plain facts when such inferences conflict with our
preconceived notions about the primitive Aryan civilization.
I am "ot disposed to follow this method, nor do I think that
peoplt, who knew and worked in metals, made clothing of
woul, eonstrueted boats, built houses and chariots, performed
saerifices, and had made some advance in agriculture,* were
incapable of ascertaining the solar and the lunar year.
They could not have determined it correct to a fraction of a
second as modern astronomers have done; but a rough
practical estimate was, certainly, not beyond their powers
of comprehension. Dr. Schrader has himself observed that
the conception of the year in the primeval period was
formed by combining the conceptions of the seasons.+ If
s0, it would not be difficult, even for these primitive Aryans,
to perceive that the period of twelve full moons “fell short
of their seasonal year by twelve days. Dr. Schrader again
forgets the fact that it is more convenient, and hence easier
and more natural, to make the year begin with a particular
season or a fixed position of the sun in the heavens, than
to have an ever-varying measure of time like the lunar year.
Lewis, in his Historical Swrvey of the Astronomy of the
Ancients, quotes Geminus to shew that “the system
pursued by the ancient Greeks was to determine their

months by the moon and their years by the sun,” ! and

SR —

*For a short summary of the primitive Aryan civilization, see
Peile’s Primer of Philology, pp. 66, 67; also Kaegi’s Rigveda,
translated by Arrowsmith, pp. 11-20.
T See Preh. Ani. Ary- Peoples translated by Jevons, p. 305,
t Lowis, Hest. Surv. Astron. dne., p. 18.
2
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this appears to me to have heen the system in force in the
Tndo-Germanic, or at any rate in the primitive Vedic period.
There is no other conclusion that we can fairly draw from
the facts and passages noted above.

There is, however, a further question, as to weather the
solar year, with reference to- which these corrections were
made, was tropical or sidereal. It 1s true that the great
object of the calendar was to ascertain the proper time of
the seasons. But the change in the seasuns consequent
upon the precession of the equinoses is sc¢ exceedingly
minute as to becon e appreciable only after hundreds of
vears, and 1t is more probable than not that 1t must have
escaped the notice of the early observers of the heavens,
whose only method of determining the position of the
sun in the ecliptic was to observe every morning the fixed
stars nearest that luminary.* Under such a system the
year would naturally be said to be complete when the sun
ceturned to the same fixed star. Prof. Whitney has pointed
out that the same system is followed in the Surya Siddhanta,
though the motion of the equiroxes wif then discovered.t
It is, therefore, natural to presume that the early Vedie
priests were ignorant of the motion of the equinoxes. No
carly work makes any mention of or refers to it either
expressly or otherwise; and  the solar vear mentioned .in

; * Taitbt. Br. i 5. 2. 1; qeog T AEENATAETT S | AT
5 | S0 ST A AT A qFA FAT TG | AT FAT A5
ﬂﬁ"fgﬁ?{ FERTET ¥7F | LOq7E 0F T | This is still recited at
the Punyaha-vachana ceremony:.

+ Sur. Sid. 1.13. n. “It is, however, not the tropical solar year
which we employ, but the sidereal, noaccount being made of the

precession of the equinoxes.”
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the Vedic works must, therefore, be considered as  sidereal
and not tropical. This would necessitate a change in the
beginning of the year, every two thousand years or so,
to make it ﬁﬂllﬂ‘:pﬂlltl with the cycle of natural seasons,
~and the fact that such ﬂhmwea were introduced twice or
thrice i is a further pmui of the old year being a sidereal
one.* lhe dﬁemnce hetween the sidereal and the tropical
}em 18 ?{} 4 minutes, which L&.Hbﬂs ‘the seasons to fall back
nearly one lunar m-::-nth in about every two thousand years,
if the sidereal solar }Eal be taken as the standard of measure-
ment.  When these changes and corrections came to be
noticed for the first time, they must have created a great
surprise, and it was not till after one or two adjustments
on this account were made that their true reason, the motion
of the equinoxes, er:mld have been discovered. Garga tells
us that if the sun were to turn to the north without reaching
Dhanishtha,t it foretold great calamity, and I am disposed
to put a similar interpretation upon the story of Prajapati
alwag Yajna alias the vear, who, contrary to all expectations,
moved backwards to his daughter Rohini{ But as I wish
to examine the tradition more fully herealtter, 1t 1s not neces-
sary to dilate on the point here. My object at present
is to show that the Vedic solar year was sidereal and
not tropical, and what has been said above is, T believe,

* The Krittikis once ha.l.d(, | the list of the Nakshatras, which
now begins with Ashvini, Other changes are discussed in the
following chapters of this work.

7 Garga quoted by Bhattotpala on Brihat. San. i, 1—

AT fFATaASATA: M TZ AT |
STt sfagorsarasasT fAareasrags |

+ Ait. Br. iii. 33. The passage is discussed in this light fur-

ther on in Chapter VIII, See also Shat, Br. 1. 7. 4. 1,
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sufficient to justify such a presumption, at least for the
present, though it may afterwards he either retained or
discarded, according as it tallies or jars with other facts.
Opinions differ as to whether the lunar month began with
the full or the new moon,* and whether the eriginal number
of Nakshatras was 27 or 28.+ But I pass over these and
similar other - points as not very relevant to my purpose,
and take up mnext the question of the commencement of
the year. I have already stated that the sacrifice and
the year were treated as synonymous in' old days, and we
may, therefore, naturally expect to find that the beginning
of the one was also the beginning of the other. The Vedanga
Jyostisha makes the year commence with the winter solstice,
and there are passages, in the Shrauta Stutras which lay
down that the annual sacrifices like gavdm-ayand, should
be begun at the same time. A tradition has also been
recorded by Jaimini and others that all Devae ceremonies
should be performed § only during the Uttarayana; and the
Uttarayana, according to the several J yotisha works, Il is the
period of the year from the winter to the summer solstice,

e e—

* Qoo Kala Madhava, Chapter on Month, Cal. Ed., p.63; qroraTER -
qeF A ARIAT TAMT W can thus explain why the full moon night
of a month was described as the first night of the year. See infra.

+Pref. to Rig., Vol. IV., and Whitney's Essay on the Hindu
and Chinese Asterisms. :

+ Ses Ved. Jy, 5; Ashvalayana Shr, Su, i, 2, 14, 1;ii, 2. 14,
3 and 22; Kat, Shr. Su, v, 1.1,

$ Mimansa Darshana, vi, 8 5. Ashvalayana, *Gr, Sui, 4. 1,
Shatapatha Br, xiv.9, 3. 1, The last is quoted in Kala Madhava,
Chapter on 4dyana, Cal, Ed,, p. 57, but from the Kanva recension
thus: TIIAT SITTTATTTNET IOATE AEATFIAZAAC AT |

| Sur, Sid, xiv, 10; Ved, Jy. 9.
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that is, from the time when the sun turns towards the north
till it returns towards the south. This leads one to suppose
that the winter solstice was the beginning of the year and
also of the Uttarayanaat the time when the annual sacrifices
were established, and therefore in the old Vedic days.
But a closer consideration of the ceremonies performed in
the yearly satras will show that the winter solstice could
not have been the original beginning of these safras. The
middle day of the annual satra is called the Vishuvan day,
and it is expressly stated that this central day divides
the saire into two equal halves, in the same way as the
Vishuvan or the equinoctial day divides the year.* The
satra was thus the imitation of the year in every respect,
and originally it must have corresponded exactly with the
course of the year. Now, as Vishuwdn literally means the
time when day and night are of equal length, if we suppose
the year to have at the time commenced with the winter
solstice, the Vishuvan or the equinoctial day could never
have been its central day, and the middle day of the satra
would correspond, not with the equinoctial, as it should,
but with the summer solstice. It might be urged that
Vishwvan as referring to the satra should be supposed to be
used in a secondary sense. But this does not solve the
difficulty. It presupposes that Vishuvan must have heen
used at one time in the primary sense (v. e¢., denoting the
-time when day and night are equal), and if in its primary
sense it was not used with reference to the safra, i1t must
have been so used at least with reference to-the year. But
if Vishuvan was thus the central day of the year, the year
must have once cominenced with the equinoxes. The word
wttarayana 1s again susceptible of two interpretations. It

* Ait. Br. iv. 22; Taitt. Br. i. 2, 3. 1; Tan. Br, iv, 7, 1.
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may mean “turning towards the north from the southernmost
point,” or it may indicate “the passage of the sun 1111;0
the northern he;msphma, . ¢e., to the north of the equator.”
If we adopt the first meaning, tla& Utrtarra}'ana, and the year
must be held to commence from the winter solstice, while
if the second interpretation be correct, the Uttarayana and
the year must have once commenced with the vernal equinox.
The facts, that the central day of the annual zatra was called
Vishawan, that Vasanta or spring was considered to be
the first of the seasons,* and that the agrayameshtis or the
half-yearly sacrifices were required to be performed every
Vasanta (spring) and Sharad (autummn) + clearly shew
that the second of the two interpretations given above 1is
more likely to b3 the older one. Let us, however, examine
the point more fully.

The only passages where wtfarayane is mentioned in the
Vedie works are those wherein the whiteand the black paths
for the souls of the deceased, the Devayana and the Pitriyana
are deseribed. The words deveyane and pitriyana oceur
several times in the Rigveda. Agniis said to know both
these:! while in the Vajasaneyi S{thlt% 19. 47, these are
said to be the two paths open to mortals. In the Rigveda
x. 18. 1, the path of the god of Death is said to bhe the
reverse of devayana, and in the Rigveda x. 98. 11, Agn is
said to know :i"rw-uyr.-w: h\,-’ qiin‘-ml‘ﬁﬁ There 1s, however,

¥ (Tajlt. Brid 1 b g 7 TAZEAT !rgi;ﬁ:[ I Lpon tlm tlw
author of Kela I"I-Lu.lh; i observes ST ETIPRAB S TT TH a8 qreq=a
geeg | Cal. Ed., p. 59.
~ +Ashvalaysna Shr. Sut. i, 2. 9. 3-4. +:

1 See Ria. 1. 72. T. and x, 2. 7.

+
S FrEreieT g IATArS | Seyana, however, takes fggan w ith
tht’“ verb ¢ -TT&" But querry f “
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no passage in the Rigveda where devaydne is fully defined
and we have consequently to refer to the passagesin the
Brihadaranyaka and the Chhandogya Upanishad* for
a tuller explanation of these teris. Before the idea was

recorded in these works it must umlﬂuhted]v have received
considerable additions, but nevertheless the original sense

cannot be supposed to have been completely. lost in these
later additions. It is therefore extremely important to see
how these two paths are described in the -Brahmanas and
Upanishads. Brih. vi. 2. 15 and Chh. iv. 15. 5 state that’
“flame, day, the increasing moon, the six months when the
sun is towards the north, the n"rwé'nhr (Chh. devape tha) ur
the abode (Chh. patha) of gods, &e,"+is the w ay never
to return; while “smoke, mgltt, the L]ect Bilh]ﬂg moon, and the
six months when the sun is towards the south, the patriloka
or the abode of Pitris” is the reverse. In the Bhagavad
Gita viil, 24, 25 we find the same sentiments in modern
phraseology, and the question 1s, what is meant-by the
phrase “the six months when the sun is towards the norih”
or, as Yaska and the Gita have it, “the six months? of the
Uttarayana.” Almost all the commentatois have inter ‘preted
thL aﬂpruamu to mean the six umntll& from tlm winter tn

* Ses also Ya al a’'s Nirukta 14, 9; }I'r.]mudtm Jlm]_mmkh.,..d 25,
1; and Shankaracharya’s DBhashvae on Brabma sutras iv. 9
18-21, where 21l such passages are collected and  diseussed.

ISR g A TR AT SR A AR an

AT FASOF AN T GACTE: 1 0EENH  OEHTEAAT Ay

A ATTIHIGAAGT AT ofg a8 qasmy ... |
Brihadar. vi. 2. 15. Instead of “six months when the sun goes

north and ‘:.l.}llt]l Yaska and Mahana, use the words IINTT
and gfagorrr while in Chh. we have Z3gyrinstead of 338 in
Brihad. In Kaus. 1. 3, it is (alled 337,

| SIMAIATELE: TEF: FUHIEr IR | Gita viil, 24,
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the summer solstice.* But notwithstanding their high
authority it will be found that their interpretation, though

in consonance with the later astronomical views, is directly
opposed to the passages in the Vedic works. In the
Taittiriya Sanhita vi. 5. 3, we are told “the sun, therefore,
goes by the scuth for six months and six by the north.” But
this does not help us in ascertaing the correct meaning
of the phrase “by the north.” As it stands i1t may mean
either the solstitial or the equinoctial six months. We must
therefore look for another passage, and this we find in the
Shatapatha Brahmana (ii. 1. 3. 1-3), where in describing
the two aforesaid paths it lays down in distinet terms that
Vasanta, Grishma and Varsha are the seasons of the Devas;
Sharad, Hemanta and Shishira those of the Pitris; the in-
creasing fortnight is of the Devas; the decreasing one of the
Pitris: the day is of the Devas; the night of the Pitris:
again the first part of the day is of the Devas; the latter of
the Pitris...... When he (the sun) turns to the north, he is
amongst the Devas and protects them; when he turns to
the south he is amongst the Pitris and protects them.”t
This removes all doubts as to what we are to understand by
devayana, devapatha, or devaloka and wutlaraydana as con-
nected with it. The Brihadaranyaka Upanishad is a part of
the Shatapatha Brahmana, and we shall not be vielating any
rule of interpretation if we interpret the passage in the one

*Shankaracharya is not explicit; yet his reference to the death
of Bhishma shows that he takes the same view. Anandagiri
on Prashmopanishad i, 9, says STETeeraroma=4. |

i As the passage is important I give it here in full—

T HISAT T9T | & 397 T qCgHN: farmoes oo T TIra-
HOTATE: § o7 Arswefigd @ fgaasety 37 e e owE:
oATET TAT IR [F90 .. | § I ITMAA 7Y |E 79 77670
FRTTITIeTy & Sferoraad [y are J9id #ﬂﬁﬁﬂé’ﬁﬁﬁ‘hﬂﬁi
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in the light of a similar passage in the other. Now if Va-
santa (spring), Grishma (summer) and Varsha (rains) were
the seasons of the Devas and the sun moved amongst the
Devas when he turned to the north, it is impossible to main-
tain that the Devayana or the Uttarayana ever commenced
with the winter solstice, for in neither hemisphere the winter
solstice marks the beginning of spring, the first of the
Deva seasons. The seasons in Central Asia and India differ.
Thus the rains in India commence about or after the
summer solstice, while in the plains of Asia the season
occurs about the antumnal equipox. But in neither case
Vasanta (spring) commences with the winter solstice or
Varsha (rains) ends at the summer solstice. We must
therefore hold that devayana in those days was understood
to extend over the six months of the year, which comprised
the three seasons of spring, summar, and rains, <. e. from
the vernal to the autumnal equinox, when the sun was in
the northern hemisphere or to the north of the equatot.
This shows further that the oldest order of seasons did not
place Varsha (rains) at the summer solstice, when the chief
Indian monsoon commences; but at the autumnal equinox.
The winter solstice, according to this order, falls in the
middle of Hemanta. In the modern astronomical works,
the winter solstice is, however, placed at the end and not in the
middle of Hemanta, while the vernal equinox is said to fall
in the middle of Vasanta. When the Vedic Aryas became
settled in;India, such a change in the old order of seasons
was necessary to make them correspond with the real
aspect of nature. But it is difficult to determine exactly
when this change was made.* The old order of seasons

e — e = e ekl = ==

* See Zimmer’s Life in Ancient India, p. 371. Kaegi's Rig-

veda, p. 116, note 68.
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given in the passage above quoted, however, clearly states
that Vasanta in old days ecommenced with the vernal
equinox. We can now understand why Vasanta has been
spoken of as the first season and why the Nakshatras have
been divided into two groups called the Deva Nakshatras
and the Yama Nakshatras.* I am aware of the theory
which attempts to explain away the passages above cited
as metaphorical to avoid the appearance of superstition.t
But the method is neither sound nor necessary. The path
of the Devas and the path of the Pitris are several times
referred to in the Rigveda, and though we might suppose the
Brahmavading to have developed the two ideas to their ut-
most extent, it cannot be denied that the original idea is
an old one, suggested by the passage of the sun in the
northern and southern hemispheres.

A=

In the absence of anything to the contrary we might
therefore take it as established that in the early Vedic days
the year began when the sun was in the vernal equinox:
and as the sun then passed from the south to the north of
the equator it was also the commencement of his northern
passage. In other words, the Uttarayana (if such a word
was then used), Vasanta, the year and the Sairas all com-
menced together at the vernal equinox. The autumnal
equinox which came after the rains was the central day of
the year: and the latter half of the year wasnamed the Pitri-
vana or what we would now call the:Dakshinayana. It 1s
difficult to definitely ascertain the time when the commence-
ment of the year was changed from the vernal equinox to
the winter solstice. But the change must have been in-
troduced long before the vernal equinox was in the Kurit-

* Taitt. Br, i, 1,2 6. and i .5.2.6,

T Nee Thomson’s Bhagavad Gita, p, 60,
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tikas, and when this change was made witarayand must

have gradually come to denote the first half of the new
year, 7. ¢., the period from the winter to the summer solstice,
especially as the word itself was capable of being under-
stood in the sense of “turning towards the north from the
southernmost pouint.” I am of opinion, however, that
devayana and pitriyana, or devaloke and pitriloka were the
only terms used in the oldest times. It is a patural in-
ference frcm the fact that the word wftarayana, as such,
does not occur in the Rigveda. The fact, that Vishuvan

wa s the central day of the yearly saira, further shows that
the sacrificial system was coeval with the division of the
year into the paths of Devas and Pitris. After a certain
period the beginning of the year was changed to the winter
solstice, and it was sometime after this change was made
that the words uttarayana and dakshinayaya came to be
used to denote the solstitial divisions of the year. DBut
devayana and patriyane could not be at once divested of the
ideas which had already become associated with them.
Thus while new feasts and sacrifices came to be regulated
according to uitarayana and dakshinayonae, devayane and
petriyana with all the associated ideas continued to exist
by the side of the new system, until they became either
gradually assimilated with the new system or the priests
reconciled the new and the old systems by allowing option
to individuals to follow whichever they deemed best.  We
must therefore take great care not to allow *he idea of
witarayana, as we now understand it, to obscure our vision
in interpreting the early Vedic traditions, and that too
much care can never be taken is evident from the fact that
even so acute an astronomer as Bhaskaracharya was at a
loss to correctly uuderstand the tradition that the Ut-

L w
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tarayana was the day of the Devas. In his Siddhanta
Shiromani he raises the question how the Uttarayana, as it
was generally understood in his day, could be the day of the
Devas?! He admits that the celestial beings on Meru at the
North Pole behold the sun (during all the six months)
when he is in the northern hemisphere (vii. 9) and these
six months may therefore be properly called their day.*
But the word wuitarayanes was then used to denote the
period of six months from the winter to the summer sol-
stice; and Bhaskaracharya was unable to understand how
such an Uttarayana could be called the day of the Devas by
the writers of the astronomical Sanhitas. If the sun is
visible to the Gods at Meru from the vernal equinox

to the summer solstice, its passage back to the autumnal
equinox lies through the same latitudes and in that passage,
¢. €., during the three months after the summer solstice, the
sun must, says Bhaskaracharya, be visible to the Gods.
But according to the Sanhita-writers the day of the Devas
ended with the Uttarayana, that is, as Bhaskara understood
the word, at the summer solstice. How is this conflict to
be reconciled? Bhaskaracharya could give no satisfactory
solution of the difficulty, and asks his readers to reconcile
the conflicting statements on the supposition that the
doctrine may be regarded as referring to “judical astrology

S - = —— i crm———— ==

* In the Surya Siddhanta xii, 67 it is said that “At Meru
Gods behold the sun, after but a single rising, during the half of
his revolution beginning with Aries;” while in xiv, 9. the Ut-
tarayana is said to commence “from the sun’s entrance into Cap-
ricorn,” The author, however, has not noticed the tradition that
the Uttarayana is the day of the Devas and the apparent inconsis-
tency arising therefrom, Perhaps he understood the tradition in
its irue sense,
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and the fruits it foretells,”* Had Bhaskaracharya however
known that the word witareyans was sometimes used. for
devayana to denote the passage of the sun from thevernal
to the autumnal equinox, I am sure, he would not have
asked us to be satisfied with the lame explanation that the
doctrine of the Sanhita-writers need not be mathematically
correct as.it refers exclusively to judicial astrology. It is
difficult to say whether the ancient Aryas ever lived so
near the north pole as to be aware of the existence of a day
extending over at least two or three if not six months of the
vear. But the idea that the day of the Devas commences
when the sun passes to the north of the equator appears to
be an old one. In the Taittiriya Brahmanat iii. 9. 22, 1.
we are told that the year- is but a day of the Devas and

—_— - — e e T el
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* The oringinal verses are as follow—

e gurormes agwi MEacEite fan: TRrras |
fAATeg& s fEaaT aed 9T 741 TESHREAE q9.0
TLIAATTRIR T2 HAT 907 FRCTORA: |

AAT TE: qUH | FREAAT (45T T (ASFAT w90

Go'alhyaya vii.11-12, Bapudevashastris Ed. pp, 304, 5,

T T3 qT UREAETAT: | TETET: | It is however extremely
hazardous tobase any theory upon this, Traditions like these have
been cited as indicating the fact that the North Pole was inhabit-
@d in old days! Similar other traditions are said to indicate the
existence of a pre-glacial period. Is it not more probable to
suppose that when uttarayana and dakshinayana came to be first:
distinguished, they were respectively named ‘day’ and ‘night’
with a qualifying word to mark their special nature! The history
of languages shews that when people come across new ideas
they try to name them in old words The Uttarayana and the
Dakshinayana may have been thus conceived as Gods’ day and
night, See #nfira. Chap, V.
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even Herodotus (400 B. ¢.) mentions a pmple ‘who sleep
during the six months of the year.* If the tradition is,
therefore, as old as it is represented to be, it is impossible
to reconcile it with the latter meaning of wiforayona as
commencing from the winter solstice and this would then
furnish an additional ground to hold that in eaﬁ*]y times
the Uttarayana began with the vernal equinox as stated in
the Shatapatha Brahmana.

I have stated above that when the commencement of the
vear was altered from the vernal ejquinox to the winter
solstice, witarayana either lost its older msaning or was
‘ather used to denote the solsticial division of the wyear.
But this is not the only consequencs of that change. With
the year the beginning of the annual sairas was also
gradually transferred to the winter solstice and the change
was complete when the Taittiriya Sanhita was compiled.
In fact had it not been for ithe passage in the Shatapatha
Brahmana it would have been impossible to produce any
direct evidence of the older practice. When the beginning
of the saiéra was thus changed, the Vishuvan day must have
oradually lost its primary meaning and come to denote
simply the central day of the yearly suira.

The old practice was not however completely forgotten
and for the purpose of the Nakshatra-sacrifices the vernal
equinox was still taken as the starting point. Thusit 1s that
Garga tells us that “of all the Nakshatras the Krittikas
are said to be the first for sacrificial purposes and Shra-
vishtha for (civil) enumeration.”+ But even this distine-

*¥Quoted in Narrien's Origin and Progress of Astronomy, p.31,
iQuoted by Somakara on Ved, Jy, 5, 97 v |I9T 997711
RAG, FOART TIIEIFAR AFAET 9 F=g747: |
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tion appears to have been eventually lost sight of by the
later writers and all references to wiierayana were under-
stood to be made solely to the six months from the winter
to the summer solstice, an error from which even Bhaska-
racharya did not escape, though he perceived the . absurdity
caused by it in some cases. At the present day we on the
southern side of the Narmada begin the year at the vernal
equinox for all ¢ivil purposes, but still all the religious
ceremonies prescribed to be performed in the Uttarayana,
are, performed. during Uttarayana beginning with the
winter solstice, a position quite the reverse of that_described
by Garga. When we at the present day have been
thus using the system of a double year-beginning, we need
not be susprised if the ancient Avyas, after shifting the
tommencement of the year to the winter solstice, managed
to keep up the old and the new system together by assigning
the different beginnings of the year to different purposes as
indicated by Garga. It was the only alternative possible if
mothing old was to he entirely given up.

e wy —— —
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CHAPTER 1.
Rrittilas.

Nakshatras in old Vedic times generally mean asterisms and not
zodiacal portions—The present and the older position of the
solstices—In later works—In Vedanga Jyotisha—An objec-
tion ngainst its antiquity examined—Passages in the Taitti-
riya Sanhita and Brahamana—The Krittikas head the Nak-
shatras—Deva and Yama Nakshatras—Their real meaning
—Taittiriye Sanhita vii, 4. 8 discussed—dJaimini’s and Sha-
bara’s jnterpretation of the szme—Conclusions deducible
therefrom— Winter solstice in Magha—Vernal equinox in
the Krittikas—The age of the Sanhita-2350 B, C,—Bentley’s
arguments and views criticised,

WE HAVE seen that the ancient Aryas originally coms
menced their year, which was luni-solar and sidereal, with
the vernal equinox, and that when the beginning was changed
to the winter solstice both the reckonings were kept up,
the one for sacrificial and the other for civil purposes. Let
us now examine if there is any reliable evidence to show
that the Vedic priests made any corrections in the calendar
when by the precession of theequinoxes the cyele of seasons
gradualiy fell back. All our present calendars are prepared
on the suppesition that the vernal equinox still coincides
with the end of Revati and our enumeration of the Naksha-
tras begins with Ashvini, though the equiuox has now
receded about 18° from Revati. It has been shown by Prof.
Whitney (Surya Siddhanta viii. 9 note, p. 211) that the above
position of the vernal equinox may be assumed to be true
at about 490 A.D. Taking this as the proboble date of
the introduction of the present system, we have now to see
if we can trace back the position of the vernal equinox
amongst the fixed circle of stars. The question, so far as
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one antecedent stage is concerned, has been thoroughly
discusséd by Colebrooke, Bentley, Max Muller, Weber,
Whitney, Biot and other scholars; and I shall therefore only
summarise what they have said, noting the points where I
differ from them. I do not propose to enter into any
detailed mathematical calculations at this stage of the
inquiry, for I am of opinion that until we have thoroughly
examined and discussed all the passages in the Vedic works
bearing on this question, and settled and arranged our facts,
it is useless to go into minute numerical ealculations, The
Vedic observations could not again be such as need
any minute or detailed arithmetical operations. I shall
therefore adopt for the present the simplest possible method
of calculation,—a method which may be easily understood
and follwed by any one, who can watch and observe the
stars after the manner of the ancient priests. We shall
assume that the zodiac was divided into 27 parts, not by
compass but, by means of the leading stars, whizh Prof.
Max Muller rightly calls the milestones of the heavens,
The Vedic priest, who ascertained the motion of the sun'
by observing with his unaided eye the nearest visible v,tar,

cannot be supposed to have followed a different method in

m&km*f other celestial observations; and, if so, we cannot
assume that he was capable of recognizing and using for

the purposes of observation any artificial divisions of the

ecliptic on a mathematical principle, such as those which
would result from the division of 360° of the zodiae into 27

equal parts, each part thus extending over 13° 20" of the
ecliptic. Of course, such an artificial method might be easily

* Taitt, Br, i, 5, 2, 1, previously quoted, The passage is very
important as it deseribes the method of making celestial obser-
vations in old times,

4
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followed in later days, when the means of observation
increased and the science of arithmetic was developed.
But in the earliest days of civilization, it is more natural to
suppose that the motions of the sunand the moon were deter-
mined by observing which of the known fixed stars was
nearest to them, When we, therefore, find it stated in the
Vedic works that the sun was in the Krittikas, it is more
probable that the fixed asterism, and not the beginning of
the artificial portion of the zodiac, was intended. I admit
that the accuracy of such observations cannot be relied
upon within two or three degrees, if not more. But we
must take the facts as they are, especially when it is impos-
sible to get anything more aceurate from the ancient obser-
vers of the heavens.* It will, I trust, however, he found
that this inevitable want of accuracy in the old observations
does not affect our chonclusions to such an extent as to make
them practically useless for cronological purposes. FKor
instance, suppose that there is a mistake of 5° in observing
the position of the sun with reference to a fixed star when
the day and the night are of equal length. This would
cause an error of not more than 5x72=360 years in our
calculations; and in the absence of better means thers is no
reason to be dissatisfied even with such a result, especially
when we are dealing with the remotest periods of antiquity.
I shall, therefore, assume that references to the Nakshatras
in the old Vediec works, especially in cases where the mo-
tions of other bodies are referred to them, are to the fixed

* Similar observations have heen recorded by Greek poets.
Homer mentions ‘the turns of the sun,” and Hesiod ‘the rising
and the setting of the Pleiades at the beginnings of day and
night.” The observations in the Vedic works may bhe supposed
to have been made in a similar way.
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asterisms and not to the zodiacal portions. I may also
state here that as a change in the position of the vernal
equinox necessarily causes a similar change in the position
of the winter solstice, both the beginnings of the year,
previously referred to, would require to be simultaneously
altered. Whenever, therefore, we find a change in the
position of the vernal equinox recorded in the early works,
we wmust look for the evidence of a corresponding alteration
in the position of the winter solstics, and the corroborative
evidence so supplied will naturally add to the strength of
our conclusions. This will, I hope, sufficiently explain the
procedure I mean to follow in the investigation of the
problem before us. I shall now proceed to examine the
passages which place the vernal equinox in the Krittikas,
beginning with the latest writer on the subject.

It is now well-known that Varahamihira, in whose time
the vernal equinox coincided with the end of Revati and
the summer solstice was in Punarvasu, distinetly refers in
two places to the older position of the solstices recorded by
writers who preceded him. “When the return of the sun
took place from the middle of Ashlesha,” says he in his
Pancha Siddhantika, “the tropic was then right. It now
takes place from Punarvasu.”* And, again, in the Brihat
Sanhita iii., 1 and 2, he mentions the same older position of
both the solstitial points and appeals to his readers to as-
certain for themselves by actual observation which of the

two positions of the solstices is the correct one, whether the

———— = o S i ———— - e - = — e —

*Bee Colebrooke’s Essays, Vol.IL, p. 387. The verse may now
be found in Dr. Thibaut’s edition of the work. It is as follows—

ST ITITEIOET (A3 /e rSoHTory |
THAGH TETHIITHIT TA7g: |
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older position of the solstices or that given by the writer.*
It is clear, therefore, that in the days of Varahamihira, there
existed works which placed the winter solstice in the begin-
ning of (divisional) Dhanishtha and the summer solstice in
the middle of Ashlesha. This statement of Varahamihira
is fully corroborated by quotations from Gargat and Para-
shara which we meet with in the works of the later com-
mentators; and it appears that the systemn of commencing
the year with the month of Magha, which corresponds with
the above position of the solstices, was once actually in
vogue. Amarasinha states that the seasons comprise two
months each, beginning with Magha, and three such seasons
make an ayana.t The same arrangement of seasons is also
mentioned in the medical works of Sushruta and Vag-
bhata.§ The account of the death of Bhishma, related in
the Mahabharata Anushasana-parva 167, further shows
that the old warrior, who possessed the superhuman power
of choosing his time of death, was waiting on his death-bed
for the return of the sun towards the north from the winter

* Thus—
ATHATITITAATIRT AT (377 |
AT FEFITATIATR TSI
TIGFAAT T4 FhEF T BATEAATFT |
IIRTATAT (AT TOTarIerayorsar=s: |
T Garga, quoted by Somakara on Ved. Jy. 5, says—
q37 AT AEFT Q17| |
qETH ATI0: SrATRT TFATTT: 0
Bhattoipala on Brihat San, itl. 1, quotes Garga as follows—
MASETTST 07 frae: |
t dinara i. 4. 13 g7 g7 ATITTATET HTE@(%’(‘W =7 |
§ See Sushruta 1. 6, and Vacbhata'ls Ashtangahridaya Sutra-
sthana iii. 2; both of which are quoted further on in Chap. IV.
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solstice and that this auspiciovs event took place in the
first half of the month of Magha.* 1t is evident from this
that the winter solstice must have coincided in those days
with the beginning of Dhanishtha as desgribed in the
Vedanga Jyotisha and other works,

* There is thus sufficient independent evidence to show that
before the Hindus began to make their measurements from
the vernal equinox in Revati there existed a system in
which the year commenced with the winter solstice in the
month of Magha and the vernal equinox was in the last
quarter of Bharani or the beginning of the Krittikas.+ We
need not, therefore, have any doubts about the authenticity
of a work which deseribes this older systemand gives rules
of preparing a calendar accordingly. Now this is what the
Vedanga Jyotisha has done. It is a small treatise on the
Vedic calendar, and though some of its verses still remain
unintelligible, yet we now know enough of the work to
ascertain the nature of the calculations given therein. It
was once supposed that the treatise mentions the Ras/iis,

— - — -

* Mah. Anu. 167, _}E} and 28—
sfeg=t = wrar+ ngr n =&

—

ATEAT ST TATATH: AT qrear TPIFET |
FTRTaT: 9afTsd BT AiFg-efa 0 2
Lele, Modak, Ketkar and other Hindu astronoimers have
recently tried to determine the date of the Mahabharata war
from such references, and they hold that the vernal equinox
was then in the Krittikas,

TProf. Max Mullar has péinted out ﬂmi in the Atharva Veda
i 19. Tandin the Yajnavalkya Smriti 1.267, the Krittikas occupy
their early position, while the Vishnu Purana actually places the
vernal equinox in the Krittikas.See Pref. to Rig.,Vol.,IV.,p.xxxi.



38 THE ORION. [ CHAPTER

but a further study of the work has shown that though the
word Rashi occurs in some of its verses, it is there used in
a totally diffierent sense. This work gives the following
positions of the solstices and the equinoxes—*

1. The winter solsticé in the beginning of Shravishtha,
(divisional):

2. The vernal equinox in 10° of_Bharani:

3. The summer solstice. in the middle of Ashlesha,
and-—

4. The autumnal equinox in 3° 20’ of Vishakha.

The first year of the cycle commenced with the winter
solstice® when the sun and the moon were together at the
beginning of Dhanishtha and the Uttarayana also began at
the same time. There is very little else in the Vedanga
Jyotisha that may help us in our present inquiry exeapt the
fact that the entumeration of the deities presiding over the
various Nakshatras begins with Agni, the presiding deity
of the Krittikast. From these data astronomers have cal-
culated that the solstitial colure occupied the position above
mentioned between 1269 B. C. to 1181 B. C., according as
we take the mean rate of the precession of the equinoxes
50" or 48".6 a year.:

Some scholars, however, have boldly raised the question,
what authority is there to hold that the position of the
solstitial colure was recorded in the Vedanga Jyotisha from

- e a ] et B 5 o — - s i e S

* See Ved. Jy, Verse 5.—
qUEH MITEE FATAEHETIES |
ATIrT FTaToTTsheg ATTATTORE: 350 1
1 Cf. Ved. Jy. Verse 25. syr&: w=rrara: arAar &c.,
t See the late Krishnashastri Godbole’s ssay on the dntiquity
of the Vedas., p. 18; also Pref. to Rig., Vol. IV, p. xxviii.
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actual observation? It is conceded that the position of the
solstitial colure might have been incorporated in the Jyot-
isha from veal traditional information, but it is at the same
time contended that the langnage of the treatise and the
methods given therein ereate doubts about the antiquity
claimed for the work on the strength of the position of the
solstitial points given therein. “I feel bound to remark,”
says Prof. Max Muller, “that unless there was internal
evidence that the Vedic hymns reached back to that remote
antiquity this passage in the Jyotisha would by itself carry
no weight whatever*®.”The existence of the different versions
of the Vedanga Jyotisha and the obscurity into which some
of its verses are still shrouded render it rather difficult to
meet the above objection, especially as it is a side attack on
the antiquity of the work with an almission that the posi-
tion of the colure might have been recorded in the work
from real traditions current in the time of its author. It
is, however, needless to answer this objection, inasmuch as
there is ample confirmatory evidence in the Vedic works
themselves which not only bears out the statement in the
Vedanga Jyotisha, but takes us back into still remoter
antiquity.

There are many passages in the Taittiriya Sanhita, the
Taittiriva Brahmana and other works where the Krittikas
oceupy the first place in the list of the Nakshatras.¥ In
the Taittiriya Brahmana (i. ], 2, 1) it is distinctly stated

“wmee Prel, to fitg., Yol.1V - p.xxXv. 1he mention of 3 1or 3T -

* Qe Pref. to Rig., Vol.IV,, | Th ion of =t for 5723
ﬁ first in the list of symbolic representations of the Nakshatras
in verse 14, lends some support to these doubts.

i These together with ihe list, will be found in Pref. to Rig.,
Vol IV., p. xxxiv, Cf. Taitt. San. iv.,4. 10; Tadt. Br. iii. 1. 1. 6
and 1. B, 1. 2.
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“one should consecrate the (sacred) fire in the Krittikas;

veereothe Krittikas are the mouth of the Nakshatras.™
‘This shows that the first place given to the Krittikas in the

list of the Nakshatras is not accidental and that we must at
least suppose that the Krittikas were the “mouth of the
Nakshatras,” in the same way as Vasanta or spring was the
“mouth of the seasons”t or the Phalguni full moon the
“mouth of the year.”t The phrase is the same in all places
and naturally enough it must be similarly interpreted. But
granting that the Krittikas were the mouth of the Naksha-
tras in the sense that their list always commenced with them
it may be asked what position we are to assign to the
Krittikas in the course of the year. There were. as I have
previously shown, two beginnings of the year, the winter
solstice and the vernal equinox; which of these two cor-
1esponded with the Krittikas? Or, are they to be supposed
to have coincided with a point altogether different from
these two? A little consideration will show that it is not
difficult to answer these questions satisfactorily. The
present distance between the Krittikas and the summer
solstice is more than 30°, and if they ever coincided with
the summer solstice it must have been long ago in the pre-
sent cycle of the precession of the equinoxes. We cannot
therefore interpret the above passage so as to place the
summer solstice in the Krittikas, unless we are prepared to
take back the composition of the Taittiriya Sanhita to about
22,000 B. C., and further suppose that all evidence of the
intermediate astronomical observations is entirely lost, and
the same thing may be said against placing the Krittikas

* FfaFrErAardTT ... | G qT TAFATATN TR TAF |
i Taitt. Br. i, 1. 2. 6 g& 37 wazagqi Ja
+

1 Taitt. San, vii. 4. 8 quoted infra.
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in the autumnal equinox.* Both the suggestions in my
opinion are too extravagant to deserve any consideration.
Nor can we assign the beginning of the Nakshatras to any
random point in the ecliptic. There thus remain two pos-
sible explanations: viz., that the Krittikas coincided either
with the winter solstice, or with the vernal equinox.
Now, considering the fact that the vernal equinox is placed
in the last quarter of Bharani in the Vedanga Jyotisha it is
more natural to presume that the vernal equinox coincided
with the Krittikas at the time when the Taittiriya Sanhita
was compiled, But we necd not depend upon probabilities
like these, when there are other passages in the Taittiriya
Sanhita and Brahmana which serve to clearly define the
position of the Krittikas in those days.

In the Taittiriya Brahmana (i. 5, 2, 7) it is stated that
“the Nakshatras are the houses of gods . . . .the Nakshatras
of the Devas begin with the Krittikasand end with Vishakha,
whereas the Nakshatras of Yama begin with the Anuradhas
and end. with the Apa-Bharanis.”+ Prof Max Miiller
appears to think that the latter group is called the Naksha-
tras of Yama because Yama presides over the lastof them.?
But the explanation appears to me to be quite unsatis
factory: for on the same principle the first group should
have been called the Nakshatras of Indragni, the presiding
deities of Vishakha, the last in that group. 1 am, there-

* A similar mistake is committed by the late Krishna Shatri
Godbole, in his essay on the Awntiquity of the Vedas, where he
supposes Mrigashiras to be in the autumnal equinox, p. 20, 21,

T FFOF T AN . . . . . | FiwwE 799 | ARG 394 ) anf
FATEAATION | STTTAT: FIH | STTATONERA | AN FATAATCT | AT
FIFRTAINT AT T Gf T | aT TATIA0er aeg=er |

I Pref. to Rig. Yol. IV. p. xxxi,
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fore, disposed to think that the principle of division in this
case is the same asthat followed in the case of the Devayana
and the Pitriyana d'scussed before. We have the express
authority of the Shatapatha Brahmana stating that the sun
was to be considered as moving amongst and protecting the
Devas, when he turned to the north, in the three seasons of
spring, summer and rains. In other words the hemisphere
to the north of the equator was supposed to be consecrated
to the Devas and the southern one to the Pitris. Now, the
sun moved amongst the Devas when he was in the northern
hemisphere. The Devas, therefore, must have their abode
in that hemisphere, and as the Nakshatras are satd to be
the houses of the Devas, all the Nakshatras in the northern
hemisphere, from the vernal to the autumnal equinox, would
naturally be called the Nakshatras of the Devas. Now the
southern hemisphere was assigned to the Pitris; but I have
already quoted a passage from the Rigveda which states
that it was the path of the god of death. In Rig. x. 14. 1,
Yama is spoken: of as the king of Pitris, and in verse 7 of
the same hymn the deceased is told to go to the pitri-loka,
where he would meet the god Yama. Inthe Vajasaneyi
Sanhita 19, 45, salutation is made to the world of Pitris in
the kingdom of Yama. There are many other passages of
similar import in the Sanhitas,* and from all these it would
be quite clear that the Pitriyana or Pitri-loka wasalso called
the kingdom of Yama. The Nakshatras .in the southern
hemisphere, therefore, came to be designated as the Nak-
shatras of Yama in opposition to the Nakshatras of the
Devas, thus dividing the whole eircle of stars in two equal
groups. This also explains why Yama is made to preside

* Of Taitt, San. vil. 3, 14, “I¥g @7 oar ggsar (sl
stegaTa | Also see. Athar. Ved xviii. 4.
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over the Apa-Bharanis. It was at the Apa-Bharanis that
the zodiac was divided, the Krittikas going over into the
Devas’ and the Apa-Bharanis turning down into the Yama's
portion of the celestial hemisphere.® The Taittiriya Brah-
mana further states that the Nakshatras of the Devasmove
towards the south while the Nakshatras of Yama move
towards the north. The words dakshina (south) and uttara
(north) are in the instrumental case, and doubts have been
entertained as to their exact meaning. Butif we accept
the statement in the Shatapatha Brahmana about the abode
of the Devas, no other meaning 1is possible except that the
Nakshatras of the Devas were counted from the vernal to
the autumnal equinox, that is, to the point where the south
(southern hemisphere) begins, and conversely in the case of
the Nakshatras of Yama. I may here mention that the
movements of both the groups are deseribed in the Brahmana
in the present tense ( pari-yanti), and that we may, therefore®
suppose them to be recorded :from actual observation. If
this explanation of the division of the Nakshatras into the
Nakshatras of gods and those of Yama is correct—and I
think it is—it at once fixes the position of the Krittikas at
the beginning of the Devayana or the vernal equinox at the
time when these Vedie works were compiled.

There is another and still more important passage in the
Taittiriys Sanhita which supplies further confirmatory evi-
dence on the same point. In the Taittiriya Sanhita vii. 4. 8,

% May not Apa-Bharanis have been so named from this cireum-
stance! Bharani appears to be an older name,changed afterwards
into Apa-Bharani in the same manner Mula into Mula-bharaniand
Jyeshtha into Jyeshthaghni. Perhaps the deseription of Apa-
Bharani in Taitt, Br. i. 5: 1, may be so understood. Tt says—

TATATTACON: | STTRYA: GUEATH | STTAEATSTEATT |
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we have a discussion as to the time best suited for the eom-
mencsment of the Sairas like the gavaim-ayanae which last for

one whole year and as the passage is important in various
ways I shall give it here in the original-—

daeaTy iR Rl FigTAT 7 ¢ ATATE T ATH-
ﬁa—'a'fqr AITATL uf gafa HT&TI-""H ﬁwmrm{ ‘q’!&?ﬂaﬂﬁ znqa
Hh'ﬂmr’ﬁiﬁﬂﬁ all‘ﬁwqaren qr@aﬁﬁamrmaq\ HEF[TQ-EIFE{ Enq%f
Ha"mwnqqriiﬂ AUEEA] qraaﬁammlﬁ “qqd; ﬁn#rtgmmﬂ

SIFCEE AT ATAET FhAAGIAEr 4EATT GATAEY

— e
g, A

T qOFT far Ay By feraw g
AT FEATGIAR J@T SqRACT ey T A
F=a faar dafa T g&aiﬁrﬁm@' ST A I
Htﬁm a-‘z'*ﬂﬁr A Wa‘liﬂf‘[ agt gITa 2l Haga qacraa AT

AtiEY § ddvd SEERA agEgasiiE  aaeraEe aERy
Al FAEAVEE IHqEET qa39a99 wgdtT |

In the Tandya Brahmana (v. 9) we have the same pas-
sage with a few additions and alterations, and as this has
been quoted by the commentators T shall give it here for
comparison—
THETFIT FAEET |

Ul § IR Tt ARFEETEIT FI0ATR AT

Al AT THTEE FEFT R
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3T 193 N
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qEFEA FOTMARSOE T JFmEi 9 -
CIGEI P

The third suwfra in the above gives an additional reason

for rejecting the Ekashtaka; while in the forth suira vielh-

Linmam is substituted for w#yasian of the Taittiriya Sanhita.

Another important change is, that the word Phalguini-purid-

masc is paraphrased by Phalguni in  the 8th sulra, thus
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clearly showing that the former was then understood to
mean the full-moon night. -Both the passages are similar in
other respects,

Fortunately for us Sayanacharya is not our only guide
in the interpretation of these important passages. It is
probably the only passage (the two passages being similax
1 treat them as one) in the Vedas where the commencement
of the annual satra is given and from the ritualistic point
of view it has formed the subject of a learned discussion
amongst the Mimansakas. Jaimini in his Mimansa-darshana
Chap. vi. Sect. 5 has devoted an Adhikarana (10th) to the
interpretation of this passage, and the subject has been
thoroughly discussed by Shabara, Kumarila, Parthasarathi,
Khandadeva and other writers on Mimansa. We have thus
a continuous tradition about the meaning of this passage
current amongst the Indian divines—a tradition based not
upon mere authority, but on the logically solid rules of
exegetics propounded in the work of Jaimini. I shall first
give a litersl translation of the passage from the Taittiriya-
Sanhita and then diseuss its interpretation as bearing on the-
present guestion. -

“Those who are about to consecrate themselves for the
year (sacrifice) should do so on the Ekashtaka (day). The
Ekashtaka is the wife of the year; and he [4. e., the year ]
lives in her [4. ¢., the Ekashtaka] for that night. (Therefore
they) practically sacrifice (by) beginning the year.* Those

- e — e SO - _—

* The Tandya Brahmana, (Sufra 3 in the above passage) adds
a third reason thus—“They go toavabhritha [1, e., the final bath]
not delighted with water,” Shabara and other commentators on
Jaimini have noticed this additional ground for rejecting the
Ekashtaka.
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that sacrifice on the Ekashtaka, sacrifice to the distressed
(period) of the year. It isthe season (duwal) whose name
comes last. Those, that sacrifice on the Ekashtaka, sacrifice
to the reversed® (period) of the year. Itis the season
(duwal) whose name comes last. They should consecrate
themselves for the sacrifice on the Phalguni full moon,
The Phalguni full-moon is the mouth of the year. They
sacrifice (by) beginning the year frem the very mouth. It
has only one fault, viz., that the Vishuvan|[<. e., the equator
or the central day] falls in the rains. They should conse-
crate themselves for the sacrifice on the Chitra full-moon.
The Chitra full-moon is the mouth of the year. They
sacrifice (by) beginning the year frcm the very mouth. It
has no fault whatscever. They should concecrate them-
selves for the sacrifice four days before the full-moon.
Their Kraya [i. e., the purchase of soma]falls on the Ekash-
taka. Thercby they do not render the Ekashtaka void
[i. ¢, of no consequence]. Their Sutya [i. e., the extraetion
of soma juice] falls in the first [7. ¢, the bright] half (of the
month). Their months [ e., the monthly sacrifices ] fall in
the first half. They rise [4. e., finish their sacrifices ] in the
first half. On their rising, herbs and plants rise after them.
After them rises the good fame that these sacrificers have
prospered. Thereon all prosper.”

Here in the beginning we are told that the Ekashtaka is
the day to commence the Safre, which lasts for one year. But
the word Ekashtaka is used to denote the eighth day of the
latter (dark) half of the four months of Hemanta and Shishira
seasons,t and sometimes it means the eighth day of the

* According to the Tandya Brahmana “broken” or “destroyed.”
i Cf. Ashv, Gri. Sutra ii. 4, 1, FHaEROTECACSIOIAICTSTIE-
THTSTTAT: |
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dark half of each of the twelve months of the year*
The statement in the following sentences that this Ekashtaka
is liable to the objection of occurring in the cold or the
last season does, however, at once narrow the field of
our choice. It must be further borne in mind that the
Ekashtaka, here spoken of, is the wife of the year, and is
contrasted with the Phalguni and Chitra full-moons; while
tradition in the time of Jaimini and Apastamba interpreted
it to mean the Sth day of the dark half of Magha. All
writers on Mimansa therefore take this Ekashtaka to mean
the Sth day of the dark half of Magha. As the Ekashtaka
is the wife of the yeart and as the god of the year is said
to reside with her on that night, those that commence their
sacrifice on the Ekashtaka may practically bhe supposed to
commence it at the beginning of the year which resides
there. In other words the Ekashtaka is thus a constructive
beginning of the year, and therefore the early sacrifice
may be commenced on that day. But the passage now
proceeds to point out the objections to the commencing
of the sacrifice on the Ekashtaka day. The S8th day of
Magha falls during the distressed period of the year, that
is, according to Shabara and other commentators the period

* (f. Tandya Brahmana x. 3,11 mﬁaﬂm mmm 3
Sayana in his commentary on Tan. Br. v.9, observes that Ekashtaka
is there used in its secondary sense and quotes Apastamba Grihya
Sutra (viii.21, 10) thus—3r ar=ar GTOTATEAT IATTETETIhT TEATTAT
s3rgarr |9 | arwTE aear=aral Thus both J aimini and Apastamb
considered Ekashtaka to mean the Sth day of the dark half of Magha,

+ Shabara on Jaiminivi. 5, 35, quotes Atharva Veda iii, 10, 2;
and Sayana in his Comm. on Taitt. San. vii. 4. f*’«? cites Atharva
Veda i 10. 12, eyml'l'u.itt—. San. iv. 3. 11. 3. But these texts simply
state that the Ekashtaka is the wife of the year, without defining
the Flkashtake.
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when. people are distressed by cold.* The word in.the text is
drta which literally means ‘distressed,’ but Sayana takes it to
denote the end or destruction of the year, implying thereby
that the old year is then brought to an end and that the
consecration for the yearly safra, which must be made before
the beginning of the new year, or, in other words, not after
the previous year is ended or destroyed, cannot be made at
this time. Though Shabara and Sayana thus give different
interpretations of arie, practically both agree in holding
that in those days the old year ended before the eighth
day of the dark half of Magha; for Shabara distinctly states
that the word “reversed” used further on means “reversed
on account of the change of eyamne.”t Sacrificing during
the distressed period of the year is thus the first objection
to commencing the suira on the Ekashtaka day. The
second objection is that it is the last season, that is, though
you may be said to sacrifice to the constructive beginning
of the year, yet as far as the seasons are concerned you
sacrifice in the last of them. The word for season, itu, has
been used in the text in the dual number and it might be
urged that it denotes two seasons. A reference to the
Taittiriya Sanhita iv. 4.11.1 will, however, show that the

word mitw is there used in dual, probably because each
season comprises two months,l just as “scissors” s

¥ SITAT ATEA=RTS ATa & ST FIe;, Hraw T S{rar g7 |
Shabara on Jaim. vi. 5. 37. Sayana S{TaAIITATIAZ2T 31247 |
T mﬂ'qﬁqﬁ‘aﬁ'{a‘{ﬁ%ﬁﬂﬁiﬁhzﬂmm on Jaimini vi. 5,37
Sayana in his comm, on Taitt, San. says =RaGRIATATEANS2T
FTTH | STIET = 9770 /i 9eAr | 579 Seaeaia: Hire: |
1 ™A ATy grafamrgs | Upon this passage the author og
KalaMadhava observes fgg=r4 sceagagaran ara4._1Cal, Ed.,p,59.
4
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‘used in plural in English. A similar passage also oceurs
in the Vajasaneyi Sanhita (13.25) and Mahidhara while
commenting on it expressly states that the dual there has the
meaning of the singular number.*  The “last named seasons
(dwaly’ therefore simply means “the last season.” It must
be here mentioned that according to the passage in the
Tandya Brahmana, which Shabara appears to quote, the
first objection is thus stated—"*not delighted with watex
they go to avablritha [i. e., the fieal bath].” This is but an
amplification of the objection on  the ground of the “last
season” and Khandadeva expressly says that water is then
undelightful “on account of cold.” The Tandya Brahmana
does not omit the objection of the “last scason” but
simply expands and illustrates the same by referring to the
natural dislike for a cold bathin that season. We may, there-
fore, regard this objection more as explaining the first than
as an additional one. We now come to the third objection,
wiz., those that commence the sacrifice on the Ekashtaka day
sacrifice to the reversed period of the year. ‘Reversed
syasta in the original. is said by Shabara to indicate the change
of ayana caused by the turning away of the sun from the
winter solstice.t and Sayana scems to understand it in  the
same way. Thus although those that commence the safra
on the Sth day of the dark half of Magha may be sup-
posed to do so practically at the beginning of the year, the
husband of the Ekashtaka, yet the procedure is triply objec-
tionable, innsmuch as they sacrifice in the cold season, in
the last of seasons (when water is undelightful) and when
the year is reversed or wpsei by the turning away of the sun
from the winter solstice.

* T3 T T
TEEGLEEREIEER
+ Sce Shabara quoted in the second note on the last paze.
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To get over this threefold objection an alternative is
next proposed. The Phalguni full-moon day was known
to be the first day of the year. If you commence your
sacrifice on that day, you avoid the three objections pre-
viously noted and still secure your object of saerificing at
the beginning or the mouth of the year. But even this
course is not faultless, because if you commence on the
Phalguni full-moon the middle or the central day of the saiiw
falls in the rainy season, which again isnot a desirable time.
The first twelve days of a safre are taken up in the conse-
eration and twelve more in wpasads after which the regular
satru sacrifices cﬂmmenpe,' So the middle day of the safiw
falls after six months and twenty—four days from the Phal-
guni full-moon, that.is, on the ninth of the bright half of
the month of i"s.ﬁ'hi‘in_a'.* - Now if we suppose the winter
solstice or the beginning of the cold season to fall on the
Magha full-mocn, the summer solstice, or the end of the
summer and the beginning of the rainy season, would fail
a little after the full-moon in Shravana. The months of Bha-
drapada and Ashvina thercfore represented the rainy teason
in those days, and the occurrence of the Vishuvanin Ashvina
or the rainy season was not believed to be auspicious. As
the next alternative it is, therefore, suggested that the
consecration should take place on the Chitra full-moon, and
this course is said to be open to no ohjection whatsoever.

But even this is given up for a still better time, and it is
finally stated that persons desirous of consecrating them-

selves for the satra should do so “four days before the full
snoon.”  The full-moon here mentioned is not, however,

secifically defined, and consequently it forms the subject

e e — —L L= o E e e 00

* This, in substance, is Sayana’s explanation 1in his commen~

tary on this passage.
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of one of the Jaimini’s Adhikaranas.* Asno specific full-
moon is mentioned it may mean either any full-mocn-day,
or the Chitra full-moon which is mentioned next before in
the same passage, or it may refer to the Magha full-moon
as the Ekashtaka is mentioned immediately afterwards in
connection with it. Jaimini decides that it is the full-moon
in the month of Magha, for it is stated immediately alter
that those who commence the sacrifice on this full-moon will
purchase their Soma on the Ekashtaka. This Ekashtaka can
evidently be no other than the one mentioned in the begin-
ning of the passage, and the object of the arrangement last
suggested is to utilise somehow or other the important day
of the Ekashtaka, which was at first recommended for the
commencement of the saerifice itself, but which had to be
given up on account of the three-fold objection stated above,
The full-moon must, therefore be the one next preceding this
Ekashtaka. Again the full-moon day is said to be such that
when the sacrifice is finished the herbs and the plants spring
up, which, as remarked by Shabara, can happen only in
the Vasanta season.

To sum up; the last mentioned full-moon, though not
specifically defined, must be prior to the Vasanta season

* Jaimini vi, 5, 30-37_ Jaimini's Sutras which I have here tried
to translate and explain are as follow—1. ﬁ‘ﬁmmmﬁaﬁhﬁ‘ir-
qra; 2. SreeErg =7 w3 Ardt TAAre:; 4 sttt 1
(2 S | Wﬂqr I% ?‘Fﬁ?; e, W W il Wﬁ =Tg-
TreTa ; 8, AT = AT Sayana in his Jaimini-nyaya-mala-
vistara and in his comm. on the Taitt. San. fully adopts this
view. But in his comm, on the Tandya Brahmana, v. 9. 12 (Cal.
Ed.) he is represented as saying that the full-moon last mentioned
refer to the Chaitri! Some one, either the seribe, printer, or the
publisher, has here obviously committed an error.
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and also the next previous to the Ekashtaka, which is the
wife of the year and which falls in the cold season, in the
last season, 4. €., Shishira [or when water is not <elightful]
and after the sun has passed through the winter solstice,
It must also be remembered that the Phalguni and the
Chitra full-moon are to be exeluded. Jaimini, therefore,
concludes that this full-moon cannot be any other than the
one falling in the month of Magha, and his conclusion has
been adopted by all the Mimansakas. We can now under-
stand why Laugakshi, quoted by Somakara, states that
“they sacrifice to the year four days before the full-moon
in Magha,”*

If Jaimini’s interpretation of this passage is correct, we
may, so far as our present inquiry is econcerned, deduce
the following conclusions from it—(1) That in the days of
the Taittiriya Sanhita the winter solstice occurred before
the eighth day of the dark half of Magha, which again was
a month of the cold season. Whether the solstitial day fell
on the Magha full-moon is not so certain, though it may be
taken as fairly implied. For the Ekashtaka was abandoned
bacause it ocecurred in the “reversed” period of the year
and it is quite natural to suppose that the priests in
choosing a second day would try to remove as many of
the objections to the Ekashtaka as they could. In other
words, they would not select a day in the “peversed” period
of the year, nor one in the last season; The fact that a day
before the full-moon in Magha was selected 1s, therefore, a
clear indication of the solstice ceceurring on that day, while
their anxiety to utilise the Ekashtaka fully accounts for the
solection of the fourth in preference to any other day before
the full-moon. I may also remark that throughout the

¥ qpear: IOTATRATNETE: CUIARHTEEIS AN |
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whole passage the intention of sacrifieing at the beginning
(real, constructive, or traditional) of the year is quite clear,
The full-moon in Magha must, therefore, have been one of
such beginnings. (%) That the year then commenced with
the winter solstice. (3) That as there cannot be three real
beginnings of the year at an interval of one month each, the

passage must be understood as recording a tradition about
the Chitra full-moon and the Phalguni full-moon being once
considered as the first days of the year. (4) That Vishavasn
had lost its primary meaning and that it fell in the rainy
season if the sacrifice was commenced on the Phalguni
full-moon,

The passage thus supplies not only confirmatory, but
direct evidence of the coincidence of the Krittikas with the
vernal equinox in the days of the Taittiriya Sanhita. For,
if the winter solstice fell on the fulllmoon day in Magha,
then the summer solstice, where moon must then be,
must coincide with the asterism of Magha, and counting
seven Nakshatras backwards we get the vernal equinox in
the Krittikas. Independently of the Vedanga Jyotisha we

thus have four different statements in the Taittiriya Sanhita
and Brahmana clearly showing that the vernal equinox was
then the Krittikas: firsily, the lists of the Nakshatras
and their presiding deities, given in the Taittiriya Sanhita
and Brahmana, all beginning with the Kvittika: secondly,
an express statement in the Taittiriya Brahmana that the
Krittikas are the mouth of the Nakshatras; thirdly, a
statement that the Krittikas are the first of the Deva Nak-
shatras, that is, as I have shown before, the Nakshatras in
the northern hemisphere above the vernal equinox; and
Jourthly, the passage in the Taittiviya Sanhita above dis-
cussed, whieh expressly states that the winter . solstice fell
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in the moath of Magha. The vernal equinox is referred to
the Krittikas Lluectly or indirectly in all these passages
and T do not think that any more confirmatory evidence
from the Vedic works is required to establish the proposition:
that the Krittikas coincided with the vernal equinox, when
the Taittiriya Sanhita was compiled. As an additional
proof I may, however, mention the fact, that Pitris
are said to be the presiding deities of Magha in the
Taittiriya Sanhita iv. 4. 10. 1. With the Krittikas in the
vernal equinox Magha is at the summer solstice and as
the Dakshinayana or the ayana of the Pitris commenced
at this point, the asterism which happened to be there at
that time was naturally assigned to the Pitris. The position
of all the other cardinal points of the ecliptic can be thus
shown to be consistent with the position of the vernal
equinox in the Krittikas.

Supposing the Krittikas to denote the asterism of that
name, this gives us, according to Prof. Whitney's* calcula-
tion, 2350 B. C. as the probeble time for the compilation
of the Taittiriya Sanhita. Some scholars unwilling to carry
the antiquity of the work to such a remote period, have
urged, without assigning any special reason, that by Krit-
tikas we must here understand the beginning of the zodiacal
portion of that name. Now as the position of the asterism
of the Krittikas in its zodiacal portion is  10° 50° from the
beginning,t these scholars would place the vernal equinox
about 11° behind the asterism of the Krittikas and thus
reduce the ﬂ.lltilluit}’ of the Sanhita nearly by 11 x72=792

— e - LA RN R R —_— i L ¢ e— o il i

* See Surya Siddhants Add. notes, p. 323.

t This is the position given in the Swurya Siddhanta viii. 2-6.
See the table prepared by Prof. Whitney in his notes to thig

pivssage.
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years or to about 1426 B. C.* I have briefly stated before

my reasons for discarding this supposition and holding that
the names of the Nakshatras in the early Vedic days must

be taken to denote the asterisms known by such names. If
Indian priests are to be supposed incapable of making any
accurate observations of solsticial points in 1200 B. C ,* it
1s to my mind utterly inconsistent and illogical to hold that
the forefathers of these priests, when they assigned the
vernal equinox to the Krittikas, understood the word to
mean not the asterism but the imaginary beginning of the
zodiacal portion of that name. I cannot also understand
why scholars should hesitate to assign the Vedic works to
the same period of antiquity which they allow tothe Chinese
and the Egyptians{ But it is needless here to enter into
this controversy. For if I once succeed in showing, as I
hope to do, that there is sufficient internal evidence in the
Vedic literature itself of a still remoter antiquity, all theories
conjectures, and guesses, which have the effect of unduly
reducing the antiquity of the Vedic works and also of
throwing discredit upon the claims of the Indians to the
origin of the Nakshatra system, will require no refutation.

Bentley, however, takes his stand on a different ground.

e — = emrmaas T - - - = - m ————— e

* This is Bentley’s date about which see infra.
7 See Pref. to Rig., vol IV,, p. xxix.

1 M. Biot allows it in the case of the Chinese and considers

that the Hindus borrowed the Nakshatra system from them.
Albiruni, in his chronology of ancient nations, &ec., observes that
other nations begin their asterisms with the Pleiades. He further
states that he has found in some books of Hermes that the vernal
equinox coincides with the rising of the Pleiades, but,says he, “God
knows best what they intend!”



I THE KRITTIKAS. 57

He suggests that the word Vishalhe, like Vidala,* may

mean “possessed of two branches,” and that these two
branches may have been caused by the equinoctial colure
bisecting the zodiacal portion of the Vishakhas. Now the
equinoctial colure passing through the beginning of the
divisional Krittikas naturally bisects the zcdiacal portion of
Vishakha. Bentley, therefore, concludes, without any more
prouf than this etymological conjecture, that this was the
position of the eolure when Vishakha received its name.
This is no doubt an ingenious hypothesis, But there is
not only no evidence in the Vedic works to support such
etymological speculation, but it may be easily shown to he
inconsistent with the position of the winter solstice in
the days of the Taittiriya Sanhita.

I have already stated that from the passage of the Tait-
tiriya Sanhita just quoted we may fairly infer that the
winter solstice occurred in those days on the full moon in
Magha. According to the Vedanga Jyotisha it fell a fort-
night earlier, that is, on the first day of the bright half of
Magha. It is roughly estimated that the equinos must
recede about twodivisional Nakshatras, . e., 27° 40, tomake
the seasons fall back by one month. Between the times of
the Taittiriya Sanhita and the Vedanga Jyotisha the equinox
must accordingly recede 13° 20° or nearly 14°. Now the
position cf the equinox as given in the Vedanga Jyotisha is
10° of Bharani. From this to the beginning of the divi-
sional Krittikas, the distance is only 3°20', whileif we mea-
sure it from the asterism of Krittika 1t is 8°20'410° 50'=14°
10, Therefore during the period that lapsed between the

—— i ———

* This example has been added by Prof, Max Muller. See Pref.
to Rig., Vol. IV, p. xxx. See alco Bentley's Historical view of
Hinduw dstronomy, p. 2.
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Taittiriya Sanhita and the Vedanga Jyotisha the equinox,
according to Bentley, receded only 3° 207 while if we
understand the Krittikas to denote the asterism of that
name, 1t gives us a precession of 14° 10°. Now as the winter
solstice fell a fortnight later in the days of the Sanhita we
must accept the latter precession of 14°, which alone
corresponds with that interval of time (4. e., a fortnight)and
assume that the vernal equinox then coincided with the
asterism of Krittika, a conclusion the probability of which
has already been established on other grounds. Bentley's
speculaticn must, therefore, be rejected, unless we are
prepared to allow his guess about the primary meaning of
Vishakha to prevail against reasonable conclusions based
upon a passage from the Taittiriya Sanhita.

But even admitting Bentley’s speculation abous the

meaning of Vishakha, we may fairly question the soundness
of the conclusion drawn therefrom. For what ground
1s there for holding that the two divisions of Vishakha must
be mathematically equal in every respect’ The word dala
in vidala may be so understood; but dale. and shalha arve
not similar in this respect. Bentlsy’s error, therefore, con-
sists not in supposing that the colure may have cut the
divisional Vishakhas, but in inferring therefrom that it
must have bisected it. The whole ecliptic was divided
into 27 Nakshatras, and 13} could only be enprised in
cach -hemisphere.  Vishakha, the 14th Nakshatra from
the Krittikas, may have been thus considered, by simply
counting the number of the Nakshatras, as lying partly
in the region of the Devas and partly in that of the Pitris *

# This is enough to satisfy a merely etymological speculation

uunsupported by any other evidence whatsoever. Speaking more

!
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For though we might hold that the Vedic observers were
not provided with means to fix imaginary points in the
heavens and to refer to these points the motions of the
heavenly bodies as astronomers do at present, vet it does
not imply that they were unaware of the approximate dis-
tances Letween the various asterisms selected by them. In
other words, they might “be supposed to have roughly
known the distances between the stars, though for obvious.
reasons they could not but refer the motions of the heavenly
bodies only to the fixed stars. Thus understood, Bentley's
ecnjecture about the the primary meaning of Vishakhas does
not necessarily imply that the equinotical colure bisected
the divisional Vishakhas in those days; and when the
conjecture itself dces not thus support his theory about
the position of the colure, I do not think we shall be justi-
fied In accepting it, especially when it is shown that it is
also objectionable on other grounds. I am, therefore, dis-
posed to fix the date of the Taittiriya Sanhita at 2350 B. C.,
and not 1426 B. C. as Bentley has done.

accurately if the vernal equinox coineided with the asterism of the
Krittikeas,the equinoticalecolure falls out ofthe divisional Vishakhas
by 4°, but it is nearly 6° behind the asterism of Anuradha. Of these
two asterisms Vishakha would therefore be nearer to the colure.
But we might as well ask what ground there is for holding that the
Nakshatra divisions of the Zodiag, at the time when the vernal
equinox was in the Krittikas (supposing such divisions to have then
existed), were the same as those which we now use and which com-
mence with Revati. Bentley appears to have altogether overlooked
this objection. I have already stated my view regarding the exist-
ence of the divisional Nakshatras in old times, and I would reject
Bentley’s etymological speculation on the mere ground that it
requires us to assume the existence of such divisional Nakshrtras
and their bi-ection by colures.
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So far, we have been going over the ground more or less
traversed before by several scholars. But it may be asked
if we have here reached the Ultima ZThule of the Vedic
antiquity. Does the oldest hymn, the first utterance of the
Aryan mind, reach back thus far and no ifurther? Was it
such a hymn that the Brahmavadinsof old and Panini several
centuries before Christ believed and declared as “seen”?
In what follows, I propose to bring together such evidence
from the Vedic works as would enable :usto deal with these
questions. I have already drawn attention to the fact that
the Chitra and the Phalguni full-moon are mentioned as the
mouths or the beginnings of the year in the passage from
the Taittiriya Sanhita last quoted and discussed. In the
next chapter I shall endeavour to show how these state-
ments are to be interpreted, how far they are corroborated
by other evidence, and what conclusions we may deduce
therefrom,

e —— — ——
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CHAPTER 1IV.
Harahayana.,

Phalguni full-moon, the new year’s night—Sayana’s explanation
unsatisfactory—Phalguna could not be a Vasanta month-Two-
fold character of the seasons, lunar and solar, superfluous—
Discussion of & passage in Sushruta—Bhaskara Bhatta's
explanation—Winter solstice on the full-moon in Phalgnna-
The position of other cardinal points—Vernal equinox in
Mrigashiras-dgrahayani-—Native Lexicographers’ explana-
tion of the word--Grammatically objectionable-—Its real
meaning according to Panini-Erroneous rank of Margashi-
rsha amongst months according to the Bhagavad Gita and
Amara—Margashirsba could not have been the first month

of the solistitial or equinoctizl year—It leads to the libra-
tion of the equinoxes—Possible reason of the libration
theory—Mrigashiras = Agrahayana or the first Nakshrtra

in the year—DMula, its primary meaning—Evidence of the
summer solstice occuring in Bhadrapada—Originof the annual
feasts to the manes amongst Hindus and Parsis—Comparison

of the primitive Hindu and Parsi calendar—Summary of results.
THE passage from the Taittiriya Sanhita quoted in the last
chapter states that the Chitra and Phalguni full-moons were
the beginnings of the year, which then commenced with
the winter solstice in the month of Magha. The words used
i the original are Chitrd-purna-mase and Fhalguni-purna
-masc and thess must be understood to denote, not the
Chaitra and the Phalguna months, whether sidereal and
gynodical, as Prof. Weber seems to have, in one case, sup-
posed, but the full-moon days in each of these months.
This is evident from the fact that these have been recom-
mended as a'ternative times for the commencement of the
satra in opposition to the Ekashtaka day. In the case of
the Phalguni-purna-mases we are further told that Vishuvan
counted from that time falls during the rainy season, and it
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in impossible to suppose that Vishuvanean be countad {rom
a month. The whole eontext , therefore, shows that it is a
discussion as to the particular day best suited to commence
the yearly sacrifice, and that Clhilre-purna-mass and Phal-
quavi-purnda-imasa must mean the days when the moon is full
near the asterisms of Chitra and Phalguni. In the Tandya
Brahmana® Phalgwni-purna-masais rendered by Phalguni
and Jaimini has paraphrased Chitra-purna-inasa by Chairi
and Phalguni and Chaitri, according to Panini (iv. 2. 3), are
the names of days, These interpretations have bheen accept-
ed by all the Mimansakas including Sayana, and we may
do the same especially as there are several passages in
the Taittiriya Sanhita where purna-inase 1s used n a
similar sense.+

3ut why should the Chitra and the Phalguni full-moon
be called the beginnings of the year / Sayana thinks that
they were so described because they oceurred during
Vasanta or the first of the seasons.? But the explanation
oes not appear satisfactory. I have previously shown that
according to all astronomical works Shishira commenced
with the winter solstice, and that the three seasons of Shi-
shira, Vasanta and Grishma were comprised in the Uttarayana
as it was then understood. Now in the day of the Taitti-

* See the passazes quoted in the last ulm.ptﬂr.

T In 'l‘ﬂ.itt San. ii. 2. 10. 1. we find fasgruorarg similarly
used, In i, 5. 10. 3. rﬂnui'qrﬂr are mentioned together: while in
ii. 5. 4. 1. gorar® and sTArTFTEAT are contrasted.

* In his commentory on Taitt, San. vii. 4. 8, speaking of
FEATITATE Sayana observes g8 = mﬁwmm'ﬂwra :
EWWWHTHI IR | 097 T a7 O
HFeaTEq AT ®eygarna |; while of f==reerars he says—arsi
FTEHAG I FTE T FEHAT |
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riya Sanhita the winter solstice, as shown in the last
chapter, fell in the month of Magha; and Magha ‘and
Phalguna were therefore comprised in  Shishira, and Chai-
tra and Vaishakha in Vasanta. But in order that Sayana’s
explanation might be correct Phalguna must fall in the
Vasanta season which as a matter ‘of fact, it did not. In his
commentary on the Baudhayana Sutras® and also in the
Kalamadhavat Sayana tries to get over this difficulty by
proposing a double Vasanta—Ilunar and solar, the lunar to
include the months of Phalzuna and Chaitra, and the solar
thosc of Chaitra and Vaishakha, quoting amongst others,
Rig. x. 85. 18, as an authority to show that the seasons
were regulated by the moon. The authorities, however, are
not explicit and therefore sufficient to maintain the two-fold
character of the seasons; nor do I see the necessity of the
two-fold character. It is true that the months in the
calendar were all lunar, but the concurrence of the lunar
and the solar year was always sccured by inserting an inter-
calary month whenever necessary. Under such a system
lunar seasons can have no permanent place. Now and then
lunar months ceased,as they now do, to correspond with the
seasons they represented, but this was at once set aright by
the introduction of an intercalary month. If we therefore,

e

*The passage is quoted in Tudia: what it can teach us p. 323.
Sayana there quotes Taitt. San. vii. 4. 8., and after noticing
that the Chitra and the Phalguni full-moon are both said t»

begin the vear, he observes—syyaT Wﬁaﬂ FE9: FE T
TAETEART  FRIEITURAET 19 47 | od T |eaimaTias
FaagagIETE a1 T The theory of the two-fold seasons thus
appears to have Leen started simply to reconcile the two state-
ments about the Chitra and Phalguni full-moons,

T Se2 Cal. Ed., pp. 60, 61,
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exclude the correction due to the precession of the equi-

noxes, which was toominute to benoticed tillafter hundreds
of years, there was thus no reason why the lunar seasons

should come to be regarded as a permanent institution. But
even accepting Sayana’s two-fold character of the seasons
it can be easily shewn that it does not support his conclu-
sions. A lunar year is shorter than a solar year by 11
days. If the solar Vasanta, therefore, commences on the
1st day of the lunar Chaitra month this year, it will com-
mence on the 12th day of Chaitra (lunar) next year and 11
days later still in the third year when by the introduction
of an intercalary month the commencement of Vasanta will
be again brought back to the 1st day of Chaitra. The two-
fold character of the seasons may thus delay the beginning
of Vasanta to Vaishaka (lunar), but the season cannot be
accelerated and brought back to Phalguna. It is true that
in the days of Sayana (14th century) Vasanta commeneced,

as it does now, in the month of Phalguna; but it was so
because the winter solstice had receded by over full one
month by that time. Sayana does not appear to have fully
realised the reason of this change and combining the occur-
rence of Vasanta in Phalguna in his time with the occurrence
of the same season of Chaitra in the day of the Taistiriya

Sanhita and other works, he attempted to reconcile the
difference on the theory of the :two-fold character of the
seasons. But wecannow better understand the change asdue
to the precession of the equinoxes, and must, in consequence,
reject Sayana’s explanation as unsatisfactory.

The only other authority I can find for supposing that
Phalguna was a Vasanta month is the statement in Su-
shruta’s medical work, that “Phalguna and Chaitra make
Vasanta.” But on a closer examination of the passage
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wherein this sentenee oceurs, it will be found to hbear on
its face the marks of later insertion. There are two conse-
cutive paragraphs in Sushruta, each enumerating and
describing the seasons of the year. The first states that
“There the twelve months, beginning with Magha, make
six seasons, comprising two months each. They are Shi-
shira, &ec...... Of these Tapa and Tapasya make Shishira’
and so on until all the six seasons in their usual order, the
ayanas, the year and the lustrum are deseribed; and at the
end we have “this is called the wheel of time by some.”*
The second paragraph then begins with the words “But
here” and continues to state “But here the six seasons are-
Varsha, Sharad, Hemanta, Vasanta, Grishmaand Pravrish,”
thus altogethar dropping Shishira and dividing the rainy
period into two seasons Varsha and Pravrish. The para-
graph then proceeds to assign the months to the seagons as
follows—*“Bhadrapada aud Ashvina is Varsha, Kartika and
Margashirsha is Sharad, Pausha aad Magha is Hemanta,
and Phalguna and Chaitra is Vasanta;” and so on until
all the months are assigned fo their respective seasons.
The second paragraph, however, makes no mention of the
ayanas, the year, or the lustrum. It is therefore evident

e e — — —

— = — = T T - SR,

*See Sushrute, Sutrasthana Adhyaya 6. The two consecutive

parazraphs here referred to are—

q ATATTAT TIET ATET FEANTHREG FI7 STHAI7 9904 | § 13-
frcrgasdrsTANTaTEaan: | 9t asageat fmE . . | s
T o | IRITEAT T | SATIAOT TNMCFHAT - | F O {AEr-
FEAIAR: RHFRATAAT RSTHG=AT 79 |

TF 9 TUICE ANTE AHTSAATIN: IF FEAT A |- | § garETE
FEATTERT SATEAAT: | Fr | m‘-"vmﬂag—rl L IIEDICE R R TR
T | GTHTAT BHA: | KIEUT2A0 79 | TOESTGE 5160 SR
PO AT |

5
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that the writer of the second paragrah, whosoever he
may be, wished to note that the seasons and their corres-
ponding months mentioned in the first paragraph had ceased
to represent the actual state of things in the writer's time
and provinee, and not thinking it desirable or possible to
expunge or correct the old paragraph, he added immediately
after it a second paragraph deseribing the seasons as he
saw them. The words “but here” at its beginning, the
assignment of four months to the rainy season, but under
two different names of Pravrish and Varsha, to keep up the
old number of the seasons, and the absence of any reference
to the ayanas, the year and the lustrum deseribed in the
previous paragraph—all point to the conclusion that the
second paragraph is of later origin and inserted with a view
only to note the changes in the occurrence of events de-
seribed in the paragraph next preceding it. It might be
contended that the second paragraph is that of Sushruta,
who notices the old order of things in the first. But I need
not go into that question here. For in either case it is
plain that the passage wherein Phalguna and Chaitra are
assigned to Vasanta is the production of a later writer, who-
soever he may be, whether Sushruta or any one else, and
as far as our present inquiry is concerned we cannot take
the passage as an authority for holding that Phalguna was
a Vasanta month in the daysof the Taittiriya Sanhita. I may
however remark, that Vagbhata who professes to summarise
the works of Sushruta and Charaka gives the order and
description of seasons as we find it in the first paragraph
in Sushruta,* without alluding to the changes noted in the
second paragraph. We may, therefore, suppose that either

* Ashtangahridaye Sutrasthana iii. 1., “"l'l'ﬂﬁh T

HATI. TS _FHaT: &4 | FArERrsy... 1
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the paragraph did not exist in Vagbhata’s time or that he
did not regard it as genuine.

There is thus no reliable authority, that I am aware of,
for holding that Phdlguna,in the days of the Taittiriya San-
hitd, was a Vasanta month, and Sdyana’s explanation does
not in consequence hold good at least in this case. The ex-
planation is further inconsistent with the fact that in
several Brahmanas and Sutras the full-moon night in the
month of Phélguna has been pronounced to be the firet
night of the year. The Shatapatha Brahmana (vi. 2. 2. 18)
says “the Phalguni full-moon is the first night of the year ”
The Taittiriya (1. 1. 2. 8) and the Sinkhydyana (iv. 4 and
v. 1)* Brihmanas contain similar passages, while the
Gopatha Bréhmana«(i. 19) after stating that the Uttara
and the Purvd Philguni are respectively the beginning and
the end of the year, adds “just as the two ends of a thing
meet so these two termini of the year meet together.”+ 1
have already quoted a passage from the Tandya Briihmana
to the same effect. The Sutra-writers, though not so
explicit, do however distinctly state that the annual saeri-
fices “should be commenced either on the Chaitri or the
Phélguni full-moon night,”t thus clearly indicating that
these were regarded asthe beginnings of the year. If

* mqT ¥ ST TUAT T AARTRLAT qrorrer Shat. Br. vi. 2.
2. 18. oqT T TUHAT A FFEET TTAC FAIAT | G&@H TF GTe -
eaTrraryra g aarE | Taitt, Br. i 1. 2, 8, 5@ a1 vaed -
O GERTETAT ﬁ'ui'q'r\tﬁ' | San. Br., iv. 4.

t gEEE U 5% 9% | SudrygweAiar gaar et |
ARECE TR AT GAAT A |

1 AQE ( seil. FIEEFCRTT ) FIETEAT GTMARET T541 AT SAAT
Ashvalayana Shr. Su_ i, 2.14, 3; Kat, Shr. Su, v. 1. 1; San. Shr.
Su. ii# 8. 1., xiii. 18. 3.
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these passages mean anything, we must hold that the Phal-
guni full-moon night was once considered to be actually the
first night of the year, or to put it in a modern form the
new year's night. We cannot assign this position to it by
simply assuming, as Sayana has done, that the night oc-
curred sometivine during the two months of Vasanta. Sayana
it appears. was aware of this objection and so in comment-
ing on the passage from the Taittiriya Sanhita,quoted in the
last chapter, he attempts to explain the position of the
Phalguni night by reference to the above mentioned passa-
ges in the Brahmanas, while with respect to the Chaitri,
he quietly observes that “this too is the mouth of the year
as it falls during the season of Vasanta.”’* But an explana-
tion that admittedly fails in one ease must fail in the other,
for the Chitrd and the Phalguni nights are described to-
gether, in the seme passage and in the saime words, as the
beginnings of the year. {1

It will be clear from the above, firs!, that the theory of
the lunar seasons, started by Sayana to account for the posi-
tion assigned to the Phédlguni night in the Vedic works,
cannot have a permanent place in tle Vedic calendar ;
secondly, even accepting the theory, the beginning of the
solar Vasanta might be put off to the month of (lunar)
Vaishikha, but could not be brought back to any day in
Phéalguna ; and thardly, the express texts in the Briahmanas
declaring the Phdlguni full-moon to be the new-year’s
night are inconsistent with Sayana’s explanation. We must
therefore look for some other solution.

But if Sayana’s explanation cannot be accepted, at least

* See the original remark quotel supra, The word ‘oo’ in
this explanation implies that it holds gool also in the ecase of
the Phalguni full-moon.
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with respect to the Phalguni night, how are- we toin-
terpret the several passages in the Sanhita and the Brah-
manas given above 7 We cannot suppose that the Phal-
guni full-moen commenced -the year at the vernal equi-
nox; for then we shall have to place the vernal equinox
in Uttara Bhadrapada, which to render possible in the pre.
Krittika period we must go back to something like 20,000
B. C. The only other alternative is to make the full-moon
commence the year, at the winter solstice, and from the fact
that the Maghi, the Phalguni and the Chaitri full-moons
are mentioned together in the suine passage of the Taittiriya
Sanhita, and for the. same purpose, I conclude that this is
the real meaning of the passage in the Taittiriya Sanhita
and those in the Brahmanas. It is the most natural and
reasonable interpretation of the passage and I find that
Bhaskara Bhatta, who is older than RSayana, fully adopts
this view in his Bhashya on the Taittiriya Sanhita.* I have

* A MK, of Bhaskara Bhatta’s Bhashya on the Taittiriya
Sanhita has becn recenily discovered at M ysore and tinough the
kindness of Sir Sheshadri Iyar, the Dewan of Mysore, I have been
able to procure a copy of the Bhashya on ihe passage here discussed
Bhaskara Bhatta after commenting on the first part of the passage
which states that the saerifice chould be commenced on the
Ekashtaka day, makes the following observation as regards the
alternative next proposed—od AT ToFa< YRAR/MT | FE-
HrgoraTE TEAME | FeU=ar I+ OO REQANOHIE: | g AT
1T | 37 R FEIANT: FET T(6 | €799 g 07 GT&ET
JICIRT FTATT T w319 | As regards the third alternative proposcd
in the text, viz. the Chitra full-moon, Bhaskara Bhatta observes
further on—sy: Yepiad 9RGEMNH | (FAQTAE  THMETTH |
AN E78T ofq T9F 74 &9 T3AE=3F® | Finally Bhaskara
Bhatta folowsJaimini and Shabara in the interpretation of the last
part of the passage and concludes by observing that the best time
for the sacrifice is 4 days previous to the full-moon in Magha,
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however devoted so much space to the discussion of Saya-
na’s explanation as the high authority of that scholar is
likely to mislead us in the interpretation of the passage.
The Bhashya of Bhaskara Bhatta fully shews that Sayana
" is not hare following any older tradition and the reasons
given by him for explaining the position assigned to the
Phalguni full-moon in the Vedic works are mere conjectures
and guesses of his own. T admit that even the guesses of
a scholar like Sayana deserve consideration. But when on
a closer examination we find that they are notsupported by
any old traditions and are besides objectionable on various
other grounds, I think we are bound to reject them. As
observed by Bhaskara Bhatta, the passage in the Taittiriya
Sanhita must, therefore, be understood as referring to an
older year beginning, and we must hold that the full-moon
in Phalguna did as a matter of fact once commence the year
at the winter solstice. I know that this view has been
regarded as improbable by some scholars, on the sole
ground that it would, if substantiated, enhance the
antiquity of Vedic works by about 2000 years more
than what these scholars are willing to assign to them:;
and as the natural result of such prepossessions amongst
them the subject has till now remained uninvestigated,
But I hope that they will patiently examine the evidence,
direct and corroborative, which I intend to put forth 1in
support of the suggestion and then give their judgment
upon it. There is no a priori impossibility involved in the
hypothesis that the old priests, after changing their start-
ing point to the Krittikas and framing the calendar accord-
ingly, continued to recognize for sacrificial purposes, the
older positions of the Nakshatras, just as all Brahmans from
the Himalaya to the Cape Comorin at present perform their
sacrifices on daysand at times fixed when the vernal equinox
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was in the Krittikas. I think the present Brahmans are
worse oft in this respect, inasmuch as they have not even
the liberty, which the passage in the Taittiriya Sanhita
accorded, though hesitatingly, to the old priests, of choosing
either the old or the new calendar. To use the words of
Professor Max Muller we must in such cases, therefore, “keep
our preconceived notions of what people eall primitive
humanity in abeyance for a time,”* and form our judgment
of antiquity, as we do of other facts, solely upon evidence.

We have seen in the last chapter that the evidence for
placing the vernal equinox in the Krittikas consisted of (1)
the lists of the Nakshatras all beginning with the Krittikas,
(2) the winter solstice then falling in the month of Magha,
(3) the Nakshatra at the summer solstice being presided
over by the patris, and (4) the possibility of considering, as
Bentley suggested, the portion of the Nakshatra at the
autumnal equinox as divided by the equinoctial colure. In
short, if the year was supposed to have begun in the month
Magha, the position of the four cardinal points of the ecliptic
as referred to the Nakshatras, was consistent with, and
so indirectly established the truth of, such a supposition.
Let us see if we can produce similar evidence for establish-
ing the hypothesis (for it is no better at present) that the
year in the old Vedic days began, as stated in the Brahma-
nas, with the Phalguni full- moon, and that the winter solstice
occurred on that day. On a rough calculation the vernal
aquinox, must recede two divisional Nakshatras to make
the seasons fall back by one month. 1If the winter solstice,
therefore, occurred in the month of Phalguna, one month
in advance of Magha, in the old Vedic days, the vernal
equinox must then have been in Mrigashiras or fwo Nak-

——_ n — ~- e b ot —

* India: what it can teach us ? p. 112,
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shatras in advance of the Krittikas. Taking the data given
in the Vedanga Jyotisha as his basis, the late Krishna

Shastri Godbole has thus ecaleulated® the position of the
four cardinal points of the ecliptic, when the winter solstice
as stated in the Brahmanas, occurred on tle full-moon day
in the month of Phalguna—

(1) The winter solstice in 3° 20' of the divisional
Uttara Bhadrapada;

(2) The vernal equinox in the beginning of Arlra;

(3) The summer solstice in 10° of Uttara Phalguni; and

(4) The autumnal equinox in the middle of Mula;

or giving up the system of reckoning by the divisional por-
tions of the Zodiae, we have, roughly speaking, the winter
solstice quite near the asterism of Uttara Bhadrapada, the
vernal equinox between the head and the right shoulder
of Orion or about 3° east of Mrigashiras, the summer sol-
stice at a distance of within 2° east of Uttara Phalguni,
and the autumnal equinox about 5° east of the asterism of
Mula. If we suppose the vernal equinox to coincide with
Mrigashiras, the three other cardinal points are brought
nearer to the fixed asterisms, and this appears to be the
more probable position of the equinoxes and the solstices
in those days. But without entering into these details, it
will be evident from this that when the winter solstice fell on
the Phalguni full-moon the vernal equinox must he very
~near the asterism of Mrigashiras or two Nakshatras in
advance of the Krittikas. We havenow tosee what evidence
there 1s in the Vedic works from which this old position of
the four principal points in the ecliptic may be established,

There appears to be no express passage in ‘the Vedie

* See his essay on the dwntiquity of the Vedas, p. 19.
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works, which states that Mrigashiras, like the Krittikas
was ever the mouth of the Nakshatras. But what is %0
lost may still be discovered, in the words of Prof. Max Muller:
<hidden in the secret drawers of language.” Mrigashiras
may not be specifically deseribed as the first of the Naksha-
tras; but the word Agrahayani which Amarasinha (i.3.23),
gives as a synonym for Mrigashiras, and which supplies
according to Panini, a derivative word for the month of
Margashirsha tells the same tale. Agrohayaniliterally means
“commencing the year;” and the question is how did the

Nakshatra come to be so called ¢ In explaining the forma-
tion of this word all native lexicologists, begin by assuimn-
ing that the full-moon in the month of Margashirsha was
the first night of the year, hence called Agrahayani, and as
this full-moon oceurred in the month of Margashirsha the
month itself was called Agrahayanika. Thereis no gram-
matical inconsistency so far. But when these 1 exicographers
further tell us that the Nakshatra itself was called Agrahayen b
as Amarsinsha has done, because the full-moonin the vieinity
of that Nakshatra commenced the yearin old days,one feels
that there is something wrong in this explanation. The ordi-
nary course is to name the full-moon or any other day after
the Nakshatra, as Chaitri, Pawsham, Pawshi, &c. (Pan.iv.2.3),
while in ths present case the order is reversed and the
Nakshatra, we are told, is named after the full-moon. It
it true that the lexicographers were, to a certain extent,
compelled to adopt such a course, as they could not other-
wise explain why Agrahayan:, a term usually denoting a
full-moon night, should have been given as a synonym for

e . . - e -

* See Bhanu Dikshita’s commentary on dmar. i. 3, 23. He

explains the word thus—s7H ®FraTaeEdr: | HITINAMOT T9931: |
T - L= 4 L ~—

FRTAT | GATRIETA TS | ATRE (AT SIOTHTET | " EAATAG /Y 1l
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the Nakshatra of Mrigashiras by Amarasinha. But whate
ever their motive, we have now to see if their explanations,
as well as the statement in  Amara, are correct. Turning
to Panini we find no authority for this converse process.
The word dgralhayani oceurs in Panini iv. 2. 22, which lays
down the rule that the derivative names of monthsare
formed from Agrahayani and Ashvattha, by the addition
of thak,* as a necessary termination; and this oives us the
words Agrahayanika and Ashvatthilka for the months of
Margashirsha and Ashvina. Now in the previous sufra
(iv. 2. 21) Panini states that the names of the months are
derived from the names of the full-moon days that occur
in those months. It appears, therefore, that he understood
Agrahayani to mean the full-moon and not the Nakshatra
of Mrigashiras. The word Agrakayani oceurs thrice in
Panini (iv. 2. 22; 3. 50: and v. 4. 110) and 1in all places
it denotes the full-moon day. It is not, however, clear
whether Panini treated it as a word derived in the same
wanner as Chaitri, &e. If we, however, rely on analogy
there is every reason to hold that Agrahayani, like Kartiki
and Phalgwni, may have been derived from Agrahayana and
that this may originally be the name of the Nakshatra of
Mrigashiras. This supposition derives support from the
fact that if, like Amarasinha, we tako Agrahayoeni as
synonymous with the Nakshatra of Mrigashiras and follow
the native grammarians in deriving this name of the Nak-
shatra from that of the full-moon, it is very difficult to
account for the initial long vowed in Agrahayani. All

* The sutras of Panini referred to in this discussion are TATSOT

I A (1. 20 3), amErsarotAran® d@arars (iv. 2. 21), sr
TRATINATTS (Iv. 2. 22), fagrarfeay  (iv. 1 41)  and gavfe-
27 (v, 4. 38).
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lexicographers derive the word from Agra and Hayanca
combined in a Bahuvrihi compound and afterwards adding
the feminine termination; thus Agre +hayana+. But
the feminine termination cannot be added without a pre-
vious suffix (@n) which also gives the intial long vowel,
as ¢ is not a general feminine suffix, butis only used in special
cases. We cannot get this am by Panini iv. 2. 3., as
Agrakayune is not the name of a Nakshatra according to
Amarasinha. Various suggestions have, therefore, been
made to account for theinitial long vowel. Bhattoji suggests
that we should obtain the long vowel by including
Agrahayanae in the Prajnadi list (Pan. v. 4. 38); but in the
Ganapatha, the list is not said to be a ‘specimen list,”* nor
is the word Agrakayana specifically included in the list
there given. Boehtlingk and Roth in their dictionary
obtain the long vowel by Pan. v. 4. 36; but here 36 may
probably be a misprint for 38, Taranatha in his Vachas-
patya obtains the long vowel by Panini v, 2. 102, Vartika 1,
but Jyotsnadi is not again expressly said to be a ‘specimen
list.” Bhanu Dikshita, the son of Bhattoji, in his commentary
on Amarat adopts his father’'s view and refutes that of
Mukuta. The latter obtains the initial long vowel from the
very fact that the word itself is so pronounced by Panin;j
in iv 2.22;  but this gives us Agrahayani as a ready made
word at once, and Mukuta had to assign some reason why
the word should have been again included in the Gauradi
list in Pan. iv. 1. 41. Mukuta’s explanation is that Panini
thereby intends to show that the feminine termination in
Agrahayani is not dropped in compounds. But Bhanu

s TR ———————— — e ———

* sIrRTIror:, meaning that the list is not exhaustive.

i See p. 62 of the Bombay Ed. of Bhanu Dikshita’s com. on
Amara.
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Dikshita replies by observing that the Gauradi list was
never intended for the purpose and that as regards the
accent we can get it otherwise. Bhanu Dikshita’s own
cxplanation or that of his father Bhattoji also dispenses
with the necessity of including the word in the Gauradi list
as they obtain the feminine suffix ¢ by Pan. iv. 1. 15; and
so in replying to Mukuta he observes at the end that the
“inclusion of the word in the Gauradi list is (uestionable.”
Thus if we suppose Amarasinha to be correet and accept
either Bhattoji's or Mukuta’s derivation of Agralayani we
shall have to hold that the word in (question was either
wrongly included or subsequently inserted in the Gauradi
list and that Panini, who knew the word, forgot to insert

it in the Prajnadi or the Jyotsnadi list. Both the explana-
tions are again open to the objection that in this instance
the Nakshatra is named after the full-moon as against the
usual method given by Panini in iv. 2. 3.

The whole of this difficulty, however, vanishes, if we give
up the notion, that the full-moon night in the month of
Margashirsha might have commenced the year at one time
and that the name of the Nakshatra as given by Amara
must be derived from the name of the full-moon. There is
no express authority in the Vedic works to support such a
theory and a closer examination of Panini’s suires points
to the same conclusion. Months in the Hindu calenday
receive their names from the full-moon nights oceurring in
them; and the characteristics of a month are the same as
those of the full-moon night after which it is named. If the
full-moon night in Margashirsha was, therefore, ever the
new-year's night then the month itself would have come to
be properly called the first month of the year. In other
words the month of Margashirsha would itself, in that case,
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be called Agrahayana. Boehtlingk and Roth do interpret.
the word Agrahayana inthis way on theauthority of Shab-
da-kalpa-druma and Taranatha has done the same probably
on the same authority, for none quotes any passage where-
the word is so used. Now if Agrahaoyana ever meant the-
month of Margashirsha, the word would also assume the
form Agralayena on the ground given above by Bhattoji;*
and we shall have Agrahayane as another name of the-
month of Margashirsha. The word oceurs in the Gauradi
list (Pan. iv. 1. 41), and therefore must be taken to have
been known to Panini. What did he understand it to
mean /! There is strong ground to hold that he could not
have understood it to mean the month of Margashirsha.
For if we suppose that in Panini’s times there = were two
forms of the word in this sense—Adgrahayana and Agraha-
yenika—he would have rather mentioned Agrahayani in iv.
2. 23,+ along with Chaiiri, &e. which gives the double forms
Chaitra and Chaitrila and not with Asheeithe in iv. 2. 22+
a< he has now done. We may, therefore, infer that Agra-
hayanike was the only sanctioned form of the word to denote-
the month of Margashirsha in Panini’s time. This means.
that Panini did not know of the theory which makes the-
year commence with the Margashirshi full-moon might or
the month of Margashirsha (Agrahayana). 1f so, he could

* Bhanu Dikshite, in his commentary on Amara i, 4.14, gives
Agralayane as 2 synonym for Margashirsha on the authority of
Purushottama nnd obtains the initial long vowel by including the
word in thf: J yotsnadi list.

T The swutras wzé-—-—-q-‘nﬁﬂrﬂ"!l"ﬂ'ﬂ*lrgx (iv, 2. 22) ASTET -
F{[ﬂl”ﬂ?"ﬁ!’ﬁﬁﬁrwiﬂ (iv, 2, 23).  As the sufras follow each
other it is natural to suppose that dgrayehani, if it gave rise to
two forms, would have been included in the second sufra.
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not have derived the word Agrahayani for the full-moon
night directly by taking it to be a Bahuvrihi compound.*
The only other alternative is to derive it as we derive
Chattri and other similar words, and I think this is what
Panini meant. For, if he had been aware of any such diffi-
culty in the formation of Agrehayani,—a word thrice used
by him,—and especially in obtaining the initial long vowel
as Bhattoji and others have felt by taking it to bea
Bahuvriki compound, he would have naturally noticed it
himself. I therefore conclude that Panini derived Agra-
hayant from Agrahayence, as the name of a Nakshatra.
In this case we can derive Agralayani in a simple and easy
manner. For by Panini iv. 2. 3, we get the imitial long
vowel, when derivative words are formed from the names
of the Nakshatras to express time; we now want the femi-
nine suffix ¢, and though this could have been ‘ obtained by
Pan. iv. 1. 15, yet, for accentual purposes, it may be consi-
dered as provided for by the inclusion of the word Agra-
hayanot in the Gauradilist in Pan. iv. 1. 41. We can thus
derive the word in the ordinary way, and unless we have
strong grounds to maintain that it was really the full-moon
night and not the Nakshatra, which commenced the year,
we shall not be justified in accepting unusual derivations
and explanations of these words. It is true that the word
Agrahkayana as denoting a Nakshatra is now lost and
Amarasinha only gives Agrahayaniand not Agrahayana as

* For then the the full-moon night, and hence the month,
would itself be the commencement of the year,

+ Doubts have been raised as to the exact form of the word
mentioned in the Gauradi list, and Bhanu Dikshita goes so far ag
to question whether the word was really included in the list by
Panini,
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a synonym for the Nakshatra of Mrigashiras. But I shall
presently show that Amarasinha is not alune in misconceiv-
ing the meaning of these old words. The theory that the
Margashirshi full-moon was the first night of the year, has
been the source of many other errors in later literature;
hut before examining these it was necessary to show how
the theory has distorted the natural meaning and derivation

of the very words on which it appears to have been based.
As remarked above if there be any express or cogent autho-
rity to support the theory we might connive at the etymo-
logical difficulties, but if it be found that the theory is
inconsistent with many other facts, or leads, as I shall pre-
sently show, to absurd results, the etymological distortions
would afford us an additional ground for rejecting it.

We shall now examine in detail the theory that the full-

moon night in Margashirsha was once the first night of the
year. So far asI am aware, there is no express authority
for such an hypothesis except the statement in the Bhagavad-
Gita (x. 35) where Krishna tells Arjuna that he, Krishna,
is “Margashirsha of the months (and), Vasanta of the
seasons.” Anandagiri in his gloss on Shankara’s Bhashya
upon the Gita, observes that Margashirsha is here specially
selected becauseit is a month of plenty. But the reason

-does not appear to be either sufficient or satisfactory; for
the next sentence, and in fact the whole context, shows
that Margashirsha was here intended to be the first of the
months. The principal commentators on the Gita are too
philosophical to notice this pointy but in a commentary

written Ly Surya Pandit, an astronomer, entitled the
Paramartha<praps, I find that he explains the statement
on the ground that Margashirsha was otherwise called
Agrelayaonika, and the latter word denotes that the full-
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moon night in this month was the first night of the year.*
If we accept this explanation, and no other plausible one is
forthcoming, it appears that this statement in the Bhagavad-
Gita was based on an etymological misconception of the
meaning of the term Agralayanike; and later writers like
Amarasinha and Vagbhata,+ simply followed the Gita in
assigning the same position to the month of Margashirsha.
We may, therefore, treat all these statementsas coming from
one source and representing a certain period of the Sanskrit
literature, when native scholars first misconceived the
primary meaning of Agrahayanike. 1 have already shown
that, properly understoood, the etymology of the word gives
little room for such a misconception. Agrahayanika is really
a derivative word and cannot thereforo mean that the
month denoted by it was the first in the year just as
Jyeshtha does not mean the eldest month. But it appears
that the tradition about Mrigashiras (dgrolayona) ever
being the first of the Nakshatras, was completely lost in
those days, and native scholars believed, on what they con-

* The commentary is printed at Poona, The words in the
original are—agT FAFC: THATTHIT TAPAOITRARATETATT-
SIATPITATT. | SITHREIA™ JFGT QTSI | 579 TTaErafors =7
ARTITNATA | STAT ST AT9+g !_i,'@!ﬁa‘n%_'g{'ﬁrra{_l It Anam{]ﬂgiri’s
explanation be correct then the Gita is not opposed to deriving
Agrahayani from Agrahayana, the name of a Nakshatra, and
the whole of the above discussion would be UNnecessary,

+Vagbhata, in his larger work entitled Ashtangasangraha,
otherwise czlled Vriddha Vagbhate enumerates the months as be-
ain ning with Margashirsha, Tn i 4of the work the U ttarayvana is
said to commence with Magha, while Margashirsha is mentioned
first amongst the months there enumerated, much after the same
way s Amara has done in i, 4. 13 and 14,
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sidered to be sound etymologieal grounds that the month
and not the Nakshatra was the eommencement of the year.
Onece started and embodied in the Gita, the theory gained
an easy and rapid eurrency amongst native scholars, all of
whom naturally felt bound to shape their views accordingl y.

And not only literary scholars, but astronomears appear to
have done the same. In old astronomical works the year
commenced with the winter solstice and the first month of
the year meant the first month of the Uttarayana which
commenced with this solstice, If then the Margashirshi
full-moon was said to be the first night of the year, an as-
tronomer would naturally understand such statement to
wean that the winter solstice fell on the full-moon day of
Margashirsha, Now if we suppose that the Margashirshi full-
moon was thus the night of the winter solstice, it would
mean that the full mcen on that day happened to be near
the asterism of Mrigashiras. With the sun at the winter
solstice, the moon, to be full, must be near the summer.
solstice; and therefore the sminmer solstice must have then
coincided with the asterism of Mrigashiras. The vernal
equinox is 90° behind the summer solstice; and if Mriga.
shiras coineided with the latter, the vernal eqninox would
then be 807 behind the asterism of Mrigashiras This is
the only logical and mathematical conclusion possible, if
we accept the theory that the full-moon night in Marga-
shirsha was the first night of the year at the winter solstice.
And what dees it wean 7 It means a clear mathematical
absurdity to us, though older astroncmers, not realizing its
full etfect, invented an explanation to account for it. The
Surya Siddhanta (viii. 2. 9) gives63° as the polar longitude
of Mrigashiras, counting from Revati. Now if the vernal
equinox was 90° behind the asterism of Mrigashiras, it was

6
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90°—63°=27° behind the asterism of Revati!* The Vedic
works, on the other hand, mention the Krittikas as the first
of the Nakshatras, and the winter solstice is shewn to have
then occurred in the month of Magha. This means that the
vernal equinox must be placed at least 26° 20/, or nearly 27"
in front of Revati. Now imagine the position of the Indian
astronomer, who could neither reject the statement in the
Vedic works, nor the one in the Bhagavad Gita. Both were
sacred and unquestionable texts, ani it would be no wonder
if, to his great relief, he got over the difficulty by proposing
a libration of the equinoxes, 27° on either side of Revati!
The hypothesis is now given up by modern astronomers as
mathematically incorrect; but no reason has yet been as-
signed why it found place in the Hindu astronomy. A
theory may be erroneous, but even an erroneous theory
cannot become prevalent without a good cause. It has been
suggested by Bentley and approved by Prof. Whitney+, that
the limits of the libration might have been determined by
the fact that the earliest recorded Hindu year had heen
made to begin when the sun entered the asterism of Krit.
tika or 26° 40" in front of Revati. But this alone is not
enouzh to suggest the theory cf libration. For, unless the
Hindu astronomer had grounds—to him conclusive and

* This may imply that the Surya Siddhanta was in existence at
the time when the libration theory was started. 1 think it was,
But it has been suggested that the libration theory might have been
subsequently inserted therein (Sec Whitney's Sur. Sid,, p.104). Tt
1s not, however, necessary to make any supposition regarding the
existence of the Surya Siddhanta at this time, as almostall other
Siddhantas give the same bhoga, viz., 63° for Mrigashiras, See
Colebrooke’s Essays, Vol ii., p. 325 (table).

1 See Surya Siddhanta, p. 103,
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otherwise inexplicable—for holding that the vernal equinox
fell 27° on each side of Revati, he would not have proposed
the libration of the equinoxes. So far as I know no such
grounds have been yet discovered by modern scholars, and if
the explanation given above accounts for the theory in all
its details, I see no reason why it should not be accepted as
a probable explanation. Perhaps, it may be asked, what
grounds I have to suppose that the astronomers com-
bined the two statements declaring that Magha and Marga-
shirsha were both, each in its turn, the first months of the
year, and so obtained the theory of the libration of the
equinoxes. This is, however, not the place to go fully into
this discussion; for all that I am bound to prove, as far as
the present inquiry is concerned, is that if we accept the
theory that the Margashirsha full-moon was ever the new-
year’s night, it leads us to an absurd conclusion, and this

18 evident from the above whether it does or does not give
the real explanation of the libration theory. I may, how-
ever, remark that when we actually find Amarasinha first

stating (1. 4. 13) that “seasons comprise two months each
beginning with Magha, and three such seasons make an
ayane,” and then in the very next verse enumerating the
months commencing with Margashirsha: there is nothing
extraordinary in the supposition that some Hindu astrono-

mers might have similarly attempted to reconcile what were
then regarded as the two beginnings of the year, by placing
the statements in juxtaposition and pushing them to their
logical conclusions. On the contrary, I should have been
surprised if the Hindu astronomers had not done so.

But, apart from the origin of libration theory, I think
it is clear that, if we accept that the Margashirsha full-moon
was ever a new-years night, in the sense that the winter
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solstice oceurred at that time, we are inevitably landed on
an absurdity. By the ordinary process of wecductio ad
abswrdwm, weare thus compelled to abandon the theory that
the full-moon in Margashirsha once began the year at the
winter solstice. Native scholars and astronomers, who did
not realize the absurdity, accepted the theory of the libra-
tion of the equinoxes as the only possible way of reconciling
the two statements in their sacred books. We now know
that the equinox cannot be placed 27° behind Revati, unless
it be either in the beginning of the present eycle of the
precession of the eqinoxes or about 600 years hereafter,
and we should have no difficulty in rejecting the premises
that give us such a conclusion. Perhaps it may be urged
that the full-moon night in Margashirsha might have been
called the new-year's night in some other sense.* Yes, it

* The only other explanation, I know of, is that given by
Bentley in his Historical Swrrey of the Hindw  Astronomy pp.
5-27. Bentley divides the zodiac into 27 lunar mansions, begin-
ning with Shravishtha in the winter solstice, as in the Vedan-
an Jvotisha. Then he divides it again into 12 tropical months
bezinning with Mazha. The beginning of Magha and the di-
visional Shravishtha thus coincide at this time. Now the be-

ginning of each month must fall back owing to the precession
of the equinoxes; and in thus receding if the beginning of aeny
month c¢oincided with eany fixed lunar mansion, on the
Gth lunar dey, the month, says Bentley, was made to commence
the vear ! DBut what authority is there in native astronomical
works for such an elaborate and artificial theory to determine
the commencement of the vear ! Native astronomers ar2 surely
expected to know better the theory on which they L‘(‘lllltﬂ(:ll{}ﬂ;l
Lhﬂir vear. Then, according to Bently’s calculations, Ashvina
was the first month in 1192 B. C, and Kartika in 645 B. C. But
there is no evidence whatsoever in the Sanskrit literature to
co1 roborate these results. Again why shouid either of these months
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might be; but what evidence is there that any uative

scholars ever thought of it / None that I know of, There
are only two beginnings of the yvear known in a1 cient Hindu
literature. I have shown that the winter «olstice could not
have ceeurred on the full-moon in Margashirsha, and by
the same method we can prove the improbability of the
vernal eqxinox falling on that day. For if we suppose the
Margashirsha full-moon to be the new-year’s night, in the
sense that the vermal equinox occurred on that date, we
must make the asterism of Abhijit coineide with the vernal
equinox. This gives us about 20,0C0 years B. C. for the
period when these positions could have heen true. The
author of the Bhagavata Purana appears to have had some
such theory in his mind when he paraphrased (xi. 16. £7)
the above quoted verse in the Gita by “1 am Margashirsha
of the months, Abhijit of the Nakshatras,” and the late
Krishna Shastri Godbole took this statement for a record
of a real tradition ! This illustrates the danger of relying
on traditions in later books, without tracing them to their
source in the oldest works we possess.

We must therefore rise above these etymological spe-
culations of the native scholars of what Prof. Max Muller

not have been called dgrak ayanika ! Dently supposes that this
method was in foree till 538 A, D.; if so, why should Pausha not
hecome Agrahayanila instead of Margashireha, in 451 B. C, ¢
Bentley's unsupported speculation must, therefore, be rejected as
imaginary. It gives no reason why Margachireha, the third of
the several months which, according to his theory, would suecces-
sively begin the year from 1192 B, C. to 538 A. D.; should
alone have been called Agrakayanikea, and none whatever why the
Nakshatra should be called Adgrahayane contrary to the usual
rule, according to which the word should denote the full-moon day.
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once called the Renaissance period of the Sanskrit lite-
rature. It is these speculations that have given us the li-
bration theory and interrupted the tradition of Agrahayana
coming down to us intact. It is difficult to say how these
etymological speculations originated. Perphas the word
Agrahayonike was in course of time corrupted by non-
user into dgrahayana on the analogy of Claitra and Chai-
trila, and such corruption gave rise to these speculations,
or it might be that the year jocally commeneed with Mar-
gashirsha in certain provinces, and attempts were made
to find an authority for such custom in the etymological
meaning of the word Agrahayanika. It appears to me more
probable, however, that the old tradition about the Nak-
shatra gradually got connected with the month which was
named after it as in the case of Kartika, whose first rank
amongst months is suggested by Prof. Whitney “as due to
the ancient posﬂ;mn of the Krittikas as the first among the
lunar mansions.”* This is very likely if, as shown helmv,
the word Agrahayeni was ever used to denote both the
Nakshatra and the full-moon. But whatever the origin,
the speculation was there safe under the authority and
prestige of the Bhagavad Gita, and Amarasinha,who appears
to have been not wholly free from the influence of such the-
ories,naturally put down Agrakayani instead of Agrahayana
as the name of the Mrigashiras, especially as the latter
word Agrahayana, was not expressly mentioned by Panini.
Later lexicographers, who considered Amara and especially
the Gita to be above error, attempted to reconcile Amara’s
statement with the system of Panini by unusual derivations,
and astronomers appear to have vied with them in mathe-
matically reconciling the real and the imginary begin-

—— B e = - —

* See his Surya Siddhanta, p. 271, (xiv. 16 »).
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nings of the year ! We must, therefore, set aside all these
theories and go back to the purer times of Panini, to deter-
mine what was the real name of the Nakshatra. 1 have
already shown that Panini knew the word Agrahayosna and
also that he conld not have understood it to mean the month
of Margashirsha. It is, therefore, evident that he used it
as a derivative from Agrahayane in tho sense of time as
given in Panini iv. 2.3. If so, he considered Agrahayana to
be a name of the Nakshatra of Mrigashiras. Amarsinha’s
Agroloyani s, therefore, either an error or a feminine ad-
jective for the fara of Mrigashiras meaning exactly the
same thing as Agralayanae; thus Agralayand — Agrahaya.
na (Pan. v. 4. 38), Agrahayane +i (Pan.iv. 1. 15) = Agraha-
yani.* In support of this derivation, may be cited the fact
that Mrigashiras was oOnce considered to be a feminine
word. Mukuta and Bhanu Dikshitat both quote, Bopalita
who gives the neuter and the feminine forms of Mrigashiras.
Ramanatha is his Trikanda Viveka, gives a quotation from
Rabhasa and another from a Smriti to the same effect.t If
the word Mrigashiras was thus ever used in the feminine
gender, the feminine adjective Agrohayam might have
been used as a synonym for the same, not because it was
the name of the full-moon, but because the asterism was
spoken of in the feminine gender. This may account for

e — = ————— -

*,This is open to the objection that we have to include dgra-
hayana in the Prajnadi list,

tAmara i. 3 23. Bhanu Dikshita’s commentary is printed in
Bombay and Mukuta’s and Kshirasvamin’s are published in
Anundoram Borooah’s unfortunately incomplete edition of Ama-
ra’s lexicon.

+See extracts from Ramanatha's com. in Anundoram Bo-
rooah's publication, p. 112.
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the fact why Amarasinha lays particular stress on this point.
For says he “Mrigashirsham (is) Mrigashirvas ; Agralayani
(1s used) to denote the very same®” thus mmplying that a
feminine word is used to denote what he supposed might be
regarded only in the neuter gender. This is, indeed,a plau-
sible explanation It not only absolves Amarasinha from
the charge of having given a wrong, or at least a distorted,
word, but makes him warn his readers not to misunder-
stand the word Agralayani for the full-moon night-a mis-
take into which almost all his commentators have, however,
unfortunately fallen. It may further explain why instead
of the Nakshatra, the full-moon day (both of which were on
this theory denoted by the same word Agrahayani) came
to be regarded as the first night of the year and so vave
rise to later speculations. But the fact that Amarasinha
mentions Margashirsha first amongst the months shows
that he was not altogether free from the influence of the
speculative theory: and the explanation above stated niust
therefore be accepted with caution.

But whatever explanations we may adopt to defend
Amara, I think it will be plain from the above that, so far
as our purpose is concerned, we must reject the explanation
of the commentators of Amara, who derive the name of the
Nakshatra, as given by Amara, from Agrabayani, the name
of the full-moon.  After this we may either suppose -
hayana or Agrahayani or A grahayani to be the nawme of
the Nakshatra, for in every case the difference consists only
in the forin and gender and not in the derivation. or the
meaning of the word. Thus understood Agwahayani or Agra.-
liayane both give us the same meaning, iz, that the Yoo
was v the frout ofthe Nakshatra of Mrigashiras : or in other

* Thus—garais sufaGateTsTrsemer | Why afwgy?
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words conmvineinced wdl ¢, If what [ have said above is
enough to prove this, I do not care to insist on a particular
torm, whether masculine, feminine,or neuter, of Agralayaig
which as an adjective is the basis of all such forms. With
this reservation, I wmay, I think, in what follows use the
word Agralayana to denote the Nakshatra of Mrigashiras
and as evidencing the circumstance that it was so called
b:cause it was the first Nakshatra in the yeanr.

Corresponding fo the winter solstice in Phalguna, we
thus have the asterism of Mrigashiras of Agrahayana to
commence the year from the vernal equinox, much after
the same manner as the Krittikas were said to be the mouth
of the Nakshastras when the winter solstice fellin the month

of Magha. The express statement in the Brahmanas that
the Phalguni full-moon commenced the year from, as I have
previously shown, the winter solstice, is thus borne out by
the tradition which we find treasured up in Agralayani,
Now if the vernal equinox was near the asterism of Mriga-
shiras the autumnal equinox would be in Mula. It has besn
imgeniously suggested by Bentley that this name signifying
“root or origin” may have been given to the Nakshatra
because it was once the first amongst the asterismms and he
has actually given a list of ihe Nakshastras beginning with
Mula; but he does not appear to have used it except to
show that when one of the twenty eight Nakshastras was
dropped the divisional Jyeshtha and Mula both began from
the same fixed point in the heavens,

a position which gives
him the vernal equinox in the beginning of the Zodiacal
portion of the Krittikas. I have already shown that we
cannot suppose that the old Vedic priests made observations
of imaginary lines in the heavens, and Bentley’s explanation
which entirely depends on the mathematical divisions of
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the Zodiac is not therefore satisfactory. Nor can I accept
Prof. Whitney’s suggestion that Mula “may perhaps have
been so named from its being considerably the lowest or
farthest to the southward of the whole series of asterisms
and hence capable of being looked upon as the root of all
the asterisms.”* I should rather suggest that Mula was so
- called because its acronycal rising marked the ccmmence-
ment of the year at the time when the vernal equinox was
near Mrigashiras and the winter solstice fell on the Phal-
guni full-moon. Agrahagana setting with the sun in the
-west and Mula rising in the east then marked the beginning
of the year,and this position of Mula islikely to be especially
noted as the heliacal rising and setting of a star, and so of
Agrakayona, is difficult to be accurately watched. The
etymological meaning of Mula may thus be said to supply
a sort of corroborative evidence for placing the vernal
equinox in Mrigashiras though, inabsence of other strong
grounds, it is of no better wvalue than a similar conjecture
of Bentley about the name Vishakha, noticed in the last
chapter.

I bave already mentioned before that the year was di-
vided into two ayanas, the northern and the southern, and
that though originally the northern ayenae indicated the
passage of the sun to the north of the equator yet it afterwards
came to indicate the passage of the sun from the winter
to the summer solstice. 1 have also stated that after this
change was made all the attributes of the older ayanas
must have been gradually transferred to the new ones,
though the old division was concurrently kept up:and
that the new ideas were formed solely with reference to the
solstitial division cf the year. Thus the Pitriyana during

¥ See his Surva Siddhanta, p, 194.
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which time the sun in older times went down the equator
must ha ve come to be regarded, for some purposes at least,
as commencing from the summer solstico. With the winter
solstice occuring on the Phalguni full-moon day, we shall
have the summer solstice on the Bhadrapadi full-moon,
so that the dark half of Bhadrapada was the first fortnight
in the Pitriyana, understood as ecommencing on the summer
solstice. It was thus pre-eminently the fortnight of the
pitris or the manes; and to this day, every Hindu celebrates
the feast to the manes in this fortnight. As far as I know
no reason has yet been ‘advanced why the dark half of
Bhadrapada should be called the fortnight of the pitris
(pitri-paksha) and why special feasts to the manes should
be ordained at this particular period of the year. With the
winter solstice in the asterism of Uttara Bhadrapada, that
is when it occurred on the Phalguni full-moon, the matter
is simply and satisfactorily explained. For then the Dak-
shinayana or summer solstice commenced on the dark half
of Bhadrapada and this fortnight therefore waturally be-
came the firsi fortnight in the ayana of the manes.®

And not only the Hindus but the Parsis celebrate their
feast to the manes at the same time. The coincidence is

i i - ———— & T E———

*This explanation implies that the feast to the manes became
permanently fixed at this time; and there is nothing improbable in
it, For as the Parsis hold similar feasts on corresponding days
we must suppose that these feasts became fixed long before the
Parsis and the Indians separated. When the vernal equinox receded

to theKrittikas the feasts still continuedto be celebrated in the dark
half of Bhadrapada. But though the priests could not alter the days
of these feasts, yet in assigning deities to the Nakshatras they re-
cognised the change by making petris preside over Magha at the
summer solstice,



02 THE ORION. [CHAPTER

important inasmuch as we are here dealivg with periods
of antiquity when the Indian, the Iranian, and the Hellenie
Aryas must have lived together, and if our theory is ecorrect
1t 1s sure to be corroborated by the customs, practices. and
traditicns of the other two sections of the Aryan race. 1
shall in the next two chapters show that there is aniple
independent evidence of this kind confirmatory of the theory
that Mrigashiras commenced the equinoctial vear in those
early days. At present I shall only refer to the conclusions
of Dr. Geiger as to the nature of what he calls the primitive
or the oldest Avesta calendar, Hetakes wiadhyaryo-—which
literally means not ‘mid-winter,” but ‘mid-year'—as his
basis and concludes that in the primitive Avesta ealendar
the year commenced with the summer solstice.* This is
Just what we should expect. The Indian Aryans comn-
menced their year from the winter solstice or the beginning
of the Uttarayana and the Iranians, who in such matters
always took a diametrically opposite view, naturally eom-
menced it with the summer solstice the ‘r;u:ginuing of the
Dakshinayana, thus bringing the B (or the winter
solstice) in the middle of the year. But the coincidence
does not stop here: and in the light of the old Indian
calendar we are in a position to explain some difficult points
in the primitive Avesta calendar. The Hindu pretri-pueksh
or the fortnight of the manes commenced with the SuLey
solstice, while the Iranians celebrated their feasts to the
manes just at the same time. The first month in their
calendar was called Fravashinam or the month of the manes,
and, according to the primitive calendar determined by

* See Dr. Geiger's Civilization of the Eastern Iranians in
Anetent T'imes, translated by Daralb Dastur Pheshtotan Nanjana

Yol I, nalid
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Dr. Geiger, this first month, when the feasts to the manes
were celebrated,® began with the summer solstice. Again
the fourth month of the Avesta calender was Tishtryehe or
the month of Tistrya, which has been identified with the star

Sivius.  Counting with Bhadrapada in the summer solstice,
the fourth month inthe Hindu calendar would be Marga-
shirsha or the month of Mrigashiras, which Nakshatra is
quite near Sirius. We can now also easily explain why
Daifiusho  should have deen dedicated to the: Ceator.
Beginning with Fravashinam in the + summer solstice
Dailhusho begins exactly at the vernal equinox, and as mark-
ine the revival of nature it was properly dedicated to the
Creator. Roth again was partially correct when he ima-
vined that Dathusho must have once commenced the year
inasmuch as it was dedicated to the Creator Ahuramazda.
For from the old Hindu calendar we see that the vernal
equinox was also a beginning of the year. In the primitive
Avesta calendar we can thus discover the traces of the year,
beginuing with the vernal equinox and also from the sum-
mer solstice (in opposition to the Hindu winter solstice)
in Bhadrapada, the month of the manes. These coinci-
dences, especially abont the month of the manes, cannot be
said to be merely accidental. The worshippers of Ahura-

e E———

% The last five {ln._;.'n_--nt.'-le old year and the first five days of the
new vear are ealled “Fravardigan” days, During these ten days
the firohars (fravashi or fravarti) the spiritual representatives of
the deceased are helieved to come to the houses” of men on the
eorth,  See Dr. Haug's Fssays on the Parsts, p. 225 note. At
present the Hindu feests extend over the whole of the fortnight.
We, however, find an alternative period recorded in the Nirnaya
Sindhu, which states that the feasts may extend aver a fortnight,

ten davs or five davs |
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mazda changed the commencement of the year from the
winter to the summer solstice, but as observed by Roth “a
sacred and solemn feast could not be removed from its
place in the year,* and this affords therefore, a comparatively
reliable ground to identify the Avesta and the Vedic year.
We find nothing in the Avesta to explain why the first
month of the year should have heen devoted to the manes;
but, as observed by Dr. Geiger in respect of the legend of
Yama, the knowledge of it might in course of time have
been lost o the worshippers of Ahuramazda. We can, how-
ever, now easily explain it from the statement in the Vedic
works that Phalguni full-moon was once the new vear's
night at the winter solstice. I know that such analogies
taken singly are of no great practical value, but when from
a consideration of the Vedic literature, we arrive at results,
which we then find so similar to those arrived. at independ-
ently by Zend scholars, we may certainly be led to believe
that they are not merely accidental.

To sum up: Interpreting the passage in the Taittiriya

* See Dr. Geiger's Civ. dn. Iran., Vol, 1. i}h 145, The annual
teasts to the manes amongst the Parsis came afier the Ga-
hanbars and is is interesting to note that the pitri-paksha  is
defined in the Surya Siddhanta, xiv. 3-6 as the period of 16

days after the four Shadashiti-mukhas on festivals at intervals

of 86 days each beginning with Libra. The author of the Surya
Siddhanta is here evidently describing some old festivals and
as Rashis were in use in his days he fixes the duration of thesce
festivals according to the calendar then in force. The mention
of Tibra does not therefore prevent us from regarding
Shadashiti-mukhas as old festivals. But whether Shadashiti-
mukhas were in any way connected with the Gahanbars it is

not easy to determine in the present state of our knowledge of
hese festivals,
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Sanhita, which states that the “Phalguni-purna-mass is
the mouth of the year,” in the natural way suggested by the
context and similar other passages in no less than five
Brahmanas, to mean that the winter solstice occurred on the
Phalguni full-moon 1n those days, we find that Mrigashiras
has been designated by a name, which, -if properly under-
stood, denotes that it was the first of the cycle of the
Nakshatras, thus showing that the vernal equinox was
once near it; that Mula can now be better understood as the
star that rose at the beginning of the first night of the
equinoctial year; and finally the fortnight after the summer
solstice was devoted to the feast of the manes as the ayana
of the pitris commenced at that point; and that this is fully
corroborated by the Parsi month of the manes falling n
their primitive calender at the same time. It was on
evidence like this that the old position of the Krittikas was
determined, and I do not see why a similar eonclusion about
Mrigashiras should not be allowed. It is true that no
express statement has been cited to show that Mrigashiras
commenc:d the eycle of the Nakshatrasin those days and that
some scholars may not consider the evidence of Agralayamnt
sufficient for the purpose. In the following chapters 1
hope to show that there are a number of other circumstances
__and even express texts—which leave little room for
cautious fears like these.
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CHAPTER V.
T he ntelope’s Jfead.

3[rig;:..~;h_ir::1.5—ffts oldest form and position—Identifiecation of
Rohini and Rudra, ete.—Plutarch on the non-Egyptian
origin of Orion, Canis, and Ursa—Methods of interpreting
mythological legonds—Storm and dawn theories—T heir
insufficiency—Knowledge of the heavens amongst the ancient
Aryas—Heaven and Hell, Devayana and Pitrivana—Joined

by equinoxes, the gates of Heaven —Dogs at these gates-Ker-
beros and Yama’s dogs—The Chinvat bridge and the dogs
that guard it—Their identification with Canis Major and
Canis Minor, when the vernal equinox was in Orion— Celes-
tial river and Charon’s bost—Comparison of the Rigveda
andthe Avesta dogs—Sarama and Shunasirau-—Doy (star)
commencing  the year—Helincal and acronyveal rising of
Orion in spring and autumn—Vishnu snd Rudra—Kerberos
and Orthros—The legend of Namuchi alins Vritra—-His
decapitation by Indra at the gates of heaven where Orthros

1s stationed—Represented by the “antclope’s head” in the
heavens, Vrita heing:Mrign.---—Cump;mt between Indra and
Namuchi—Whatery foam—Its identifieation with the Milky
Way—Legends of Rudra—How he killed Prajapati, Yajna

or Sacrifice ot the beginning of the vear—=Shulage va
sacrifice—Tistrya=+tri-stri, the three-star belt of Orion—The
Hindu Trinity, Dattatreys
TrE part of the heavens, which contains the Nakshatras,
we have now to consider, is the most attractive and interest-
ing in the celestial sphere. Even a casual observer on a
clear night is sure to be attracted by its splendid appearance,
and the rising of the sun in this portion of the heavens
at the beginning of the year must have rendered it doubly
attractive to the ancient Aryan observers. It contains no
less than five stars of the first magnitude including
Sirius and a number of the second, with the stream of the
Milky Way passing through them. Here there was a fine

field for the virgin imagination of the ancient poets and

His representation in the sky.
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priests and the numerous legends that exist in almost all
the sections of the Aryan race about this pertion of the
heavens fully show that they did not fail to make use of
this brilliant opportunity. I intend to examine some of
these legends in this chapter with a view to see what
corroborative evidence we may get therefrom. If we can
more naturally and easily explain the legends that relate
to this part of the heavens on the present theory, than has
hitherto been done, we may fairly conclude that we have
rightly interpreted the passages from the Brahmanas; if
not, we shall have either to revise our assumption or to
give it up entirely. But before we do so we must, as far as
possible, try to identify the asterisms and determine their
torms as described in the ancient works.

We shall first take up Mrigashiras or Agrahayani ac-
cording to Amarasinha. The very name of the Nakshatra,
which means “an antelope’s head,”* suggests the figure of
the asterism. But the coustellation consists of =0 many stars
that it is very difficult to say which of them might have
suggested the nawe. I may here remark that the doctrine
of “Yogataras™ or the junction stars cannot be supposed
to have been developed in the early days we are here

*I may here, once for all, remark that though I have trans-
lated the word Mrigashiras by.the “antelope’s head,” T do not
mean to imply thav Mrige necessarily meant “en antelope” in
the Vedic literaiure. 1t has been suggested that Mrige may
mean “‘a bullock”™ or some other animal like it. It mey, but “-;5
have nothing to do with it, i nasmuchgas the word Meiga itself
is still used in the Sanskrit literature to denote the constella-
tion. My translation of Mrigashiras must therefore be con
sideredl provisional, remembering that though it may change
vet the argument in this chapter will still remain unaltered.

7
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speaking of. I do not mean to say that single stars may
not have been or were not specifically named. But where-
ever a constellation is spoken of, it is more probable that
the whole group was intended, as in the case of the Seven
Bears or the Krittikas; and hence the determination of
the junction stars, as given in later astronomical works,
cannot help us beyond indicating where we are to look for
the constellation described in the old works. For instance,
if we take Mrigashiras we are told that one of the three
small stars in the head of Orion is the junction star. This
means that we must look for Mrigashiras in the constella-
tion of Orion. But how can these three stars give us the
figure of an antelope’s head 7 The three stars are so close
that between themselves they give us no figure at all. It
18, however, suggested that the two stars in the shoulders
and two in the knees of Orion give us the four fest of the
antelope, whose head may then be said to correspond wish
the three stars in the Orion’s head. In short, it is the
antelope’s head in the same way as it is the head of Orion.
But besides being open to the objection that this gives us
the head and not the forae of an antelope’s head, the ex-
Planation presupposes that the whole of the antelope is
in the heavens; and if Ardra be correctly identified with
the star in the right shoulder of Orion we shall have a'so
to include this star in the four feet of the antelope. The old
Vedic works, however, seem to lay down that it was the
head of the antelope and not the antelope itself, that was
transplanted to the heavens. Referring to the legend of
Rudra piercing Prajapati, Sayana in his commentary on the
Shatapatha Brahmana (ii. 1. 2. 8)* observes that he, ihe

* YO T ARNRT. gy PR g T
ATTFYH £3hq | Sayana's commentary on Shat, Br, ii, 1, 2. 8
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terrible form created by the gods, “cut oft Prajapati’s head
by the arrow,” and “the arrow and the head both jumped up
to the heavens and are there stationed.” The Aitareva
Brahmana (iii. 33) gives the same story and there too
Pashuman or Bhutavan is said to have pierced Prajapati
with an arrow. But it does not distinctly say whether it
was the head or the body that was pierced by him though
in the Shatapatha Brahmana Mrigashirasis deseribed as the
head of Prajapati. The tradition of piercing the head does
not, however, occur in this form in the Rigveda, though in
Rig. x. 61. 5-7 this story of Prajapati is alluded to. But
in many places where Indra is mentioned as killing Vritra
we are told that he cut off the head of his enemy (i. 52. 10;
iv. 18. 9; viii. 6. 7) and in Rig. v. 84. 2 and viii. 93. 14,
Indra’s enemy is deseribed as appearing in  the form of an
antelope This shows=that the Rigveda indirectly speaks
of an antelope’s head having been cut oft by Indra, and it
may justify us in holding that Rudra did the sgme. The
tradition is preserved even in the Greek mythology which
tells us that Apollo, indignant at her sister’s affections for
Orion, made her hit, with an arrow, a mark in the distant
sea, which turned out to be the Orion’s head® In the
heavens we must therefore look for the “cut oft” head of
Mriga with the arrow pierced in it. There are other
circumstances which point to the conclusion. Sanskrit
writers have described a small group of stars in Mrigashiras
called Invakas.. Awmarasinha tells us that they are “on the
top of Mrigashiras.t Now if Mrigashiras itself be under-

* See Smith’s Dictionary of Classical Mythology. Ov, Fasts
" 1 S

i Thus—awngiq ZARGEARKHATARET | TTIFREA=STIE
AICHRT fAFErE 4| Amara i 3. 23, areeidE =smistnaEs
according to Bhanu Dikshita,
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stocd.to dencte the three small stars in the head of Orion,
Invakas becone identical with them and the distinetion
given in Amara must be put aside as meaningless. I am,
thercfore, of opinion that the asterism of Mrigashiras was
onee really believed to possess the form of an antelope’s
head with an arrow sticking to it. The mention of the
arrow in these traditions at once enablesus to determine the
form, for the arrow can be readily and easily identified
with the three stars in the belt of Orion. The head with
the arrow at the top must therefore he made up by taking
along with the belt the two stars in the knees and one in
the left shoulder of Orion somewhat as below—

It gives us the arrow pierczd into the head and the
three stars in the belt areat the top of the antelope’s head—
a position which Amara assigns to Invakas. I may further
observe that the ancient observers could not and would not
have selected the tlheee small stars in the Orion’s head to
torm their asterism xhen there were so many stars of the
first and second magnitude in the same portion of the
heavens. Then again whatever the later astronomers may
say about the junction stars in Mrigashiras, the three stars
of that asterism popularly pointed out, even at present, are
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those in the belt and not in the head of Orion. I do not
mean to imply that the asterism may not have been con-
ceived and figured othcrwise. As a matter of fact we know
that it was figured as a hunter or a deer, and there are
good grounds to hold that these are ancient ideas* All
that I, therefore mean is that of the various figures we may
make out of the stars in the econstellation of Orion, one
should be of an antelope’s head with the arrow sticking to
it to represent the cut off head of Mriga, and not as the
present configuration supposes both the body and the head
of Mriga together and unseparated.

I have in what has gone above presumed that the asterism
of Mrigashiras must be looked for in the constellation of
Orion, and that the legends of Rudra and Parajapati refexr
to this constellation. Some scholars, however, doubt the
correctness of this asstmption: and so far as «absolute cer-
tainty 1s concerned their doubts may be justifiable. For,
Vedic hymns were not committed to paper till a long time
after they were sung, and there is of course no possibility
of finding therein a photograph of the portion of the heavens
referred to in the various hymns. All that we can, there-
fore, do is to weigh the probabilities of the proposed identi-
fications ; and if this course be adopted 1 do not think any
reasonable doubts could be entertained about the identi-
fiecation of Mrigashiras with the constellation of Orion. To

. —— — - c o wmm ——

*The constellation appears to have been variously conceived—
(1) the antelope’s head ; (2) the whole antelope ; (3) Prajapati
either in the form of an antelope or as a person with a belt or
Yajnopavita (see the next chap.) Of these three forms T consider
- the “antelope’s head” to be the oldest. 1t will be seen that 1l e
three forms are closely connected, and that they are the develop-
ments of the same idea.
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quote the words of Prof. Whitney “there is the whole story
illustrated in the sky : the innocent and the lovely Rohini
(Aldebaran); infamous - Prajapati (Orion) in full career
after her, but laid sprawling by the three-joirted arrow
(the belt of Orion), which shot from the hand of the near
avenger (Sirius) is even now to be seen stickingin his body.
With this tale coming down to us from the first period of
Nakshatras in India who could have the least doubt of its
persistent identity from the earliest times to the latest.”*
I subseribe to every word of what is here so forcibly ex-
pressed. OFf course, we may expect some variations of
details as the story got degenerated into Puranic legends;
but it is impossible to mistake the general identity. I shall
therefore not unnecessarily dwell upon it here.

We have seen how Mrigashiras may have been primitively
conceived. After this it 1s not Jifficult to identify the
other stars. The Rohini is no other than Aldebaran, Rudra
is the presiding deity of Ardra, and we may thevefore sup-
pose Rudra to be represented by the star in the right
shoulder of Orion («). But the Aitareya Brahmana (iii. 33)
identifies Rudra with Sirius or what is now called the
Mriga-vyadha. The Milky Way does not appear to have
received a specific name in these old days, and the three
sections of the Aryan race—the Parsis, the Greeks, and the
Indians—have no common word to denote the same. Yet
1t is impossible to suppose that this broad stream of stars
could have Leen unnoticed, and I shall sk ow further on that
it was not. Greek Astronomy places two dogs in this part
of the heavens—Canis Major and Canis Minor—one on each
side of the Milky Way, and it has been doubted whether

¥ See Prof. Whitney's Essay on Hindu and Chinese systems
of asterisms, p, 53.
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the claims of these dogs to primitiue antiquity are well
founded. In what follows, I hope to show that they are.
In the meanwhile, I may here refer to the testimony of
Plutarch to prove that some at least, of the actually exist-
ing figures of constellations in the heavens are Greek trans-
formations of others which had been placed there befors by
the Egyptians ; for this writer, who in his treatise De Iside
et Osiride makes the priests of Egypt say that the souls of
gods shine in the heavens and are stars, adds that “the
constellation of Isis is called, by the Greeks, Canis: that
of Horns, Orion, and that of Typhon, Ursa.”® This state-
ment is very important, inasmuch as it shows that the
names of at least three constellations, Orion, Canis and
Ursa, are not of Egyptian or Chaldean origin. Of these
Ursa Major (Greek Arltos) has been already identified with
sapta rikshas or simply the rikshas of the Vedas and the
Haptoivringa of the Parsis, thus partly confirming the above
mentioned statement of Plutarch; and it ecan be shewn,
that his observation is equally good in respect of the other
two coastellations, or that Canis, Orion and Ursa are all of
Aryan origin. At present I use Plutarch’s statement only
so far as to justify us in presuming the three constellations
to ba of Aryan origin, or, to put it negatively, not borrow-
ed by the Greeks from the Egyptians.t

—_—

* De Iside et Osiride. 1 take the quotation from Narrien's
Origin and Progress of Astronomy, p. 44. Narrien further
observes that this assertion of Plutarch seems to be confirmed
by the discovery of a sculptured planisphere om the ceiling of
the Temple of Denderah where “in the place of Canis Ma;ur is
traced o cow, the animal consecrated to Isis” and “instead of
Orion is the ﬁf__:ura of man which is supposed to be intended for
the son of Osiris.”

7 T have deemed it necessary to make these remarks because
Mr. Gladstone in his Teme and Plase of Homer, p. 214, observes
that Orion is either “non-Hellenic or pre-Hellenic.” Plutarch’s
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Having thus shown that we are at liberty to assume that
the Greek legends about Orion and Canis are not of foreign
origin, let us see what coincidences we can discover between
the legends of the three sections of the Avyan race about
this part of the heavens. I am not going to trace ever y
legend to its primitive source and explain it on the dawn
or the storm theory. Nor do I helieve that it is possible
to do so; for there are many other objects in nature be-
sides the dawn and the storm, that are likely to lmpress
the mind of a primitive man;* and a legend, though it
might have originated with the sun or the dawn, is sure
to grow and develop under the influence of these objects.
For instance, we can understand the story of Vritra by
supposing that he represented the power that locked up
thie waters in the clouds, but when we are told that this
Vritra sometimes assumed the form of a Mriga, here isa
distinct addition which cannot be satisfactorily accounted
for on the original theory. Those that have watched and
examined how legends grow can easily unlerstand what 1
mean. The idea that everything must be reduced to “dawn
and nothing but the dawn” is the result of supposing that
in the days of the Rigveda men were not acquainted with
anything else. The supposition is partly true, but as I shall
presently show there are many passagesin the Rigveda which
presuppose the knowledge of stars and constellations, Thus
at the time we are speaking of several ideas hai already been

testimony shews that the constellation is not of Chaldean or
Egyptian origin. Ths conception must therefore be pre-Hellenic,
or, in other words, Indo-Germanic, and T think T have given
ample c¢vidence in this chapter and the next to prove that the
idea of Orion was fully developed before the Greeks, and Parcis
and the Hindus separated.

* See Herbert’s Spencer’s Sociology, Vol, 1., Chap, xxiv.
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formed and recognised and even familiarly known. For
example, the idea of Devayana and Puriyenas appears to
have been well settled at this time, so much so that though
the year was afterwards made to commence with the wintes
solstice, the equinoetial division of the heavens, with all the
notions which had already become associated with 1t, con-
tinued to exist, though somewhat restricted in its seope,
side by side with the new system. Whether this idea itself

s or is not further revolvable into simpler ideas is a dif-
ferent question altogether. Perhaps it may be shown to
have grown out of the idea of day and night or light and
darkness. There are several passages in the Rigveda (i.
123. 7; 164, 47) which speak of a black aud a white day,
and it is very likely that these were the original names of
Devayana and Pitriyanae; for when new ideas are introdu-
ced it is usual to express them in old words with such quali-
fying adjectives as would distinguish the new idea from the
old one. A “black day” might thus mean the Dakshina-
yana or the Pitriyana, is night appeared to increase at the
expense of day duriag the period. When the southern
course of the sun thus came to be likened to a dark day or
night (Rig. vi. 9. 1) it was naturally regarded as a night of
the Devas to distinguish it from the ordinary night; and as
no sacrifices were performed during the ordinary night, so
no ofterings could be made to the Devas during #heir night
{vi. 38. 1). Of course, it must have been a long time hefore
men could develop conceptions like these. There was, in-
deed, a time when they could hardly account for the fact
how the sun found his way from the west back to the east.

In the Rigveda x. 72. 7, the sun is said to rise from out of
the ocean and a similar idea is found in Homer who

describes not only the sun, but even the stars, as “bathed
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in the waters of the ocean.”* In the Rigveda x. 108. 1,
Sarama is said to have crossed really a “long way.” The
Aitareya Brahmana iii. 44, which states that the sun never
sets in reality, makes a distinct advance upon these notions.
But it is difficult to say whether astronomical ideas were
developed to such an extent in the days when the year first:
commenced from the winter solstice I do not, however
wish to enter here into these details. As previously observ-
ed I assume that, at the time we are speaking, the Vedie
Aryns had already passed through these stages, and that
the ideas of Devayanaand Pitriyana were familiarly known
and established; and assuming these as established, I intend to
examine how legends were built upon them. I have, however,
briefly alluded to the probable origin of these ideas inasmuch

as it helps us to better appreciate the description of the
Devayana and the Pitriyana. Ordinarily the Pitriyana is
described (Rig. ix. 113. 8) as the region “where Vaivas-
vata is the king, which is the undermost (lit. obstructed+)
part of the heavens, and where there are eternal waters.”
The Vaivasvata Yama here spoken of does not, however,
appear to haveas yet been invested with the terrible charac-
ter we find given to him in -the later literature. Corres-
ponding to Yama in ths south we have Indra in the north,
each supreme in his own sphere, and dividing the whole
world into two parts, one bright and known, and the other
watery and mysterious, or, in the language of seasons, first

* Lewis, Hist. Survey of the Astronomy of the Aneients, p, 6.
Iliad, v. 6, vii. 422,

T AATFONIT 2 in the original, T think syengs means“when
the view of the heavens is t:ubsltructed;" “the portion of the
heavens which is turned away.” Cf Ait. Br., iv. 14, whers
AT of the year is spoken of,
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comprising Vasanta, Grishma and Varsha and the second
Sharad, Hementa and Shishira.

Now when the vernal equinox was in Orion or Mriga-
shiras it was the beginning of the Deveyana, and as the
constellation is remarkable for its brilliancy and attractive-
ness the ancient Aryans may have been naturally inflnenced
not merely to connect their old traditions with it, but also
to develope them on the same lines. Thus the Devayana
and the Pitriyana, as representing the two hemispheres
must be joined, and the vernal and the autumnal equinoxes
became the natural points of union between the regions of
gods and Yama. The equinoxes were, in fact, the gates of
heaven, and as such it was natural to suppose that they
were watched by dogs. In the Rigveda i. 48. 15 the dawn
is spoken of as illuminating the “gates of heaven,” and in
i. 13. 6 and 1i. 3. 5 the gates-deities are invoked t> keep the
gates open. We have a similar invocation in the Vajasa-
neyi Sanhita 21. 49. This shows that the idea of the “gates
of heaven” was not unknown in Vedic times, and the ar-
rangement of the gates on the sacrificial ground, which is pre-
pared on the model of the annual passage of the sun, shows
that these gates divided the whole hemisphere into two
parts. Macrobius records a tradition that “the ancients
designated the signs of Cancer and Capricorn as the gates
of the sun, at which having arrived, the luminary seemed to
retrace his path in the zone which he never leaves.”* Now
Macrobius could not but speak in the language of the
twelve zodiacal portions, and if we therefore divest his
statement of the form in which it is naturally expressed it

———— e e

¥ Macrob. Comment.in Somn.Serip Lib, I. chap 15. I take the

quotation from Narrien's Origin and Progress of dstronomy, p. 51-
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means that the equinoxes, which the ancients supposed to
be onee in the zodiacal signs named above, were then ealled
gates of heaven

The Iranians, however, have preserved the legend more
fully. With them the equinox is not merely a gate, but a
bridge connecting heaven and hell—the Devaloka and the
Yamaloka, or the Devayana and the Pitriyana—and “dogs
that keep the Chinvat Bridge” help the departing sonl to
cross it. Darmesteter, in his introduction to the Vendidad,
publishe I in the Sacred Books of the East Series, observes*
that “this reminds one at once of the three-headed Kerheros
watching at the doors of hell and still more of the four-eyed
dogs of Yama, who guard the ways to the realm of death”
(Rig. x. 14. 10). The ideas are, indeed, strikingly similar
and point out to a common source. Kerberos has even been
identified with Sanskrit Shabale or Sharvara, meaning
variegated or a dog of Yama. But, as far as I know, no
satisfactory explanation has yet been given of these legends
nor any attempt made to explain them on a rational basis,+
If we, however, suppose that the vernal e(uinoX was once in
Orion, the constellations of Canis Major and Canis Minoy—
the two dogs—would then be on the boundary line of heaven
and Yama's region, and the whole of the above story may
be seen illustrated in the sky like that of Prajapati and
Rudra previously referred to.: According to Bundahis

* Sacred Books of the East, Vol. IV., Zend-Avesta, Part 1,
Introduction v,, 4,

T See Kuegi’s Rigveda, by Arrowsmith, p. 160, note 2Tda,
where the writer quotes Aufrecht to the same effect.

T Weber and Zimmer appear to have suggested that the
conception of Yama’s dogs might have been formel from some

constellations. Bloomfield rejects this suggestion and {ries to show
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xii. 7, the Chinvat Bridge extends from the height of
Chakad-i-Dditak in the middle of the world to the summit
of Arezur at the gate of hell; while Dr. Geiger observes
that “it was believed to have been built over a wide expanse
of water which separates the paradise from this world.”*
In the later Indian literature we are told that the souls of
the deceased have to cross a stream® before they reach the
region of Yama, while the story of Charon shews that even
the Greeks -entertained a similar belief. What could this
viver be 7 With the vernal equinox in Orion, one can
easily identify it with the Milky Way, which could then
have been appropriately described as separating the regions
of gods and Yama, the Devaydna and the Pitriyna, or the
Northern aud the Southern hemisphere. In  the later
Hindu wark% it is flc-tuaily called the Gulf;stinl River (svair-

E— ——e— —— C e e m————

that the dogs re Iuecmﬂ the sun and the moon. His explanation
does not, however, show how and why the dogs came to be located
at the gates of lieaven and why they should be entrusted amongst
all the sections of the Aryan race with the duty of watching the

souls of the dead,  Bloomfield quotes Kath, 8. xxxvii. 14 (where
day and night ave celled the Dogs of Yama) and Shat. Br. xi, 1,
5. 1. (where the moon is said to be a divine dog) to prove that the
dogs must be understood to mean the sun and the moon. DBut ]

think that the Bralimana here gives simply a n::mqectuml explana-
tion, and, as in the cose of Namuchi’s legend, we cannot accept it,

inasmuch as it doas not give any reason why the dogs were station-
ed at the doors of Yama's region. They are many other incidents
in the story which are not explained on Bloomfield’s theory. T

see, therefore, no resson for modifying my views which were put
down in writing before 1 could get Bloomfield's paper in the last
number of the Jcurnal of the American Oriental Society.

* Dr. Geiger’s Civil. of Bast Iran., Vol I, p. 100.

+ Called Vaitarani. The Garuda Purana, Pretak. vi. 25-31
states that o cow should be given to a Brahmana to enable the
deceased to pay the f#rrf:mﬁn on this river,
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nadi), while the Greeks have placed near it the constellation

of Argos (ship) and two dogs—Canis Major and:Canis Minor
-—one on each side to guard both the entrances of the
Chinvat Bridge across it. The Rigveda also mentions two
dogs of Yama kept to “watch the way,” while the Greeks
place a three-headed dog at the gates of hell. In Rig. x.
63. 10 we are further told that the land of the blessed is to
be reached by “the celestial ship with a good rudder.’*
“Ihe words in the original are daivim navam. Comparing
these with the expression divyasya shunak in the Atharva
Veda vi. 80. 3, and seeing that a celestial (divya) representa-
tion of Rudra is described in later workst it seems to me
that we must interpret the epithet to mean “celestial” and
not sumply “divine.” Thus the Vedic works appear to place
a celestial dog anda celestial ship at the entrance of the
other world, and these can be easily identified with the
Greek constellations of Argo Navis and Canis, if we suppose.
the Milky Way to be the boundary of Heaven in these days.
I do not mean to say that these conceptions had their origin
in the appearance of the heavens. On the contrary, a com-
parison with the non-Aryan legends shows it to he more
hikely that th heavenly bodies received their names from

the pre-existing beliefs, about the other world, amongst the
people.  Herbert Spencer tells us that amongst the non-
Aryan savage races the journey to the next world is believed
to lie over land, down a river or across the sea, and that in
consequence the practice of burying their dead in boats
prevails amongst some of them.! The North Awmericans,

*See Kaegi's Rigvm?ﬂ.,t-mnsIiLted_- by Arrowsmith,p.159,note 273

T See the passaze from the Mahimna Stotra, quoted infra.

1 See Herbert Spencer’s Principles of Sociology, Vol. 1., chap,
xv.,, 1st Ed.
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we are further told, say that the Milky Wey is “the ‘Path
of Spirits,” ‘the Road of the Souls,” where they travel to the
land beyond the grave, and where their camp fires may be
seen blazing as brighter stars.”* This coincidence between
the Aryan and the non-Aryan legends makes it highly
probable that the figures of the constellations were conceived
by the Aryans according to notions of the mext world
prevailing amongst them at that time. It may be noticed,
however, that the noa-Aryan races do not connect the idea
of time e. ¢., of the year and the seasons, with these beliefs,
while it is the chief characteristic -of the Aiyan legends.
We are, for instancs, told that the dog commenced the year
(Rig. i. 161. 13) and that the Devayana comprised the
three seasons of Vasanta, Grishma and Varsha (Shat. Br. ii.
1. 3. 1). + It is this feature of the Aryan legends that is
most important for the purpose of our enquiry, while the
coincidence, above pointed out, confirms, in a remarkable
way, the genesis of the Aryan legends here proposed. The
chief elements in the traditions of the three Aryan nations
may thus be satisfactorily explained.

It may, however, be contended that the two dogs of Yama
spoken of in the Rigveda may not be the same as the
Avesta dogs at the Bridge. A closer examination of the
several passages in the Rigveda, will, however, dispel such-
doubts. In the Vendidad xiii. 9, the dogs are celled peshw
pamna, cr those that guard the way to the region of death.
The Avesta dog is chathru-chashmen (Ved. viii, 16), while
the Vedic dogs are described as chotur-akshaw (Rig. x.
14. 11), both of which expressicns mean “four-eyed.” The
dorrs in the Av esta and the Rigveda, lmwem er, d1ﬁe1 in colour.

¥ Pﬂwﬂjﬂes of .nSm"mfﬂyJ, Vol. I. i.‘.h-:lp xXiv., p. %}.} Ist Ed,

i For German legends; indicating time, cee the next chapter. -
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In Ved. viii. 16 the dogs are said to be zweritem or spaetem
zavri-gaoshenm, yellow or white with yellow ears: while
the dogs of Yama are said to be shabalaw, spotted or
variegated. But the difference is neither very material,
nor such as eannot be accounted for. In the Rigveda we
can trace the yellow colour of the Avesta dogs. The
antelope of the sun in Rig. x. 86. 3 i1s said to be harita or
yellow, the zairetesn of the Avesta, and if we suppose this
antelope to be no other than that represented by Orion, as
the sun commenced the year at that point, we need not be
surprised if the dogs in the Avesta are described as yellow,
especially when in the Atharva Veda viii. 1. 9 we find the
two messenger dogs of Yama named as Shyania and
Shabala, thus noting probably a difference 1n colour. The
Atharva Veda iv. 20. 7 mentions a four-eyed biteh, while in
the Shatapatha Bralmana xiii. 1.2.9 the adjective is applied
to a dog : and the same animal is evidently intended in both
places. In the Parsi seriptures the dogs at the Chinvat
Bridge are sometimes spoken of in singular (Ved. viii. 16)
and sometimes, as in Rie. x. 14. 11, in dual (Ved. xiii, 9).
This shows that we might disregard gender and number in
the description of these dogs: and we are thus led to
suppose that Sarama in the Rigveda is again to be identified
with the dogs that watch the gates of heaven. Whether
Sarama® in primitive days was or was not connected with
the dawn, I do not undertake to say. But there is an
incident in her story which confirms the identification I
have proposed. The Panis tried to coax Sarama by offering
her millkk which she drank. On her return she denied
having seen the cows of Indra, who thereupon kicked her

% See Max Muller's Lectuses on the Science of Languwage, Yol

| | P 2 g
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and she vomited the milk. Now the mention of milk at
once suggests the idea that it must be the milk in the
calaxy on each side of which the two dogs are stationed.
In Rig. iv. 57. 5 Shunasirau are invoked in order that they
may pour down upon the earth the “milk,” which they
“make in heaven.” Prof. Max Muller records a suggestion
that Shunasirau, here spoken of, may be a very old name for
the Dog-star, and with it derivative Sairya would gives us
the etymon of Seirios!* In Rig vil. 55. 2 the Vastcshpati
“the guardian of the house,” in the form of a dog, is
invoked and described as bright and red Serameya on
whose jaws spears seem to glitter: a description which
answers so well with the appearance of Sirius, that with
what has been said above we may at once identify the
Sarameya with the Dog-star. I may here vrefer to the
Shatapatha Brahmana ii. 1. 2. 9, where speaking of Mriga-
shiras, the Prajapati’s body pierced by Rudra is described
as his vastw. May not Vastoshpati be regarded as guardian
of this? If so, it may be a further proof that Vastoshpati
represents the star Sirius,which, as 1t were, guards the head
of Prajapati in the form of Orion or the antelope’s head-
But, apart from this suggestion, I would finally quote Rig.
i. 161. 13, where it is expressly stated that “the dog

awakened” the Ribhus, the genii of the seasons, at the “end
of the year!” Sayana proposes to interpret shvanam in

the original by “wind,” but it is evidently an error. In
the Shatapatha Brahmana xiii. 5. 1. 8, vrika and shva are
mentioned together, and the former is known to be a name
for a wild dog. If so, Sayana’s explanation of Rig. i, 105, 11
appears to be more probable than that of Yaska. Itis in

- e s

g e ————— e e o

+ Max Muller's Lectures on the Seience of Language, Vol, I1.,

p. 526,
3
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fact a description of the dog (star) appearing in the east
after crossing “the eternal waters” of Yamaloka, and then
being immediately lost in the rays of the sun, which rising
after it, had to push the wild dog out of his way. The
mention of the “ecternal waters” of the Yamaloka indicates
that the heliacal rising of the Dog-star, here referred to,
occurred atthe end of the Pitriyana or at the vernal equinox
thus further confirming the statement that the dog com-
menced the year. There are other passages of similar
impori, but as I wish to avoid, for the present, any disputed
passages, i do not mention them here. If the time, I am
contending to establish for the hymns of the Rigveda, comes
to be accepted, it is sure to furnish an unerring clue to the
interpretation of many other passages and legends in that
sacred book, but the work must be left to be done hereafter.

Putting all these passages together, we find that in the
Rigveda, dogs are described as dark and brown, bright and
red, possessing four eyes, guarding the house and the way
of Yama's region, vcmiting and making milk, and above
all beginning the new year.* All these facts clearly show
that the Vedic dogs are the same as the Hellenic or
the Iranian, and we can easily and satisfactorily account

— — e 2 i3 1 _ 4
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* Prof. Bloomfield’s theory leaves many of these faects un.
oxplained, If the dogs represent the sun and the moon, how can
the sun tell the Ribhus that the dog awakened them at the end
of the year? T cannot also understand how the sun and the moon
can hﬁudescribed as variegated in colour, or as engaged in making
milk. Again how c¢an the sun or the moon be said to be four-eyed
and why should they perpetually remain at the boundary of
heaven and hell? In Rig. x. 86,4, a dog is said to be let
loose at the ear of the Mriga, and this as well as the dog in Rig,
1.161.13, must be supposed to be different from Yama’s dogs, if

we accept Bloomfield’s view.
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for all these legends by supposing that the vernal equinox
was near the Dog-star in those days, thus making the dog
rise with the sun in the beginning of the year at the gates
of the Devayana. We can now also understand how the dogs
could have been described as four-eyed. For, if they are
gorrectly identified with Canis near the Milky Way, then
the four stars in the body of Canis might naturally be said
to be his eyes:* for once the number of eyes is increased
from two to four, we need not expect to find them all on the
head, but, like the thousand eyes of Indra in the later
mythology, they may be regarded as spread over the whole
body. M. Darmesteter rightly observest that “the Parsis
being at a loss to find four-eyed dogs interpreted the mame
as :meaning a dog with spots above the eyes; but it is
clear that the two-spotted dog’s services] are only accepted

— e —————— e — — = e

* In Rig, x. 127, 1, the stars are said to be the eyes of night,
The Greeks entertained a similar idea. Their Argos was surnamed
Panoptes, “the all-seeing,”. having a hundred eyes on the body,
See Max Muller’s Seience of Language, Vol. I1., p. 416.

i Sacred Books of the East Series, Vol. 1V.; Zend Avesta,
Part I.; Intro. v. 4.

t These services are required at the funeral ceremony. It may
be here noted that the hymn in the Rigveda which describes
Yama's dogs ( Rig. x. 14) is still regited at the time of burning
the dead body of a Hindu, Every Brahman has also to give, every
day, two small offerings of cooked rice to the twodogs of Yama,
Shyama and Shabala, at the time of the Vaishvadeva sacrifice.
Several deities receive their oblations as this sacrifice The offerings
are placed on the ground in the form a circle, beginning with the
eastern point. The offering to Shyama is placed outside the circle
at the south-west and that to Shabala at the north-west point. In
other words, Shyama and Shabala are placed on each side of the
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for want of a four-eyed one, or of a white one with yellow
ears.” Evidently the Parsi priests failed to realise that it
was the divine or heavenly, and not an earthly dog that was
here deseribed, as driving the death-fiend. The Atharva
Veda vi. 80. 3 shows that the Indian priests of the time
well understood it to mean a dog who is “born of waters,
whose house is in the sky, and who sheds his lustre
all around.”

There-is another set of traditions which we can similarly
explain on the supposition with which we have started, viz.,
that the vernal equinox was then in Orion., The heliacal
rising of the constellation at the beginning of the year
marked the revival of nature at the commencement of spring,
and the asterism may thus be said to represent all these
milder influences which in later mythology were tully
embodied in the coneception of Vishnu. But the case was
completely reversed if we take the acronycal rising of the
same. It was at the autumnal equinox that the Dog-star
rose at the beginning of night, and though, strictly speaking
it marked the end of Varsha, yet the portion of the heaven
wherein the constellation is situated could have been easily
regarded as the battle-ground of Indra and Vritra who fought
in those days, and also as the stage on which the terrible
Rudra made his appearance. In short, the constellation
naturally became the harbinger of the mild and the terrible
aspects of nature. It is in this latter sense that the Dog-
star might be considered a rain-star, and Sarama, like the
Greek Hermes with which it is identified, might be said to
have been sent to search for the cows of Indra taken away
by the Panis of the nether world. The Greek legends mention

——
& e —

western point, in the same way as the dogs appear in the heavens
on each side of the Milky Way,
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two watch dogs—Kerberos and Orthros ; and of these Ker-
beros has been etymologically identified with Sharvdira
and Orthros with Vritra.* But no explanation has been
given of how this Vritra came to be stationed at the gates
of hell. Prof. Max Muller suggests that Orthros in the dark
spirit that is to be fought by the sun in the morning. But
then, this does not explain why it was catled Vritra, and
how it came to be killed by Herakles. The legend of Na-
muchi, as given in the Rigveda and interpreted on the
supposition that the year began with the Dog-star, does,
however, solve the difficulty. I have already alluded to the
fact that in the Rigveda Vritra is often said to appear in
the form of a Mrige (Rig. i. 80. 7; v, 32. 3:v. 34, 2; viii.
93. 14). In Rig. vii. 19. 5 Vritra and Nimuchi are both
said to be killed by Indra, and though this cannot be taken
as a direct authority for holding that Vritra and Nimuchi
are the different forms of the same enemy, yet from the
deseription of the two I do not think there can be any
doubt as to their being identical. In fact, Shushna, Pipru,
Kayava and Nimuchit are only somany different names
of the ememy of Indra. Now Indra is represented as
cutting off the head of Vritra (Rig. 1. 52. 10), and also of
Namuchi (Rig. v. 30. 7: vi. 20. 6). Combining these state-
ments we get that Indra cut oftf the head of Vritra or
Namuchi, in the form of a Mriga; and this at once sug-
gests the question whether that head is not the sameas that
of Prajapati cut off by Rudra and which gave the name of

Max Muller, Gifford Lectures, 1891, p. 248,  Biographies of
Words, p, 157.

T See Pro. Bloomfield’s contributions to the Interpretation of
the Veda in the Journal of the American Oriental Sceiety, Vol.
XYV., p. 146,
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Mriga-shirsha, or “the antelope’s head” to the constellation
In Rig. i. 53. 7, we are simply told that Nimuchi was killed
by Indra in the distant (paravati) region, which seems to
mean the region of Yama. But as it does not satisfactorily
determine the place where Namuchi was killed, I refer to
Rig. x. 73.7, where Indra by killing Namuchi is said to
have cleared up “the paths leading (yane in the original)
to the (region of) Devas;"* which plainly shows that Namuchi
was killed at the gates of the Devayana. In the Vajasaneyi
Sanhita 10. 14 a sacrificial rite is described which gives the
same place and time of Namuchi’s death. The priest there
throws away a piece of metal hidden wunder a tiger hide,
exclaiming, “the head of Namuchi is thrown away,” after
he has taken his Yajomane through all directions (East,
South, West, North and upwards) and also through all the
seasons (Vasanta, Grishma, Sharad, Varsha and Hemanta-
and-Shishira). This means, if it can mean anything, that
Namuchi alias Vritra was killed, in the language of seasons,
after Shishira, or in other words, at the get of the Devaya-
na as described inthe above quoted passage from the Rig-
veda, for the end of Shishira is the end of the Pltrlyana

Here then we have an e:{planatmn of how Orthros came to
be at the gate of hell, or in a distant region under the setting
sun. But the association of Orthros w1th Kerberos thrﬂwg
further light on the subject. If Vritra’s head is the same
as Mriga-shirsha, as explained in the beginning of this
chapter, then the-three stars in the belt of Orion, which
torm the top of Mrigashiras, might have easily suggested
the idea DE a three- Ima{leal mt}mtm In Rlﬂ' x. 99.6

e - e = _ &

% The or igin: nal verse 1s as follows —
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Indra is said to have killed a three-headed and six-eyed
monster. It might be contended that the explanation 18
not satisfactory, inasmuch as the head of Mriga is here
supposed to be again conceived as a dog, while there is no
authority in the Vedic works expressly describing Mriga as
a dog. But if Orthros has become a dog in the Greek
mythology, while it is a Mrigs in the Vedas, I see no reason
why Kerberos should not get his three heads from the Tri-
shirshan of the Vedas. The difficulty is not at all a serious
one. In bringing together the traditions of the three Aryan
races after thousands of years, we must make some allow-
ances,and be satisfied with a general similarity of the stories.
The asterism of Mrigashiras and the dogs are so close, that
one might be easily mistaken for the other, when all the
knowledge of the original traditions was lost, It is thus
that we can account for the fact that out of the three be-
ings that were represented in this portion of the heavens,
Rudra (the hunter), Mriga (the antelope), and Shva (the dog)
the Greeks retainedin the skyonly the hunter (Orion), and
the dog (Kwon,* Canis), with nothing to hunt, while the
Hindus have not only forgotten, but condemned, the dog.

The Parsis, it is true, have not mistaken the dog, but
still as regards complexion, they have represented their
dogs as possessing the colour which in the Rigveda is given

e — o - = e — e e ——

% The principal star in Canis Minor is still called Procyon=
Gk, Prokuon, Sk. Prashvan, the Foredog, It shews that the
previous star was once called Awon by the Greeks. TIf we count
the Nakshatras in the direction of the sun’s annual course, Kuon
comes first, and?Prokuon afterwards. Cf. Sanskrit Radhe and
Anuradha,of which like Procyon,later writers have only retained
Anwradha. Phalguni, Ashadka, and Bhadrapada are similarly di-
vided into Purve and Uttara, the preceding and the foregoing.
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to the antelope of the sun.  Another objection that may be
urged against this identification is that we are required to
suppose Mrigashiras to be once the head of Prajapati, and
at another time that of Vritra. It must, however, be re-
membered that we do so on the express authority of the
""igveda, and that besides it is quite natural to suppose that
once the antelope’'s head was said to exist in the heavens,
Vedic poets vied with each other in weaving legends out of
it. Asan illustration I refer to Rig. x. 86. 5, where the
poet describes Vrishakapi’s head as cut off, but soon after
Vrishakapi is told that it was an illusion, and that in rea-
lity it was some one else whose head was so severed (verse
18).  This clearly shows that it was a period when legends
were still being formed out of the “antelope’s head.”

We can now explain how later writers evolved a myth
out of Namuchi’s death. The story is given in the Tandya
Brahmana (xii. 6. 8).* There we are told that Indra and
Namuchi came to a settlement that the former should kill
that latter, neither during day nor by night, nor by any
weapon, whether dry or wet. Indra therefore killed him
with the foam of the waters at the junction of day and
night, when it had dawned, but yet the sun had not risen. It
1s probably this circumstance that has led Professor Max
Muller to suppose that Orthros represents the gloom of the
morning. But the explanation does not aceount for the other

* See also Taitt, Br. i, 7. 1. 7; Shat. Br, 1, 3 3 Lak]sn
the Puranas, Ramayana iii. 30. 28 ; Mahabharata Udyoga p.
ix, 20, Prof, Bloomfield has collected all such passages in his
cwticle on the contributions to the Interpretation of the Veda
in the Journal of the American Oriental Society, Vol. XV., pp.
148-158, The legend of Hiranya-Kashipu in the Puranas
appears to have been based on Namuchi's story.
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incidents in the story. Was Namuchi or Vritra killed every
morning by Indra? Or was it only at the beginning of the
rainy season ? Evidently the latter. We must than suppose
that Namuchi was killed after dawn, but before the actual
daybreak, «f or during the monsoons. In other words, the
Jjunction of day and night in the later myths must be under-
stood to mean a particular junction of day and night in the
rains, or more definitely, the junction of the day and the
night of the Gods—the junction of the Pitriyana and the
Devayana, the gates of which are said to be cleared up by
Namuchi’s death in the passage from the Rigveda = given
above. The latter part of the legend is, however, still more
poectical, and Prof. Max Muller’s theory leaves it entirely
unexplained. Indra is here said to have killed Namuchi
with a weapon which was neither dry nor moist—the watery
froth. This is evidently based upon Rig. viii. 14. 13, where
Indrais deseribed as “cutting the hmrl of Namuchi with
the foam of waters,” and the same incident is again referred
to in Rig. x. 61. 8. Therefore, even if we reject later
speculations with respect to “why foam or froth should have
been used,” and decline to slove the question by assuming a
compact® between Indra and Namuchi, yet we have to
account for the fact that in the Rigveda itself Indra is said
to have used the iuﬂm}" weapon to destroy his enemy. What

% P: of. Blﬂﬂmf"ﬂl{l has dlscussul this lege ru:l in a recent number
of the Journal of the American Oriental Society(Vol. XV.,Number
11.), but he gives no explanation of the compact between Indraand

Namuchi. Tn my opinion it isimpossible to hold that the compact
¢ould have been the original hasis of the legend. 1t is evidently a
later invention to explain what were then deemed otherwiseinexpli
cable incidents in the legend; and until these incidents are ex-
plained in a natural way, the legend cannot be said to Le proper-
ly understood.
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could this foamy weapon be ? If Namuchi was killed at the
gates of the Devayana and his head still lies there, the
watery foam could be no other than the broad belt of the
Milky Way which crossed the heavens at the same part.
The blue vault of the heavens is often compared to an
ocean in the later Sanskrit literature,* and the stars are said
to be the patches of foam upon its surface. Thus in the
Mahimna Stotra, which is considered to be at least seven
or eight hundred years old, the author deseribes (verse 17)
the heavenly form of Rudra (i. e., Rudra as represented in
the sky), and tells us that the stream of waters on his head
has “the beauty of its foamy appearance enhanced by a
number of stars.”+ This is a deseription of the Ganges on
the head of the celestial form of Shiva, and the author of
Mahimna, who, in verse 22, refers to the story of Rudra
piercing Prajapati with an arrow, and says that the whole
stm}r is still :llustl a,terl in the sky,! evidently meant to

— i .

* Cf Sahitya D arpana 10 whela under a:rqﬁﬁ‘[ we lm\ B
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The conception of Shiva embodied in this verse is really a

grand one, The poet asks his reader to imagine how great must
Shiva be, the celestial stream on whose head encircles the Uni-
verse! The Milky Way which girdles the celestial sphere cannot
be better described.
H AT F07 GE7A0H #9t 3fEal
ey RG] ﬁ'rsfrerngw TYT |
VST AT qUirRaay
FEF FSANT FAATT T FI==ATIORE: N
Also Cf. Shakuntala, 1., SITFETROT FraeT=qr4g EEUELCR
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describe by it the Milky Way which passes over the
head of the star of Rudra. Now if the poetic imagination
of the author of Mahimna can perceive foam in the Milky
Way, I see no reason why the virgin imagination of the
Vedic poets should not rise to that piteh. Dr. Haug,
speaking of the Vanant Yashta, observes that the constella-
tion (Vanant), by which the Parsi Dasturs understand the
Milky Way is said to stand directly over Hell, and further,
“the Dasturs are of opinion that this constellation is the
weapon ( Vazra) which is constantly aimed by Mithra at
the head of the Daevas, as stated in the Khurshed Yasht.”*
Referring to the Khurshed Yashta we simply find that the
club (Vazra) of Mithra “was well struck down upon the
skulls of the Daevas.”t+ The information gwan to Dr. Haug
may therefore be traditional among the Parsi Priests ; bub
whether traditional or otherwise, as it comes fmm an
independent source, it is strong corroborative evidence to
support the identification of Indra’s foamy weapon, with the
stream of the Milky Way in the heavens. With the vernal
equinox near the Dog-star, the Milky Way, which then
separated the region of gods from that of Yama, could well
be said to be over Hell and “well struck upon the heads
of the Daevas.” Namuchi’s legend can thus be simply
and naturally accounted for, if we assign to the equinoxes
the position which we have deduced from other passages in
the Vedic works. I may point out that we do not hereby
account for the original idea of Vritra. That is evidently
a still older legend. But his existence at the gate of Hell
and his decapitation by the foamy weapon—the two chief

= e L S —————— S

* Dr. Haug’s Essays on the Parsis, p. 271, note.
tSacred Books of the East Series, Vol. XXTIT,, Zend Avesta
Part IL, p. 87,
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elements in the later Vedic traditions are satisfactorily
explained by placing, as originally proposed, the vernal
eéquinox in the constellation of Orion, and identifying
Namuchi alias Vritra with the constellation of Mrigashiras
or the antelope’s head, situated just below the Milky Way.

- We have next to deal with the legends of the bhold
hunter, the terrible Rudra chasing the antelope, Several
attributes in the Puranic mythology, e. ¢, his bearing the
Ganges, in his matted hair, his fondness for the burning
ground, and his appearance as Kirata or hunter, are all
accounted for by placing Rudra just below the Milky
Way or the celestial Ganges,* at the gates of the Pitri-
yana and figured as a hunter, I have already alluded to
the difficulty of identifying Rudra. But whether we take
the star of Ardra or Sirius to represent the lord of cattle,
the above attributes remain the same. But neither these
legends, nor the story of Rudra chasing Prajapati, which,
s0 far as it was necessary for our present purpose, has heen
already given, can help us,in a material degree, to solve
the question under consideration. I wish, therefore, to deal
here only with such traditions as point out to the position
of Rudra in the course of the year. Rudra as the lord of the
cattle and the presiding deity of storms, can be at once
recognized and placed in the rainy season, There are, how-
ever, other legends indicating time more definitely. In
Rig. x. 192. 2, Suwmwatsara or the year is said to rise out of
the ocean, the place where Vritra was killed (Rig. x. 65-
12).  Prajapati, as represented by Orion, may also be
naturally supposed to commence the year when the vernal
equinox was in Orion. Rudra killed Prajapati, and as

—

— — —

See Mahimna Stotra, verse 17, quoted supra.
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1 have shown before, Prajapati, Samvastara and Yujne
were convertible terms. Rudra therefore killed Prajapati
or Yajna at the beginning of the year; and Yajna also
meant sacrifice. Rudra was therefore naturally believed to
have killed the sacrifice—thus giving rise to the Puranic
legends of Rudra routing the sacrifice of Daksha. At the
end of the Sauptika Parva in the Mahabharata®* we are told
that “Rudra pierced the heart of Yajna or sacrifice with
an arrow. Thus pierced the Sacrifice,.with fire, fled away
in the form of an antelope and having reached the sky,
there shines in that form, followed by Rudra.” Thus it was
that Rudra acquired the title of Sacrifice-breaker. 1In the
Tandya Brahmana vii. 2. 1, the death of Prajapati is, however,
spoken of as voluntary. In Taitt. Br. iii. 9. 22. 1, he is said
to have assumed the form of Yayne and given himself up
to the Devas to be sacrificed. The Devas killed him on
thevr morning, and so every one should similarly perform tha
Ashvamedha sacrifice at the beginning of the year. One
can now understand what the meaning of these stories is,
They refer to the death of Prajapati by Rudra at the begine
wing of the year; and thus 1t was that Yujne, meaning the
vear was sacrificed by means of Yajne or Prajapati Rig.x.90,
16., where we are told that Gods sacrificed Yoyne by Yajne,
but this (human sacrifice) was an old (out of date) practice,
may also be similarly interpreted. I cannot say which of

e ——— . — s B e —

* Maha. Saupt. 18, 13-14 —
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Here the antelope is said to be pierced in the hear! and not in
the head as in the Vedic works. It appears, therefore, that the
whole antelope was considered to be in the heavens at this time,
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these legends is older, whether that of Prajapati sacrificing
himself, or of Rudra killing him at the beginning of the year.
But whichever of these be the older one it does not affect
our present question. Both of them indicate that Prajapati
once commenced the year ‘and that he either willingly
allowed himself to be sacrificed or was killed by Rudra at
that time. As another indication of time, I may point out
that the time prescribed for the sacrifice of Shulagava in
Ashvalayasna Grihya Sutras, 4.9.2, is in Vasanta or Sharad
with the asterism of Ardra. The passage, as now under-
stood, means that the sacrifice should be performed on any
day in Vasanta or Sharad when the moon—whether
full, “half, quarter or new—is near the asterism of
Ardra, the star over which Rudra presides. But it appears
to me that here we have a tradition that the saecrifice
was originally required tobe performed at the new or
full moon in the vieinity of Ardra, in Vasanta or Sharad,
thus indicating that the vernal equinox was near Ardra
when the sacrifice was originally established. When the
seasons receded Ardra new or full moon could not fall in
Vasanta or Sharad and therefore Ardra-night afterwards
came to mean any night when the moon is near the
asterism of Ardra in Vasanta or Sharad. However, as the
point is not quite satisfactory I shall not press it here. The
only other fact about Rudra worthy of notice is that he
seems to be described as followed by dogs or rather as their
master (Vaj. San., 16.27).* This may shew that the Vedie
poets knew of the dogs near the star of Rudra.

*In the original there are salutations to several forms of the
deity, but it would not be quite safe to infer from it that Rudra
was, as a matter of certainty, followed by dogs. In Tand. Br,
xiv. 9. 12, Shiva is described as Mrigaya, while the passage in

Vaj. San, (16. 27) says MET Iy T
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I have already alluded to the Parsi legends of the Chinvat
Bridge and the dogs that keep it. There is, however, one
more circumstance to which I wish here to refer. The spar
Tistrya has been identified with Sirius and the identification,
if not absolutely correct, is at least sufficiently so for general
purposes. But I think that the word itself has not been yet
satisfactorily explained. I propose to derive Tistrya from
Tri-stre which in Sanserit means three-stars, Tri-stri may
easily be corrupted into Tistrl, Tister. Tister is, therefore
the same as Kerberos or Trishiras and the fact that Tistrya
is called Tir or arrow in Modern Persian further confirms
this derivation, for the Aitareya Brahmana (iii.33) calls it
the three-starred or tripartite arrow of Rudra in the sky. I
have in the last chapter shown that if we commence with
the summer solstice and regard Fravashinam as the first
month of the year, Tistreye corresponds to Margashirsha.
If Tister is understood etymologically to mean the belt of
Orion this coincidence of the months can be better accounted
for. I am therefore of opinion that Tistrya should not be
1dentified with Sirius, but with the belt of Orion. We ecan
then better understand why the star should have been
spoken of as Tristryeni® probably indicating more stars
than one and also Pawryeni, the first. The Parsis have
- * As the word is understood at present it means *‘pertaining
to or belonging to Tristrya.” But grammatically it may mean
“many stars or group of stars.” I may here point out that if we
identify Tistrya with Sirius the etymology is not explained, nor
<an we account for the Modern Persian name 7% which again
means an arrow, While if we identify Tristrya with the three
stars in the belt everything is satisfactorily accounted for, AJl
the arguments based upon the “rain-producing” influence of the
star are equally applicable in either case, since both the stars
(Sirius and Orion) rise at the same time. See Dr. Geiger’s Civil,
of East Iran., Vol I., pp. 141-142,
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preserved another interesting relic of the asterism of
Mrigashiras, but I reserve it for the next chapter.

Starting with the supposition that the vernal ¢quinox was
in Orion, we have thus an easy and a simple explanation
by which the three principal deities in the Hindu mythology
can be traced to and located in this part of heavens.
Vishnu representing the happy times of Vasanta, Rudra
presiding over storms and Prajapati, the deity of sacrifices
beginningjthe year, were all combined in one place. It was
here that Vishnu killed Varaha (Rig. i. 61.7);it was
here that Indra killed Vritra, and it was here that Rudra
chased Prajapati, in the form of Yajna or that he sacrificed
himself. The celestial Ganges separating the upper and
the nether world was also in the same quarters,and through
it lay the path to Yam+'s region. In a word the Trinity of
the Hindu Pantheon was fully represented in the contellation
of Orion, when the vernal equinox was there. Later writers
describe this Trinity as represented by the three-headed
Dattatreya, followed by the Vedas in the form of dogs; and
after what has been said above, I think we can have no
difficulty in identifying this personified Trinity with Orion
having three stars in the head and closely followed by the
dog (Canis) at it foot. It will be difficult to find another

place in the heavens where all these elements are combined
in such an interesting manner,
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CHAPTER VI.
@ rion and his Felt,

Agrahayana= Agrayana in the older works—Prokable deriva-
tion of hayana—The Agrayana sacrifices—Their number and
nature—Performed every half-year in Vasanta and Sharad—
Greek legends of Orion—Their similarity to Vedic legends—
German traditions and festivities—Stag and hind—Twelve:
nights—Dog-days—All of which indicate the commencement
of the year in Orion-Dr, Kuhn's explanationis insufficient—
The usual adjuncts of Orion-His belt, staff and lion’s skin-The
asv-yaonghana of Haoma in the Avesta—The yajnopavita of
the Brahmans—Their sacred character probably borrowed
from the belt of Orion or Yajna—Use of mekhala, ajina and
danda in the Upanayana ceremony—Probably in imitation
of the costume of Orion-or Prajapati, the first of the Brah.
mans— Derivation of Orivn from Agrayana—Its probability
—Phonetic difficultieas—Conclusion.,

In the last chapter I have quoted an observation of
Plutarch that the Greeks gave their own name to the
constellation of Orion, and have there discussed some Vedic
legends which corroborate Plutarch’s remarks and indicate
that the vernal equinox was in Orion at that time. In the
present chapter I mean to examine other legends which go
to shew that the constellation of Orion was known and
figured before the Greeks, the Parsis, and the Indians
separated from their common home, and that the legends
or the traditions so preserved, and perhaps the name of the
constellation, can be naturally ani easily explained only on
the supposition that the vernal equinox was then near the
asterism of Mrigashiras.

I have already shown that Agrahayani, if not Agrahayana,
ean be traced back to Panini’'s time, as the name of a
Nakshatra, and that it is a mistake to derive it from the
name of the full-moon day. We have now to see if we can

J >



130 THE ORION. [cHAPTER

trace back the word still further. The word hayene does
not occur in the Rigveda,and it may be doubted if the name
Agrahoyant was in use in the old Vedic days. Huayana is,
however, used in the Atharva Veda (iii. 2. 21;xi. 6. 17)
and in the Brahmanas; and may be compared with Zend
Zayano meaning winter. Panini (viii.1.148) derives hoyeiue
from ha=to go or abandon, after the analogy of gayaia
and gives two meanings, »iz., the grain ‘erihi’ and ‘time.’
Whether we accept this derivation or not, it is at any
rate clear that the word was used in Panini’s days, todenote
a division of time and a kind of grain, and I think we
can better account for both these meanings of Layana
by connecting the word with ayana and Agrayane or the
half-yearly sacrifices. Dr. Geiger, speaking of the old Parsi
calendar observes that “probably the half-year was more
employed in civil life than the complete year.”* Now
whether the observation be entirely correct or not, we can,
I think at any rate, assume that the divisionof the year into
two equal halves is an old one. I have already discussed the
two-fold division of the year into Devayana and Pitriyai
and its coincidence with the passage of the sun to the north
and the south of the equator. Aywia in the sense of such a
division thus appears to be an old word and by prefixing /
to it we may easily get hoyana subsequently changed into
Adyain like the words in the Prajnadi list, wherein this
word was not included as it was derived by Panini in a
different way. The insertion and omission of % when

*Dr. Geiger's Cin. East Iran., Vol, 1., p. 152, Dr. Schrader
makes a similar observation. “For all these reasons (most of
which are philological) I believe we have the right to presuppose an
original division of the Indo-Germanic year into two s3asons.”
Preh, dnt. Ary. Peoples, Part 1V., chap, vi., p- 302,
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followed by a vowel at the beginning of a word is not un-
common even in these days,* and there is nothing extra-
ordinary if we derive hayana from ayena. Now by a
natural process when we have two forms of a word or two
derivatives of the same root they gradually come to be
utilised for specific purposes, and so acquire distinet
meanings. Sanskrit lexicographers class such words under
Yogarwdle, meaning thereby that etymology and conven-
tion have each a share in determining their denotation.
Hoyana might thus come to exclusively denote a complete
year, while ayana continued to denote a half-year as
before.t When ayaye thus became hayane, Agrayana,
which all lexicologists derive from Agia+ hayanae,t would
be changed into- Agra 4 haywne— Agrahayans ; and when
hetypane was chan#ed to hdyana in a manner analogous to the
words in the Prajnadi list (Pan. v. 4. 38) as stated above,
Agrahayana would be altered into Agrahdyana. We can
thus account for the double forms—hayana and hiyana,
Agrahayana and Agrahdyona—which we find given in
Bohtlingk and Roth'’s and nther lexicons, while if we ac-

# Cf. The derivation of “the word ‘hlstor}' from ‘lﬂtﬂn in
Max Muller’s Lectures on the Seience of Language, Vol I1.p 329,

1 Zend Zayano, denoting winter, probably preserves an older
meaning, when heyana was used to denote the cecond of the two
seasons (summer and winter) into which Dr. Schrader believes
that the year was primevally divided. Some of the synonyms
for the year in Sanskrit originally denoted particular seasons,
<. ., Varsha, Sharad. Sama and Hayana may be similarly sup-
posed to have been derived from the names of the half-year or
< yanda, _
+ This derivation would give us dgriyana instead of Agrayanda
and native grammarians obtain the second form from the first Ly
ihe interchange of the initial vowel with the following long A.
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cept Panini's derivation, hayance will have to be either
thrown out as ineorrect or derived otherwise. In Amara
it. 8. 52, hayana occurs as a different reading for dayana
in the sense of a vehicle and Bhanu Di]\Shlt& derives it

from hay to go: but we might as well ask it Loy, ay, and
i, all meaning to go, are not the different forms of the same
root. As far as the form of the word is concerned we may
therefore derive kayana from hdyane and the Jatter again

from ayonc and similarly Agrahdyoene from Agrehoyana

and this again from Agrayanda.

I may, however, remark that the process which appears
so simple according to the modern philological rules, was
not recognized by the native grammarians. There are
good many words in Sanskrit which can be thus easily de-
rived on the principle of the insertion and omission of .
Thus we have inwvakae and hinvalka both meaning the
stars on the top of Mrigashiras, and etfe and Lotta denot-
ing a market-place. But native grammarians, including
Panini, would not derive the words from each other, as we
have done above in the case of ayana and hayane. Their
method is to give two different roots for the two words ;
thus we have two Vedic roots lhinwe and inva or hiv and
7v, both meaning to go, to please, the one giving us hinvake
and the other invaka. At and hat, an and han, oy and hay
4 and hi ave further instances of the principle adopted by the
native grammarians in such cases, Really speaking this is
not solving the difficulty, but only shifting it a stage back-
wards ; for, if any explanation is necessary to account for
the double forms like ayana and hayona it is equally
required to explain why we should have the double roots
like 4y and hay, both meaning to go. But it appears that
the native grammarians, having traced the words to their
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roots, did not push the matter further. With them -E:ﬁa; 18
derived from 7 to go, ayana from ay to go, hayans from
hay to go, and hdyana from hae to go.* Whether and how

far we can dispense with some of these roots is an impor-
tant philological question, but it is not necessary for us to

discuss it here. It does not much aflfect the point under
discussion whether hayana is derived from ayanae 4.e., ayto

go, or from la to go as Panini has done. Ebymnlﬂgmally
both the words, ayana and hayana, mean “going” and
3 E

when both eame to be used to denote a division t}f time, it
is natural to suppose that they soon acquired special mean-

ings. Thus while eyana continued to denote the half-year;
hayana, which was comparatively a later word, might have

been exclusively used to denote the complete year, and as
the beginning of the first ayana was also the beginning of

the year, A(a)yroyane would be naturally changed into
E(m)ymh&r’ a)yana to express the beginning of the year,
Whether we adopt Panini’s derivation or the principle
of modern philology we thus arrive at the same result,
and so far as our present inquiry is concerned we can
therefore suppose that the various words, which may be
represented by A(r:)Jr*rr(ﬁ)erra, or Ala) Jyrahdca yamna, o

all transformations or derivations of wgra4 « yamd ||

.c‘-l ( o Jgra yana.

*Thls methnd sametlmﬁs fails, and natrnf: wmmman.mq W hn
are not now at liberty to ¢oin new roots, have to resort to ihe
Prishodaradi list. For example, we have two forms ilvala and
hilvala as different readings for invaeke in Amarai. 3. 23. Of
theso ilvala can be derived from i, to sleep, though the root
meaning is not suitable, but Ai/ra’/a cannot be even so derived
and Taranatha in his Vachaspatya would derive or rather
obtain the initial % by Prishodaradi. Similarly of. Hintala=
tala + Prishodaradi !



134 THE ORION. [CHAPTER

Now as regards the meaning it appears to me that ayane
at first denoted nothing more than the passage of the
sun. Gradually it meant a division of time regulated by
such passage. The Agrayana-ishtis thus appear to have
originally meant the two half-yearly sacrifices performed
on the first day of each ayamna, which seems to be regarded
somewhat like the new year’s day at present, Gargya Nara-
yana, in his commentary on Ashvalayana’s Shrauta Sutras
(1.2.9.1) derives Agrayona from agra 4 ayana; but interprets
it to mean a sacrifice which is followed by eating (ayana)
that is, which requires to be peiformed before the new
harvest is used for domestic purposes. He thus takes (L1 CLTb06
to mean eating, and as the Agrayaneshtis in later
works like Manu (iv. 27) were described as “new-harvest
sacrifices,” all commentators have adopted this explanation
of the word. But it appears to me to be evidently of later
origin and invented to account for the nature of the
sacrifice when owing to the falling back of seasons the
Agrayaneshtis came to be performed not at the beginning
of each ¢yamnw as they should have been, but at wrong
times. The necessity of such an explanation must have
been still more keenly felt, when instead of two half-yearly
sacritices, the Agrayanaishtis were performed thrice a year.
Ashvalayana, it is true, gives only two, one in Vasanta and
the other in Sharad, the old beginnings of the Devayana
and the Pitriyana and the real commencement of the two
ayanas. But he has mentioned three kinds of grain that
may be used, vrihi, shyainaka and yava (i. 2. 9. 1,) and
his commentator Gargya Narayana observes that yova and
shyamaka are to be used simultaneously in Sharad (i. 2. 9.
13). It appears however, that the fact, that three kinds of
grain were sanctioned for use, soon gave rise to three
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Agrayana-ishtis—one in Vasanta with »7rikhi; the second in
Varsha with shyamaka, and the third in Sharad with yava.
But that 1t is a practice of later origin is evident from a
passage in the Taiftirya Sanhita (v. 1. 7. 3) which states
that “twice is grain cooked for the year,” clearly meaning
thereby that there were only fwo Agrayana-ishtis in a year
when the new harvest was first oftered to gods. I am there.
fore of opinion that originally there were only fwo half-
vearly sacrifieccs at the commencement of each ayana, and
as v7thi was used on the occasion of the first of these ishtis,
the word ayang or hayans naturally came to denote the
grain so used, and that ayana in Agrayaenc originally
meant not eating as the later writers have imagined, but a
half-year as the word usually denotes. This way of deriv-
img and explaining the word is not a new invention. For

notwithstanding the fact that Agrayena and Agrahayanc
are explained by Taranatha as referring to the sacrifice of
orain and eating, yet he derives Agrayana, a word of the
same group, from agra+ayane and explains it to mean that
“the Uttarayana was in its front.”* Even native scholars
thus appear to be aware of the fact that Agrayana could
be or was derived from aycone meaning the Uttarayana,
Indeed, we cannot otherwise account why the Agrayane-
shtis were originally celebrated at the beginning of Vasanta
and the end of Varsha as stated by Ashvalayana. The
Agrahayani of Amara is thus traceable to Agrayoni of the
Vedic works; aund perhaps it was the initial long vowel
in the latter that might have been retained in the later
form,

It may, however, be asked if there 1s any ovidence to show

B S S W R L — e e - . . s . mmrTEm—,

*# See Yachaspatva s. v. dgroyans,
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that Agrayana was used to denote a star in the Vedic
works. That Amara, and long before him Panini, under.
stood Agrahayani, if not Agrahayanz, tomean the Naksha-
tra of Mrigashiras is undoubted; and I think we might
fairly infer therefrom that the meaning given by these
writers must have come down to them traditionall y. Every
“yane must begin with some Nakshatra, and it is quite
natural to suppose that Agrayana must have gradually come
to denote the star that rose with the first ayand, But ]
have not been able to find out a passage where Agrayaina is
used in the Vedic works to expressly denote the constella-
tion of Mrigashiras. I may, however, refer to the Taittiriya
Sanhita (vi. 4. 11. 1) wherein the vessels ( grahas ) used
for sacrificial purposes are mentioned as beginning with
Agrayana and considering the fact that two other vessels
are named, as the words themselves denote, after the planets
Shukra and Manthin,* we might suppose that Agrayanag
came to be included in the list, not as the name of a deity,
for it was not such a name, but as denoting, the star which
commenced the year, or the half-year. The word gradie
which in the sacrificial literature denotes vessel has been
used in later astronomical works to denote the planets, the
number of which, including the sun and the moon, is tixed
at nine, the same as the number of the vessels used for
sacrifiecial purposes. It is not, therefore, improbable that
Agrakayani or Agrahayane of the later writers was a
transformation of Agrayana, and that Mrigashiras, was so
called in ald t2imnes Jor sacrificial prrposes.  When the Agra-

*See infra Chap, VII, In Taitt. San.iii. 1. 6, 3 the vesse)
1s described as the vessel of Agrayana, thus shewing that the
vessel was named after Agrayana, which must therefore be either
the name of a deity or of a Nakshatra.
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yaneshiis lost their primary meaning, Agrayana or Agraha-
yana naturally came to be used more to denote the month
when the sacrifiee was performed than the Nakshatra at
the beginning of the ayane, thus giving rise to the specu-
lations previously discussed. But in whatever way we may
explain the disappearance of Agrayana in the sense of
Mrigashiras in the oldest Vedie works, the fact that in the
days of Amara and long before him of Panini Agrahoyani
was used to denote the constellation of Orion remains
unshaken, and we may safely infer therefrom that the mean-
ing given by them was a traditional one,

We have already seen how legends gathered round the
“antelope’s head.” It was the head of Prajapati wishing
to violate his daughter, by which some understood the
dawn, some the sky and some the star Aldebaran (Ait.
Br. iii. 33). Others built the story of Namuchi upon the
same which placed Vritra, at the doorsof hell;while a third
class of legend-makers considered that the death of Prajapati
was Voluntary for the sacrificial purposes of the Devas.
The following summary of the classical traditions about the
death of Orion, taken from Dr. Smith’'s smaller Classical

Dictionary, will show how strikingly similar they are to the
old Vedic legends.

“The eause of Orion’s death is related variously,
“According to some, Orion was carried off by Eos (Aurora),
«who had fallen in love with him; but as this was diss
“pleasing to the gods, Artemis killed him with an arrow

“in Ortygia.* According to others, he was beloved by
“Artemis and Apolln-{- indignant at his sister’s ﬂ,ﬁectwn

- HUIHﬁI" Od v. 121, 4. See (rladstﬂnes Pime and I‘Ja:_.g nf
Homer, p. 214.

1 Ov. Fast v. 537.
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“for him, asserted that she was unable to hit with her
“arrow a distant point which he showed her in the sea.
“She thereupon took aim, the arrow hit its mark, but the
“mark was the head of Orion, who was swimming in the
“sea. A third account, which Horace follows, states that he
““offered violence to Artemis, and was killed by the god-
“dess with one of ler arrows.”

Thus love, arrow and decapitation which are the three
principal elements in the Vedic legends, are all present in
these traditions. There is another story which says that
Orion was stung to death by a scorpion; but this is
evidently intended to represent the fact that the constella-
tion of Orion sets when that of Scorpion rises in the east,
and is therefore of later origin when the zodiacal signs
were adopted by the Greeks. '

There are other traditions which point out the position
of Orion in the course of the year. The cosmical setting of
the constellation was believed to be an indication of stormy
weather and the constellation was called imbrifer or acquosus
in the same way as the Shva in the Vedas is said to com-
mence the year, while Shunasirau are invoked along with
Parjanya for rain. The German traditions are, however,
more specific, and I take the following abstract of the same
by Prof. Kuhn communicated to the late Dr. Rajendralal
Mitra and published by the latter in his “Indo-Aryans,”
Vol. I, pp. 300-302— '

“Both in our ancient and modern popular traditions,
there is"universally spoken of the Wild Hunter, who some-
times appears under the name of Wodan or Goden, and
was, n heathenish times, the supreme god of the ancient
(GGerman nations. This god coincides, both in character and
shape with the ancient Rudra of the Vedas (vide p. 99).
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Now there is a class of traditions in which this ancient god
is said to hunt a stag and shoot at it, just as Rudra in the
Brahmanas is represented as shooting at the #ishyo and
rolit. The stag in German mythology, is the animal of the
god Freyr, who like Prajapati, is a god of the sun, of ferti-
lity, &e., so that the shot at that stag is to be compared
with Rudra’s shooting at the rishya=Prajapati. 1 have
further endeavoured to show that someindications exist in
the mediwval penitentials of Germany and England, which
give us to understand that at the close of the old year and
at the beginning of the new one (we call that time * die-

zwoltten” or the twelve days, the dvedashala of the Indians)
there were mummeries performed by the country people, in
which two persons seem to have been the principal per-
formers, the one of whom was disguised as a stag while the
other was disguised as a hind. Both rapresented a scene,
which must have greatly interested and amused the people,

but very much oftended the clergy, by its sordid and hideous
character ; and from all the indications which are given in
the text, communicated by me (pp. 108-180), we may safely
suppose that the chief contents of this representation was
the connection of a stag and a hind (or of an old woman),
which was accompained by the singing of unchaste songs.
From English customs at the New-Year's Day, we may
also infer that the hunter’s shooting at this pair was even
a few centuries ago, nay, is even now, not quite forgotten.

Now as the time of the “twelve days” was with our ances-
tors the holiest of the whole year, and the gods were
believed to descend at that time from heaven, and to visit
the abodes of men, we may firmly believe that this repre-
sentation also was a scene of the life of the gods. I hope
to have thus proved that the Brahmanical and the German



140 THE ORION, [cHAPTER

traditions are almost fully equal,and I have finally attempted
to lay open the idea from which the ancient myth proceeded.
According to my explanations, our common Indo-European
ancestors believed that the sun and the day-light (which
was, so to say, personified under the image of various

animals, as a cow or bull, a horse, a boar, a sta o), was
every day killed in the evening and yet re-appeared almost
unhurt, the next morning. Yet a decay of his power was
clearly visible in the time from midsummer to midwinter,
mn which latter time, in the more northern regions, Le
almost wholly disappears, and in northern Germany, during

the time of the twelve days, is seldom to be seen, the
heavens being then usually covered all over with clouds.
I have therefore supposed, it was formerly believed that
the sun was then completely destroyed by a god, who was
both a god of night and winter as also of storm, Rudra--
Wodan. The relics of the destroyed sun, they seem to have
recognised in the brightest constellations of the winter

months, December and January, that is, in Orion and the
surroundings stars. But when they saw that they had been
deceived and the sun re-appeared the myth gained the
further development of the seed of Prajapati, from the

remnants of which a new Aditya as well as all bright and
shining gods were produced. I have further shown that
both Greek astronomy and German tradition proved to be
in an intimate relation with the Brahmanical tradition; for

the former shows us, in almost the same place of the celestial
sphere, a gigantic hunter (Mrigavyadha, Sirius; Orion, the
hunter Mrigashiras); while the latter has not yet forgotten
that Saint Hubertus, the stag-killer, who is nothing but a
representative of the god Wodan, who had, like Rudra, the
power of healing all diseases (the bhishalktama of the
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Vedas) and particularly possessed cures for mad dogs which
not only were his favourite companions, but were also in
near connection with the hottest season of the year, when
the declining of the sun begins, the so-called dog-days.”

Here is an equally striking ceincidence between thoe
German and the Vedic traditions. The mummeries were
performed “at the cloge of the old yearand at the beginning of
the new one,” and the stag and the hunter had therefore
something to do with it. Pro. Khun's explanation does not
clear up this point satisfactorily, nor does it give any reason
why the festivals were celebrated oily during the twelve
days preceding the new year, As regards the decay of the
sun’s power it must have been observable during the whole
season and does not therefore in any way account for the
selection of 12 particular days. As for the dwvadashala
of the Indians, it is the period during which a person con-
secrates himself for a yearly sacrifice and so must naturally
precede the commencement of the new year when the annual
sacrifice commeneces, and I have previously shewn that it
represents the difterence between the lunar and the solar
years ; in other words, they were what we may now call
the intercalary days added at the end of each year to keep
the concurrence of the lunar and the solar measures of
time. The German traditions therefore can be better
accounted for, if we suppose that they are the reminiscences
of a time when the stag and the hunter actually commenced
the year. This also explains why the dog-days were consi-
dered so important. When Sirius or the dog-star rose with
the sun at the beginning of the year, the dog-days, or
rather the days when the dog was not visible, were the new-
year’s days, and as such they were naturally invested with
an importance which they never lost. I have already
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alluded to the passage in the Rigveda which states that the
dog awakened the Ribhus, or the gods of the seasons, at the
end of the year, and this appears to me to be the origin of
what are still known as dog-days in the western countries.
Owing to the precession of the equinoxes and by neglecting
to maintain the correspondence of the seasons the days now
fall during a period different from the one they did of old.
but such differences we find in all cases where ancient rites
or festivals are preserved. The feast of manes, which
the Parsis and the Hindus seem to have commenced to-
gether when the summer solstice occurred in the month of
Bhadrapada, now no longer coincides with the summer sol-
stice : but for that reason we cannot say that it might not
have occurred originally at the summer solstice, especially
when the latter supposition is supported by other reliable
evidence, and gives a better origin of the festival. I am
not therefore disposed to accept Prof. Khun's explanation as
satisfactory, and am of opinion that the German traditions
are the reminiscences of a time when the vernal equinox was
in Orion, the hunter. We cannot otherwise account why
the mummeries and festivals should have been celebrated
during the #welve days at the end of the old and the begin-
ning of the new year.

It will, T think, be evident from this that the Greeks and
Giermans have preserved the memory of the days when the
year commenced with the vernal equinox in Orion. I have
previously shown that the Parsi primitive calendar, as fixed
by Dr. Geiger, points to the same conclusion. The Parsis.
the Greeks, the Germans and the Indians therefore appear
to have separated after these traditions were formed and
after Orion was figured, and recognised as the Agrayana
constellation. I do mot think that any more traditional
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coincidences are necessary to establish the Aryan origin of
the constellation of Orion, as well as its position at the ver-
nal equinox in old days. I shall, however, give oné more
coincidence which on aceount of its peculiar nature is alike
interesting and important.

In the Greek mythology Orion, after his death as ‘above
described was placed among stars, where he appears as i
giant with a girdle, sword, a lion’s skin, and a club.’* Now,
if as remarked by Plutareh, Orion is an original Greek
name, we should find some traces of these various adjuncts
of Orion or at least some of them in the old Tranian and
Indian works. Do we so find them ? I think we do. only if
we look for them with a little more attention and care, for
the transformation is more specific and peculiarly out of the
way in this case. In the Vedic works Soma is said to be
the presiding deity of the asterism of M rigashiras. Soma
is Haoma with the Parsis. The 26th verse in the Haoma
Yasht 1s as follows -—

Fra te Mazdao barat paowrvanim aivyasonghanen,
steher -paesanghem mainyw-tastem vanghuhim daenam,
Mazdayasnim.

which has been thus rendered by Mr. Mills in his transla-
tion of the Zend Avesta, Part IIL., in the Sacred Books of the
East Series (p. 238 )—“Forth has Mazda borne to thee,
the star-bespangled girdle, the spirit-made, the ancient one,
the Mazda-Yasnian Faith.” Dr. Haug takes paurvanim
in the original to mean “leading the Puwrvws,” which latter
he believes to be the Persian name for the Pleiades, which
is variously written paiw, parvak, paiviin and parviz. +This
keen-sighted suggestion of Dr. Haug has heen pronounced

*See Smith's Dictionary of Classical Mytho logy.
i Dr. Haug's Essays on the Parsis, p, 132,
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by Mr. Mills as “doubtful, and refuted by Vistasp Yasht
29, where Darmesteter renders a word probably akin as
‘the many.” ” But excepting this difference of opinion all
agree in holding this Yasht to be an ancient one, “a repro-
duction of an Aryan original,”* and that the verse aliove
given contains a description of the belt of Orion. Orion is
Haoma, the Soma of the Indians which is its presiding
deity in the Vedic works, and the above verse states that
God has given a natural star-studded girdle to Haoma

This girdle is, therefore, no other than the belt of Orion-
The vers> in the Haoma Yasht, however suggests more
than it denotes. Both Haug and Mills have used the word
‘girdle’ in the translation. But whether we use ‘girdle:
or ‘belt,” it hardly conveys the idea of the original aipyaon-
ghanen. It is a striking instance of how in translations we
sometimes lose the foree of the original. Aivyaonyhana is
a Zend word for the kusfi, or the sacred thread of the
Parsis, which they wear round their waist. The ‘girdle’
or the ‘belt’ of Orion is thus said to be his kusti, and
though we may have no more traces of the ‘belt’ or the
‘club’ of Orion in the Parsi scriptures, the above verse at
once directs our attention to the place where we may expect:
to find the traces of Orion’s] belt in the Indian works.
I have hefore pointed out that Orion or Mrigashiras is called
Prajapati in the Vedic works, otherwise .called Yajna. A
belt or girdle or a piece of cloth round the waist of Orion or
Yajna will therefore be naturally named after him as yajno-
pavita, the wpavida, or the cloth of Yajna. The term, how-
ever, now denotes the sacred thread of the Brahmans, and it
may naturally be asked whether it owesits character, if not,

e

——— e

*See Sacred Books of the East Series,Vol XXX L., Zend Avest as
Part 11I1., p. 238,
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the origin, to the belt of Orion. I think it does on the
following grounds.

The word wyajnopovite is derived by all native scholars
from yajna+upavita; but there is a difference of opinion
as to whether we should understand the compound to
mean an ‘upavite for yajna,’ i. e., for sacrificial purposes, oy
whether it is the ¢ upaviia of yajna.” The former is not in-
correct, but authority is in favour of the latter. Thus
the prayoga-writers quote a smriti to the effect that “the
High Soul is termed yajna by the hotris*; this is his upavite;
therefore, it is yaynopavita.” A mantra, which is recited on
the occasion of wearing the sacred thread means, “I bind
you with the upaviia of yajna "+ while the first half of the
general formula with which a Brahman always puts on his
sacred thread is as follows —

FFTH(F TTH TAT AATALKES GLEATA |
The mantra is not to be found in any of the existing
Sanhitas, but is given in the Brahmopanishad and by
Baudhayana. This verse is strikingly similar to the verse
quoted above from the Haoma Yasht. It says, “yajno-
pavite 1s high and sacred; it was born with prajapati, of
old.” The word purasiat corresponds with pawrvanim in
the Avesta verse andthus decides the quesiton raised by
Dr. Haug; while salaje,* born with the limbs of Prajapati,

e e —am

* qriesra sgraan—
AATET: TCATEAT T T=AH =7 AT |
T (F17 TAEAT ARATHAA(TATFT_MN
See Taranatha's Vashaspatya s. v. wpavit ; and Sankhya-
yana Grihyasutra, ii. 2. 3, where the mantra is given as follows—
AT | FFEx o7 FAAATqaTEmnA | Inthe Paraskara
Grihyasutra, ii.2.11, both these mantras, FFITra 0% &c., and
FAE &7 &e,, are given,
10

— e a ¥
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conveys the same meaning as mainyu-tastemn. The coinei-
dence between these verses cannot be accidental, and it
appears to me that the sacred thread must be derived from
the belt of Orion. Upawita, from wve to weave, literally
means a piece of cloth and not a thread.+ It appears, there-
fore, that a cloth worn round the waist was the primitive
form of yajnopavite and that the idea of sacrednese was
introduced by the theory that it was to be a symbolie
representation of Prajapati’s waist-cloth or belt. In the
Taittiriya Sanhita (i1.5.11.1) wiviie, Prachinaviie, and
upavita, three words which at present denote the position
of the sagred thread on the body of a Brahman, are defined
but the Mimansakas; understand them to apply not to the
sacred thread, as we now wear it, but to a piece of cloth
or deer-skin, which everyone must use at the time of
sacrificing. © It appears, therefore, that in the oldest times
the Brahmans wore a piece of cloth or deer-skin and not
a thread. This conclusion is further strengthened by the
fact, that according to the ritual given in the Sutras, no
sacred thread is mentioned in the description of the
ceremony of Upanayana;§ while the investiture with the

* gET ETATTIE TR FelaATEry: @8req=4 | Shankarananda’s
com. on Brahmopanishad (MS,),

T Cf. Medhatithi on Manu, ii. 44,

+ Cf. Jaiminiya-nyaya-mala-vistara, iii.4.1. sor qefrarars fat-
ArfEh AT T FAFRATTIT | ST Jra7 71 32917 3757y’
(Taitt. Arn.iLl) f=o37 F2qq/9 | TS = A4 Srwar
qreT | Taitt. Arn ,ii. 1 is the only passage in the Vedic works
which fully deseribes the positions fAFTH &e., and it expressly
mentions g and sy, but not g7

§ See Taranatha’s Vachaspatya s.v. upavita. Also Ashvalayana
Grihya Sutra i. 19, 8-10-12, where ajina, mekhala, and dande
are alone mentioned,
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thread is looked upon at present as the principal part of that
ceremony. We have still retained a memory of this old
practice in the performance of obsequies and at the time of
performing sacrifices, when a piece of cloth is worn in addition
to the sacred thread. Devela* says that out of the three
sacred threads to be worn, one is a. substitute for the upper
garment, thus clearly indicating what the old practice was.
But this is not the place to go into these details. It is
enough for our purpose to notice that yajnoparita originally,
meant a piece of cloth, and that in the times of the smriti-
writers, it came to be symbolically represented by the sacred
thread, thrice twisted and thrice folded. There is, however,
another difficulty which must be here noticed. The Parsis
wear their sacred thread round the waist, while the Brahmans
usually wear it ov e: the left shoulder and across the body,
leaving the rwht- arm free (i. e., wpavita). The Parsis may
thus be said to wear their sacred thread after the manner
of Orion; but in the case of the Brahmans, it may be ques-
tioned if their manner of wearing the thread corresponds
to the position of Orion’s belt. From the passage in
the Taittiriya Sanhita referred to above, it will, however,
be seen that mivite (and not wpaviia), is the position of the
thread there prescribed for all human actions, or, in other
words, for doing all ordinary business of life. Niviia has been
_defined by all later writers to mean the position of the
sacred thread passing around the neck, over both the
shoulders and dropping down in front. A reference to
Kumarila Bhatta’s Tantra Vartika (iii.4.2), will, however,
show that mevite also meant “tying round the waist,” and
Kumarila observes that “tying round the waist is the most
convenient position for all kinds of work.”* Anandagiri

—— e ——
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and Govindananda in their commentaries on the Shankara’s
Bhashya on the Brahmasutras (iii. 4.  19), give the same
explanation, from which it appears that the Brahmans,
like the Parsis, once wore the thread around the waist, thus
literally girding up their loins when they had to doany work.
The sacred thread of the Parsis and the Brahmans thus
seems to be a symbolical representation of Prajapati’s girdle
or Orion’s belt in every respect. The various stages, by which
the original piece of cloth round the waist L‘lwindled into
a thread, are interesting and instructive from a ceremonial
point of view, but not being relevant to the present inquiry,
I do not mention them here.

* As the passage is important as a record of now obsolete

—_ —

S —

practice I give it here in the original—

fAATe ST TESA(OTRITT (A | Eﬁf%rtg? TR |
qF AAATORTIET JFIEAA T AU | TR
FIRATTATATRCATEHTT ﬂ?-'l I
The word #/{fq in this passage indicates that the writer hada
€37 text in his mind, Madhava inhis commentary on the Para-
shara Smriti (Cal. Ed,, p. 450) quotes Katyayana and Devala as

follows— -
FEATAT: — IR T ALAT T AFA 38 R
a:&rmgtra‘"rﬁ AT as S T =g |
Fye —EAAIEATET AT AT T HATE |

T think these verses clearly indicate that the thread must be
worn below the breast and above the navel, and going round the
whole waist. As the practice has long since been obsolete, the
verses have been much misunderstood by later writers, The
author of egeqd|mr does, however, clearly state that there
are two ways of wearing the thread, first over the shoulder as
described in the Taitt, Arn.ii.l;and (g7 in the original) second
as given in the above texts of Katyayana and Devala. This

view has also been adopted bv the authier of the H‘Em@f
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But the sacred thread is not the only trace of Orion’s
dress that we have retained. A reference to the Upanayana
ceremonial will show that we have preserved belt, staft
skin, and all. Every boy, who is the subject of this ceremony,
has to wear a mekhala or grass cord round his waist, and
we still put three knots to his cord just over the navel, as
it were, to represent the three stars in the belt of Orion.*
In the Vajasaneyi Sanhita 4. 10, we are told that the knot
of the melhala, when it is worn for sacrificial purposes, is to
be tied with the mantra, “you are the knot of Soma;”{
which Mahidhara explains as “a knot dear to Soma;” but
which remembering that we have a similar verse in the
Haoma Yasht, may be naturally interpreted to mean the knot
of Soma, the presiding deity over the constellation of Orion.
Then every boy whose wpanayana, or the thread-ceremony
as it is popularly understood, is performed, must carry with
him a stick of the palasha or the fig-tree and the same
passage in the Viajasaneyl Sanhitd says that for sacrificial
purposes the stick (damda) is to be taken in hand by the
Mantra, “ O wood!be erect and protect me from sin till
the end of this yojna.” Here again Mahidhara interprets
ya)na to mean sacrifice for which the staff is taken up.

* In the Prayoga works we have (and we still do so) :—
FEat (AT anaaEd dfgTd FamE |

In the Sankhyayana Grihya Sutra ii,2.2, we are told that the
knots of the mekhale may be one, three or five, and the commen-
tator adds that the knots should be equal in number to one’s
pravaras, The author of the Sanskara Kaustubha quotes a simrita
to the same effect. But the explanation is unsuited to the first
case, viz,, of one knot, and I am inclined to take it to be a later
suggestion,

T draey ArfEar |
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But I think here also we may trace a reference to
Prajapati alies Yajna. The third accompaniment of a
newly initiated boy is the deer-skin. Theoretically it is.
necessary that he should be fully clothed in a deer-skin, but
practically we now attach a small piece of deer-skin to a
silk-thread and wear this thread along with the yajnopavita.
Mekhala, ajina, and denda (the girdle, the skin and the
staff) are thus the three distinguishing marks of a newly
initiated boy: and what could they mean, except that the
boy is made to assume the dress of Prajapati as far as
possible. To become a Brahman is to imitate Prajapati, the .
first of the Brahmans. Prajapati assumed the form of a
deer, so the boy is clothed in a deer-skin; Prajapati has a
girdle round his waist (the belt of Orion), so has the boy
his melkhala with three knots over the navel; and lastly,
Prajapati has a staff, and so the boy must have it too,*

—

e ———

* Dr. Schrader in his Preh. Ant. Ary. Peop,, Part iv., Chap.
viii,, concludes that the primitive dress consisted of a piece of
woolen or linen cloth thrown round the shoulders like a mantle,
and a girdle. The history of yajnopavita, the way of wearing it
as deseribed in Taitt. Arn. ii,1, and Orion’s dress, as conceived by
the Greeks, point to the same conclusion. T have already alluded
to the difficulty of explaining how wpavita, which literally means a
cloth, came to denote a thread. 1f yajnopavita be taken to have
originally meant yajna and upavita, and yajne be further supposed
to have once denoted a girdle this diffi culty is removed. Av. yasto
Gik.zostos, Lith. justas, meaning “girded” point to an original root
Jos, Av yangh,from which Gk. zonu, Av, aiv-yaonghana may be de-
rived (See Ficks' Indo-Germ, Wort.). If we suppose that the root
appeared as yaj inSanskrit and derive yajnae from it like Gk. zon,
we may take yajne to menn a girdle and translate STrsTIETET Fef
A&y (Jabal. Up.5)by“how can a Brahman be without a girdle and
a cloth?” Tf this suggestion be correct, then yajnopavita must be
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Thus in their Upanayan ceremnony the Brahmans have fully
preserved the original characteristic of the dressof Praja-
pati or Orion. The Brahman batw (boy) does not, however,
carry a sword as Orion is supposed to do, and the skin used
by the boy is deer’s and not lion’s. I cannot aceount for the
first of these differences except on the ground that it might
be-a later addition to the equipment of Orion, the hunter.
But the second might be traced to a mistake similar to thdt
committed in the case of the seven wikshas. The word
Mrige in the Rigveda, means according to Sayana both a
lion and a deer, and I have already referred to the doubts
entertained by modern scholars as to the animal really de-
noted by it. Mrigajina is therefore likely to be mistaken
for lion’s skin, There is thus an almost complete coinei-
dence of form between Orion as figured by the Greeks and
the boy whose uwpanayana is recently performed, and who is
thus made to dress after the manner of Prajapati. I do not
mean to say that a piece of cloth was not worn round the
waist before the constellation of Orion was so conceived; on
the contrary, it is more natural to suppose that the ancient

e — —— —— Dt B b m - —

taken to have meant nothing more than a mantle and a girdlein
primitive times and that the primitive people invested Orion with
a dress similar to their own. When Orion came to be looked upon
as a celestial representation of Prajapati, Orion’s dress must have
attained the sacred characier which we find preserved in the sacred

thread of the Parsis and the Brahmans. I, however, know of no
passage in the Vedic literature where yajna is used in the sense of
a girdle, and hence the above suggestion must be considered as
very doubtful, But it may be here mentioned that in Marathi we
use the word janve to denote the sacred thread. This word is
avidently derived from Sk. yajne, Prakrita jenno. Perhaps we
have retained only the first word of the long compound yajnopavita
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people invested Orion with their own dress. But the eoinei-
dence of details above given does, in my opinion, fully
establish the fact that the sacred character of a batw’s
dress was derived from what the ancient priests conceived
fo be the dress of Prajapati. With these coincidences of
- waadls, still preserved, it is impossible to deny that the
configuration of the constellation of Orion, is of Aryan
origin and that the Helienic, the Iranian and the Indian
Aryas must have lived together when these traditions and
le gends were formed.

And now it may be asked that if the Eastern and the
Western legends and traditions of Orion are so strikingly
similar, if not identical, if the dress and the form of the
constellation are shewn to have been the same amongst the
different sections of the Aryan race, and if the constella-
tions at the feet and in front of Orion—Canis Major and
Canis Minor, Kuon and Prokuon,* Shvan and Prashvan, the
Dog and the Foredog—are Aryan both in name and tradi-
tions; in short, if the figure, the costume, the attendants and
the history of Orion are already recognised as Aryan, is it
not highly probable that the namsa, Orion, should itself be
a transformation or corruption of an ancient Aryan word?
Orion is an old Greek name. Homer in the fifth book of
Odyssey speaks of the bold Orion and the traditional coin.
cidences, mentioned above, fully establish the probability
of Plutarch’s statement that the word is not borrowed from
a non-Aryan source. Two of the three names, mentioned
by Plutarch, Canis (Kuwon) and Ursa (A7rktos) have again
I'sen phonetically identified with Sanskrit shvan and rikshas,
and we may, therefore, legitimately expect to find Orion
similarly traced back to an Aryan original. The task, how-

— — —— e —

e i

* See note on page 119 supra,
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ever, 1s not so easy as it appears to be at the first sight.
The Greek mythology does not give us any help in the
solution of this question. It tells us that a hunter by name
Orion was transformed after his death into this econstellation

which consequently came to be called affer him. But this
is surely no satisfactory explanation. Who is the hunter
that was so transformed ? There are many mythological
proper names in Greek which ean be traced back to their
Aryan originals, and why should Orion be not similarly
derived ? The story obviously points to the Vedic legends
of Rudra, who is said to be still chasing Prajapati in the
heavens. The Vedic legend has fully preserved all the
three elements in the story—the hunter Rudra, the dog
and the antelope’s head, while the Greeks appear to have
retained only the hunter and the dog with nothing to hunt !

But that does not, preclude us from discovering the
identity of these legends, and the question is whether
we can suggest a Sanskrit word which will give us Orion
accord'ng to the already established phonetie rules. I know
of no name of Rudra from which Orion can be so derived.
But if we look to the names- of the constellation of

Mrigashiras, we may, I think, in the absence of any better
suggestion, provisionally derive Orion from Sanskrit
Agrayana the original of Agrahayana. The initial long @
in Sanskrit may be represented by omega in Greek as in Sk.
ama, Gk. omos, Sk. ashu, Gr. obus, and the last word ayanca
may become ion in Greek. It is not, however, so easy to
account for the dropping of ¢ before » in the body of the
word. Comparison of Sk. gravan with Gk. luos and of Sk.

ghrana with Gk. ris, renos, shews that the change may take
place 4nitially, but secholars whom I have consulted think
that there is no instance in which it takes place medially
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between Greelk and Sanskrit, though such changes are not
rare between other languages as in Old Irish ar, Cymric
aer, which K. Brugmann derives from* agra. Also com-
pare Gk. dakrw, Goth, fagr, Old Irish der, English tear;
Latin exagmen, examen, O. Ir, am, from the root aj. 1do
not feel myself competent to decide the question, and hence
must remain content with simply throwing out the sugges-
tion for what it is worth. I have shewn that traditional
coincidences clearly establish the possibility of the Aryan
origin of Orion, and if I have not hit upon the correct word
that does not affect my argument. My case does not, in
fact, rest on phonetic coincidences. I rely principally upon

certain statements in the Vedic works, which indicate that
the vernal equinox was once in Orion, and I wanted to shew

—and I think T have shewn it—that there is sufficient

evidence in the Greek and Parsi legends to corroborate the
statement in the Vedic works about the Phalguni-full-

moon being once the first night of the year. We can now
give a reasonable explanation of how Fravarshinam came
to be the first month in the primitive Parsi calendar and
wh} Dathusho should have been dedicated to Din (er ea,tc:nr) +

* Cmmp Gram. Vol. T Arts. 518. 523, Prof. Max Muller
extends the rule to Greek and Latin, see his Lectures on the
Science of Language, Vol.11., p.309, where several other instan-
ces are given. For a full statement of the phonetic difficulties in
indentifying Gk. Orion with Sk. dgrayana,see App.to this essay.

T By the bye it may be here remarked that we can perhaps
better account for the names Ahuramazda and Ahriman on
the theory that the vernal equinox was then in Orion, the
winter solstice in Uttara Bhadrapada and the summer solstice
in Uttara Phaluni. The presiding deities of the last two Nakshatras
are respectively Ahir-Budhnya and Aryaman. According to the
Avesta belief, which assigns thesouth to the gods and the north
to the Daevas, Ahir-Budhnya, as the regent of the southernmost
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The mummeries and festivals amongst the Germans can
also be more satisfactorily accounted for, while above all,
the form, the dress and the traditions of Orion may be now
better traced and understood. I have already in the
previous chapter shown that even the Vedic legends, espe-
cially those in the later works, can be simply and naturally
explained on the assumption we have made regarding the
position of the equinoxes in the days of the Rigveda. The
hypothesis on which so many facts, legends, and traditions
can be so naturally explained, may, in the absence of a
better theory, be fairly accepted as correct without more
proof. But in the present case we can go still further and’
adduce even direct evidence, or express Vedic texts, in its

ey

point, would come to be regarded as the supreme ruler of the gods,

while Aryaman would be the king of evil spirits. Therefore we

may suppose that the names Ahura-Mazda and Ahriman, if not

actually derived from these words, were, at least modelled after
them. Amongst the names of the Vedic deities Ahir-Budhnya is
the only word, both the component members of which, are declined
as in Ahura-Mazda, Spent-Mainyus and Anghra-Mainyus is a
distinct pair by itself; and besides the difficulty of deriving Ahri-
man from Anghra-Mainyus, there seems to be no reason why
Abriman, if so derived, should be contrasted with Ahura-Mazda
(SeePhil.Mazd Relig. by Casartelli, trans. by F.J. Dastur Jamasp
Asa, §§ 71, 72, pp. 54-6). Parsi mythology has another deity
named Airyaman,and as this word is derived from Sanskrit Arya-
man, it may be objected that same word cannot be said to have

also given-the name for the evil spirit. Tdo not think that the objec-
tionis wellfounded. Cf. Andra (Sk. Indra)and Verethraghna (Sk,

Vritrahan) both of which are the names of the same deity in

Sanskrit, but one of which has become an evil spirit in the Avesta.

But I cannot fully discuss the subject in a note, and not being
pertinent to my case, I cannot also do more than merely record
here an explanation that may possibly be suggested.
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support. In the chapter on the Krittikas, I have drawn
attention to the remarks of Prof. Max Muller who objected
to the conclusion based entirely on the Vedanga Jyotisha
on the ground that no allusion to the position of the Kritti-
kas was to be found in the Vedic hymns. We ecan now
account for this silence; for how can the hymns, which
appear to be sung when the sun was in Orion at the begin-
ning of the year, contain any allusion to the period when
the vernal equinox fell in the Krittikas ? This ecould have
been easily perceived if, instead of confining to the contro-
versy about the position of the Krittikas and endeavouring

to find out if some clue to the date of the Veda could be
obtained from the determination of the original number and
source of the Nakshatras, scholars had pushed their inquiries
further back and examined the Vedic hymns in the same
critical spirit. It would not have been difficult in that
case to discover the real meaning of the Vedic verse which
states that “the dog awakened the Ribhus at the end of the
year.” I have in a previous chapter already referred to the
verses In the Rigveda regarding the position of Yama’s dogs
and the death of Namuchi. These passages, as well as the
description of Viyika or the dog-star rising before the sun
after crossing the eternal waters, the terminus of the
Devayana (Rig.i. 105.11), sufficiently indicate the position
of the equinoxes in those days. In the next chapter I
propose to discuss and examine two other important passages
from the Rigveda, which directly bear out the statement in
the Taittiriya Sanhita with which we have started, viz., that
the Phalguni full-moon commeneed the year at the winter
solstice in days previous to those of the Taittiriya Sanhita
and the Brahmanas,
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CHAFPTER VIL

Ribhus and Vrishalapi.

Knowledge of astronomy in Vedic times-The seasons and year

—The ayanas—The zodiacal belt or rita—Observation of
a total eclipse of the sunin the Rigveda-Knowledge of the
planets—Shukra and Manthin—Venus and Vena, Shukra and
Kupris—The legend of the Ribhus-Their identification with
the Ritus or the seasons of the year—Their sleep or rest in
Agohya’s (sun’s) house for 12 intercalary days—Said to be
awakened by a dog (Rig. i. 161. 13) at the end of the year—
Indicates the commencement of the year with the dog-star—
Nature and character of Vrishakapi-His identification with
the sun at the autumnal equinox—The hymn of Vrishakapi
in the Rigveda x. 86—Its meaning discussed verse by verse
—~Cessation and commencement of sacrifices on the appear-
ance and disappearance of Vrishakapi in the form of a Mriga
—Indrani cuts off his head and sets a dog at his ear—Orion
(Mrigashiras) and Canis—meaning of nediyas in the Vedic
literature—when Vrishakapi enters the house of Indra, his
Mriga becomes invisible (Riz. x. 86. 22.)-Points to the
vernal equinox in Orion or Mriga-Leading incidents in the
story stated and explained. '

It is said that we cannot suppose that the Vedic bards
were acquainted even with the simplest motions of heavenly
bodies. The statement, however, is too general and vague
to be criticised and examined. If it is intended to be
understood in the sense that the complex machinery of
observation which the modern astronomers possess and the
results which they have obtained thereby were unknown in
early days, then I think there cannot be two opinions on
that point. But if by it is meant that the Vedic poets were
ignorant of every thing except the sun and the dawn,
ignorant of the Nakshatras, ignorant of months, ayanas,
years and so on, then there is no authority or support for
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such a supposition in the Rigveda. On the contrary, we
find that some of the Nakshatras are specifically named,
such as Arjuni and Aghd in Rig. x. 85. 13, while the same
hymn speaks generally of the Nakshatras, and the motions
of the moon and the sun as causing the seasons. In Rig.
1. 164 we have again several references to the seasons, the
year and the number of days contained in it (verse 48) and
according to Yaska, perhaps to the ayanas (Nirukta 7. 24).
I have in a previous chapter referred to the passages
in the Rigveda, which mention the Devayana and the
Pitriyana, the old names of the ayanas beginning with the
vernal equinox; and there is, therefore, no objection to
understand the above verse (i. 164.48) as alluding to the
black or the Pitriyana. The intercalary month is mention-
ed in Rig. i. 25. 8, while ini, 24. 8 Varuna is said to have
constructed a broad path for the sun, which appears
evidently to refer tothe Zodiacal belt. I am further in-
clined to think that the path of »ifa (Rig. i. 41. 4) which
is mentioned several times in the Rigveda, where the
Adityas are said to be placed (x. 85. 1), and wherein
Sarama discovered the cows of Indra (v. 45. 7, 8) refers to
the same broad belt of the Zodiac which the luminaries, as
observed by the Vedic bards, never transgressed. It was
so to speak their ‘right’ way, and therefore called rita,
which though literally derived from #i, to go, soon came to
mean the ‘right’ path, the circle of which exists for ever, or
rather exists and exists (varivasti) in the vault of the
heavens (Rig.i.164.11). Prof. Ludwig goes further and holds
that the Rigveda wmentions the inclination of the ecliptie
with the equator (i. 110. 2) and the axis of the earth (x.86.
4). Ttis now generally admitted that the seven ikshas
were also known and named at this time. The mention of
a hundred physicians in Rig.i. 24. 9 may again be taken
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to represent the asterism of Shata-bhishal: or Sheda-
taraka, presided over by Varuna according to the later
lists of the Nakshatras in the Taittiriya Brahmana.
The fortieth hymn in the fifth Mandala of the Rigveda is
still more important in this connection. It shows that an
eclipse of the sun was then first observed with any preten-
sions to accuracy by the sage Atri* It is thus that I
understand the last verse in the hymn which, after deserib-
ing the eclipse, says, “Atri alone knew him (the sun) none
else could.” This observation of the solar eclipse is noticed
in the Sankhyayana (24. 3) and also in the Tandya Brah-
mana (iv. 5 2; 6. 14), in the former of which it is said to
have occurred three days previous to the Vishuwwvan (the
autumnal equinox). The observation thus appears to have
attracted considerable attention in those days. It seems
to have been a total cclipse of the sun, and the stars became
visible during the time, for I so i11t.ex-pret the e'{pression

* Prof. Lu{lmg has tried to deduce the date of the hvmn from
this circumstance. But the attemptis afailure asshewn by Prof.
“Whitney (see the Proceedings of the American Oriential Society,
Vol. XIIL,, pp.17-22). Astheeclipses recur in the same order after
a certain period,we cannot use such facts for chronological purposes
without knowing the geographieal position of the place where the

eclipse occur red,and even then the conclusion will be correct only
if it can be shown cn independent grounds that such a phenomenon

did not occur at that place during several centuries before or after
the date we determine. I, therefore, simply use the hymn for the

purpose of showing that an eclipse of the sun was observed in those
days insucha way as toleave a record behind. It would be difficult

to deduce any other reliable conclusion from it even upon the as-
sumption,not known and hence not used by Prof.Ludwig, that the
vernal Bquinﬂx was then in Orion and that the eclipse occurred 3

days before the autumnal equinox as deseribed in the Brahmanas,
I ﬂannﬂt however, accept the suggestion that the hymn may be
understood as I'Bfﬂl’]i‘ln" to the obscuration of the sun by clouds.
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blhawanant adidhayuk in verse 5. In verse 6 we are told
that “Atri knew (the eclipsed sun) by furiya bralina,” and
Sayana interprets the last two words to mean “the fourth
verse or mantra. But the verse wherein these words oceur
is itself the sixth, and Sayana has toexplain that by “fourth”
1s to be undersiood the “fourth, if we count from the sixth,
t. ¢, the tenth verse! The explanation may be good
from the ritualistic point of view, but it appears to me to be
quite unsatisfactory otherwise. I would rather interpret
turiyena brahmana tomean “by means of turiya.” Turiye

is mentioned in modern astronomical works as a name for
an instrument called-quadrant (Siddhanta Shiromani xi. 15),
and though we may not suppose the same instrument to
have existed in the old Vedic days, yet there seems to be
no objection to hold that it may have meant some instru-
ment of observation. The word brahina is no doubt used
to denote a mantra, but it may also mean knowledge or the
means of acquiring such knowledge. In Rig. ii. 2. 7
Sayana has himself interpreted bralmae to mean some “act
or action;” and I see no reason why we should not under-
stand the phrase turiyens hrahmane in the above hymn to
mean“by the action of furiye “or in other words, “by means
of turiya,” and thus give to the whole hymn a simple and
natural appearance, rather than endeavour to interpret it
after the manner of the Red Indians, who believed that
Columbus averted the calamity of the eclipse by prayers.
The peasants of the Vedie times, some scholars might
argue, cannot be -considered to be more civilized than the
Red Indians; but in so arguing they forget the fact that
there must bea Columbus, who would, by his superior
capacity, inspire the feelings of awe and reverence for him.
When the bards, therefore, tell usthat Atri knew of the
cclipse by fwriya brakiie, we can now easil y seewhat it means.
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Sayana’s explanation, as I have above observed, may be good
from the ritualistic standpoint; but we cannot, for other
purposes, accept an interpretation which makes the ‘fourth”
to mean the ‘tenth’ verse of fthe hymn ! Thus understood
the hymn clearly indicates that at the time when the
chservation was taken the Vedic priests were tolerably well
aequainted with the elementary astronomical facts. It is,
however, suggested that the planets were unknown in these
days. I am unable to accept even this statement. It is
impossible to suppose that the Vedic poets, who constantly
watched and observed the various Nakshatrasin the Zodiac,
should not have noticed planets like Venus, Jupiter, or
Saturn, which outshine mauy of the Nakshatrasin brilliancy.
The periodical appearance of Venus in the west and the
east, and especially its rising only to a certain altitude followed
by its regress, are facts too striking to remain unnoticed even
by the supertficial observers of the heavens. But we must
not go on mere probabilities. The hymns of the Rigveda are
hefore us, and though probalilities may serve the purpose
of determining the direction of our search, yet if we eannot
find any reference to the planets in the Vedie works them-
selves, we must give up the notion that they were known to
the poets of these hymns. There is no question that planets
were known in the days of the Brahmanas. In the Taittiriya
Brahmana (iii. 1. 1. 5) we are told that Brihaspati (Jupiter)
was first born* near the asterism of Tishya, and to this
day the conjunction of Tishya and Jupiter is considered as
highly auspicious in the astrological works. We have, how-
ever, to look for any allusion to the planets in the Rigveda

T e m— e ——— e —— i —
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* gt WA AT {57 T2y argAyq | This reminds us
of Rig. iv. 50. 4, where similar wording occurs, thiis-—Tgeqrq:
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itself. ' The mention of the five bulis in Rig. i. 105. 10 may
not be considered as sufficiently explicit to denote the five
planets; * but what shall we say to the mention of Shukra
and Manthin together in Rig. iii. 32. 2 and ix. 46. 4 ? They
seem to. be evident references to vessels called Shukra
and: Manthin used in sacrifices and have béen so interpreted
by the commentators. But as I have before observed,: the
vessels in the sacrifice themselves: appear to have ‘derived
their names from the heavenly bodies and deities ‘knowiv at
the time. = It is geénerally  conceded that the saerificial
arrangements more or less represent the motions of the
sunt and the chief events of the year. Inother words,
the yearly sacrifice is nothing but a symbolical representation
or rather imitation of the sun’s yearly course. If so; it is
natural to suppose that some of the sacrificial vessels at
least were named after the Nakshatras and the planets.
In the Taittiriya Sanhita iii. 1. 6. 3, the vessels are spoken
of as ‘the vessel of Shukra,” ‘the vessel of Manthin’ and
so on, which indicates that Shukra and Manthin were not
used as adjectives of the vessels. The only other explana-
tion is to suppose that Shukra, Manthin, Agrayana, &e., were
the names of Soma juice, and that the vessels used for
holding that juice in its various capacities, were deseribed
as the vessels of Shukra, &e. There is, however, no authority
i the sacrificial literature for holding that Soma really had
so may and suck different capacities; and I therefore
conclude that the mention of Shukra and Manthin, as

* Cf, Rig. i. 162. 18; x, 55. 8. Also see Kacgi’s Rigveda
(translated by Arrowsmith), p. 20, and note 67 on page 115,
I hold that the planets were not only known, but some of them
at least had already received their names by this time,

T See Dr. Haug’s Intro, Ait. Br., p. 46.
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applied to vesséls, inthe Rigveda is a clear indication of
the planets being then discovered. There is, however; in
my opinion, a more explicit reference to a planet in the
Rigveda which does not seem to have yet been noticed.
In the tenth Mandala we have a hymn (123) dedicated to
Vena which according to Yaska denotes a deity of the
middle region. Yaska (Nirukta 10.38) derives the word
from wen ‘to love,” ‘to desire,” and explains it as denoting
as his commentator Durgacharya says; “loved by all;” ¥
while the hymn itself contains such expressions as the ““son
of the sun,” “on the top of rifw,” “comes out of the ocean
like a wave,”t &c, which have been varviously interpreted
by the commentators. But from all these facts I think we
have herein the original Aryan name of Venus. The word,
or rather the meaning I have here proposed, is entirely
lost in the Sanskrit literature, but considering the faet
that the Latins named the planet as Venus, while the word
cannot bz satisfactorily derived from any Latin root,

there can be no objection to identify Venus with the Vena
(non. sin. Venas) in the Vedic works. In the Latin
mythology Venusis the goddessof love, and this we can now
easily account for, as the name of the Vedic deity is derived
from a root which means “to desire,” “to love.” I may
again point out that the hymn of Vena in the Rigveda, is

e — — e = B!

* See Mahidhara on Vaj, San.7. 16, Some consider that the
root is Vin and not Ven.

+This reminds one of the tradition of Aphrodite who, in
G 1-[;@]: mythology, is said to be sprung from the foam of the sea,

+ Tn Dr. White's Latin-English Dictionary the word is deriv-
ad from Sanskrit van te love; But if it is to be derived from a
Sanskrit root why not derive it from vin orven to desire or love,
and so connect it with Vena of the Rigveda,
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used in’sacrifices at the time, when the priest takes up the
vessel “Shukra in the sacrificial ceremonies.* Katyayana,
indeed, mentions the optional use of the hymn for taking
up the vessel of Manthin.4 But that does not much alter
the position, for, when the meaning of the word was utterly
forgotten, the hymn might come to be used for a different
purpose in addition to the previous one. The fact, that
the Vena hymn was used ia taking up the Shukra vessel
18, therefore, an important indieation of its old meaning,and
when we find the name actually preserved till now indicat-
ing the planet Venus, and that {his name cannot Le
satisfactorily derived in any other way, we might fairly
infer that Véna of the Rigveda is Venus of the Latin
mythology. As regards the change of gender we need not
consider it to be a serious objection inasmuch as not only
Venus, but also the moon has echanged in gender in its
passage to Europe. As a further proof of the statement
that the planets, or at any rate Shukra, was diseovered and
named in the primitive period, I refer to the Greek word
Kuwpris (Latin Cypris) which means Venus. The word can
be easily identified with Sanskrit Shulkre which, according
to the well-established phonetic rules, becomes Kupros in
Greek, the initial s/ being changed to k, as in Sk. shvan,
Gk. kwon and the medial Ir to pr by labialisation, eof. Gk,

S —_—— e

¥ See Durgacharya on Nivukta 10. 39, gyt qets=r TETH.

tThe Sutras of Katyayana bearing on this point are as follow—
(See Kat, Shr. Su ix, 6, 11-13) o= IeT AT A qFATT | 7
¥ 7% | Arq77% F7 511 Thus he first lays down that the
Shukra vessel should be taken by reciting the hymn & gasr d&c.
(Vaj. San, 7.12) or according tosome the hymn 313 §7: &e.
(Vaj. San. 7,16, Rig. x. 123) He then observes that this
latter hymn is used in taking up the Manthin vessel,
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priamai, Sk kri-nami, I purchase. As Venus was.supposed
to be'a feminine deity in Europe Kupros was naturally
changed into Kupris. - Thus, both the Latin and the Greek
names of the deity may ke traced back to the Vedic' Vena
and Shukra, and we may therefore hold that the planet
was discovered and named before these races separated. 1
know that European lexicologists derive Kupris from
Kupros the Greek name of the island of Cyprus where Venus
was said to be much worshipped and that Cyprus again is
supposed to-have received itsname from the trees, cypresses,
in which it abounds'! But the explanation, which gives no
derivation for the name of the tree, seems to me to be
quite unsatisfactory. I1f Aphrodite was knownto the Greeks
in the primitive times it is more natural to derive the name
of the island from the name of the deity. In course of time
this criginal connection between the name of the deity and
that of theisland ima,y have been forgotten, and Greek writers
regarded Kupris as born in Cyprus. But we must ' receive
these derivations of Greek mythological proper names with
great caution as most of them have been suggested at a
time when comparative Philology and comparative Mytho-
logy were unknown. Latin cupruim meaning ‘copper’ is
again said to be derived from Cyprus (Gk. Kupros), but it
does not aflect our argument, for whatever be the reason for
giving the name to the island, once it was named Cyprus or
Kupros, many other words may be derived from it without
any reference to the reasons for which the island was so
called. o |

Some of the reasons given above may be doubtful, but on
the whole I am inclined to hold that the Vedic Rishis
were not as ignorant of the broad astronomical facts
as they are sometimes represented to be. They seem to
have watched and observed the sun and the moon during
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their yearly course noted the bearing of their motions on'
the division of time, fixed the length of the solar year and
endeavoured to make the lunar correspond with it. The
Nakshatras and their rising and setting also appear to have
been duly observed. Tt was perceived that the sun and the
moon and such of the planets as they had discovered never
travelled out of a certain helt in the heavens, called #iéa;
while the eclipses of the sun and the moon also received due

attention and notice. Men, who were acquainted with these
facts, would naturally be able to fix the beginning of the
months and the year by the stars that rose at the time, and
though we cannot suppose the Vedic bards to have been in
the possession of any accurate astronomical instruments, yet

it was not difficult for them to decide roughly by simple
observation when the day and the night were equal, or
when the sun turned to the north, either from the solstitial
or from the equinoctial point. The knowledge implied by
these observations may appear to be too much for a Vedic

poet in the opinion of those who have formed their notions
of primitive humanity from the accounts of savages in
Africa or the Islands of the Pacific. But as observed before,
we must give up these « priori notions of primitive
humanity in the face of evidence supplied by the hymns of
the Rigveda. It is on this evidence that we have to form

our judgment of the primitive Aryan civilization,and if that
evidence is found conflicting with our prepossessions, the
latter must be given up. In what follows I shall therefore
assume the capacity of a Vedic bard to mal\e the SI]]‘:I\LL
observations above mentioned.

Vke shall now take up the vevaﬁ in th_e Rigveda, referred
to several times previously, the verse, which declares that
a dog awakened the Ribhus at the end of the year (Rig.
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i. 161. 13); and the first question that arises in this con-
nection is, who are the Ribhus ? Referring to Nirukta
(11. 15 and, 16) we find that native scholars consider that
the three Ribhus—Ribhu, Vibhvan and Vaja—were the
sons of Sudhanvan and that having -rendered wonderous
services to the gods they gained divine honors and a share
in the sacrifice and immortality.* bBut even Yaska does
not seem to be satisfied with this explanation. There are
several hymns in the Rigveda wherein the deeds of the
Ribhus are described (Rig. iv. 83-37; i. 20. 110, 111 and
161), and in most of them the Ribhus are spoken of as
working in close conneetion with the year (samwvatsam or
samvatsara). . Thus in the Rigveda. I. 110. 4 they are said
to have eommenced work at the end of the year, and in iv:
33. 4. they are described as engaged, for the whole year
(sainvatsain), in reviving the cows (the rays of the sum).
The Ribhus are further mentioned as resting in the house
of Agohya, the “unconcealable” sun-god for twelve days
at the end of their course (Rig. iv.33.7). In Ait. Br. iii. 30
they are described as sun's neighbours or pupils (anievasas);
while in Rig. iv. 51. 6 their work is said to be done hy the
dawn. Yaska therefore considers that the Ribhus also re-
presented the rays of the sun, and in this he is followed by
Sayana. Butthe explanation does not account for the number
of the Ribhus who are said to be three brothers. We must
therefore go a step further and hold that the Ribhus did
not merely represent the rays of the sun generally, but the
iliree seasons, as connected with them, as sever al ]:.umpe;m
&-clmlars ]mve huﬂ'ffﬂ-:t-LLl 1w t.lm R] av eda iv. 34. 2, the

* Also. cmup are  Brihad- dwa.tn iii. 81, 88; p. 82, Cal. Ed.,
where the same story is given.

¥8ee Kaegi’'s Rigveda, p. 37, and ll'Dtu 127 on pafrﬁ 133, Parti-
cularly see Ludwig’s Rig, iii., pp, 187-9,
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Ribhus are told to rejoice with the seasons (Ritus) and this
supports the latter view., In Rig. i. 15. 10, Dravinoda is
said to be the fourtl companion of the seasons and the
Shatapatha Brahmana (xiv. 1. 1. 28) expressly states that
there are three seasons. It is thercfore generally believed
that this was the old division of the yvear, and that the
number of the seasons was increased as the Aryas traveiled
further from their original home.* The three Ribhus,
representing the three seasons, may thus be said to be
engaged, throughout the whole year, in doing wonders for
the gods and received as guests in the house of Agohya at
the end of their course. “Here they spend twelve days in
enjoyment; then the course begins anew, and anew the
earth brings forth fruit, the streams flow, plants cover the
heights, and waters the depths.”+ And now comes the
verse (Rig. i. 161. 13) on which I rely—

FIAE HaTErdgosaie F 52 W' gy |
A TR APEREEFEET T3 Senq |
Here the Ribhus, awakened from their sleep and rest for
twelve da'}vs, ask “Agohya ! Who is it that awakened us vt
The goat (the sun) replies that it is the “hound”. Sayana
understands shvanam to mean ‘wind,” but there is no

authority for it and the meaning is perfectly unnatural. In
fact Sayana may to said to have failed to interpret the

— ———— e ——— — — g

* Kaegi’s Rigveda, p. 116, note 08, where he quotes Zimmenr tn
the same effect,

7 This is in substance a translation of Rig. i. 161. 1] and iv.
93. 4. See Kaegi's Rigveda, p. 37.

+ Idam in the first line is not the object of abubudhat as
Sayana and Mr, S, P. Pandit suppose, It should be taken either
in apposition with fa, or as an adverb meaning ‘now?

‘here,” &c.
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verse correctly. Ludwig and Grassmann both translate it by
‘hound,” but neither of them explains what it signifies.
There is again some difference of opinion as to whether

the word somwvaisare should be taken with bodhayitarain
or with vyalkhyata. But whichsoever construction we adopt
the meaning remains the same, since it is the same thing

if the Ribhus are said to be awakened at the end of the
year and then commenced their course, or they awakened
and then looked up at the beginning of the new year, or in

other words, commenced their new-year’s course, Practically,
therefore, all agree in holding that the awakening of the
Ribhus here referred to is their awakening at the end of
the year, after these have enjoyed sound sleep and rest in
the house of Agohya for twelve (intercalary) days, and the

only question that remains is, who is the hound or the dog
that awakens them? We have seen that the Ribhus were
the genii of the seasons and that as companions of the sun
they worked wonders during the whole course of the year.

But as it was a lunar year, 12 days were intercalated at the
end of each year to make it correspond with the solar year,
These 12 days belonged neither to the old nor to the new
year, and the Ribhus were therefore naturally believed to

suspend work during this wneuiral period and spend it in
rest and enjoyment in the house of Agohya. When the
whole legend has thus a chronological signification it is
natural to hold that the hound, here alluded to, must be

some constellation in the heavens, and if so, after what has
been said in the previous chapters about it, what could it
be except Canis Major or the Dog-star ? The end. of the
year here referred tois evidently the end of the three

seasons, represented by the three Ribhus, and we must,
thérefore, take it to mean the end of the equinoctial year
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or the beginning of Vasanta, the first of the seasons. Durga-
charya in his commentary on Nirukta 11. 16 explains the
phrase swinvatsare ( in Rig. i. 110. 4) in the same way.
As I have already discussed the subject before,* I do not
here repeat the grounds on which I hold that the year, in
primitive  times commenced with the vernal equinox,
Prof. Ludwig has made a happy suggestion that abhogaya,
which the Ribhus are said to desire (Rig. i. 110.2) before
they commence their carcer and reach the house of the
sun, should be interpreted in its ordinary sense to mean
the bend or the inelination of the -ecliptic with the equator.
Our investigation, based upon independent facts, leads us
to the same conclusion. In short, the whole story of the
Ribhus, as we find it recorded in the Rigveda, directly
establishes the fact that at the time when this legend was
formed the year commenced with the vernal equinox- in
Canis Major or the Dog-star. Tt is highly improbable, if
1ot impossible, to ‘give any other reasonable interpretation
to the verse in question, whether we understand the Ribhus
to mean the three seasons of the year or therays of the sun
as Yaska and Sayana have done. With the vernal equinox
near the Dog star, the winter solstice would fall on the full-
moon in Phalguna and Mrigashiras would head the list of
the Nakshatras. Our interpretation of the verse in question
is, therefore, fully warranted by the traditions about the
ancient year-beginnings given in the Taittiriya Sanhita and
the Brahmanas, -

Lot us now examine the too much and too long mis-
understood or rather not-understood hymn of Vrishakapi
in-the tenth Mandala of the Rigveda.” As there is only one
hymn in the Rigveda which gives the story, it is mot so

—— - — - LR B — ~ A = — i . - T

* See supra, Chapter IT.
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easy, as in the case of the Ribhus, to determine the nature
of the delt}J and hence various conjectures have been made
by scholars as to its origin, character and meaning. The
deities appear both in the masculine and in the feminine
form, Vrishakapi and Vrishakapayi. Amara® considers
that Vrishakapi means either Vishnu or Shiva, and Vrisha-
kapayi either Lakshmi or Gauri. In the Brihad-devata
Vrishakapi is said to represent the setting sun, and
Vrishakapayi the gloaming.+ Yaska (12. 27) would derive
the word so as to mean the sun who shakes (the world)
with his rays, and his commentator observes that the god
showers mist or dew and shakes the animate world.
Modern speculations about the derivation and the meaning
of the name may be found in Bhanu Dikshita’s commentary
on Amara (iii. 3. 130). Prof. Max Muller, in one place,;
observes that “it is difficult, on seeing the name of Vrisha-
kapi, not to think of Evikapaeos, an Orphic name of Proto-
gonos and synonymous with Phanes, Helios, Priapos,
f)m;wsa but, says he, “the original conception of Vrisha-

Am:wa 111..3 ]30 -':l-nd 1)6 gﬁﬁwq’l ’md M‘:ﬂ‘ﬁ
AT |

7 Brihat-Devata ii. 9, and 10—
INTHRAAT FATIT FAEAT g gAT |
STRATAMEST 847 A=A fogd |
TRATAT GAFGHRS T qgiasai=T i
And, again further on in ii. 69 and 70.

TYT FFT TAT AATRAPITET |

a7 fraemisz 39T 0
TFsabT: FOAH INT IFAT 0T @ |
HIATEHRIS T AT ITAETAT =T |
w'ﬂrﬁﬁﬂ'f AT ®FIETT HAT T34

1 Leclures on the‘éf:wncc of Language, Vol. IL., p, 539, .
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kapi (Vwishan, bull, irrigator; K- 4p1, ape, tremulous) is not
much clearer than that of Erikapceos.” However, if the
comparison be correct, we may, I think, take it as eonfirm-
ing the identification of Vrishakapi with the sun propose:l
by several scholars, native and European. In - fact, there
seems to be a general agreement that Vrishakapi represents
the sun in one form or the other. But this alone does not
account for all the incidents recorded in the hymn, 1
would, therefore, further suggest that Vrishakapi be undex-
stood as representing the sun ai the awtwimnal €QUINO0L,
when he may be rightly said to shake off the rains, inas-
much as the equinox falls at the end of the rainy season.
I have previously shown that the conception of Vishnu and
Shiva can be traced to the Vedie Vishnu and Rudra, and
these latter may be taken as the types or the embodiments
of the mild and terrible aspects of nature at the vernal and
the autumanl equinox. If Vrishakapi in later mythology
has therefore come to denote Vishnu and Shiva, according
to Amara, the meanings are consistent with the supposition
that in the Vedas Vrishakapi represents thesun at the
equinoxes. In the hymn itself, Vrishakapi is said to have
assumed the form of a yellow antelope whose head Indrani
is described to have cut off. This circumstance serves to
guide us in at once fixing the position of Vrishakapi in the
heavens. It is the same antelope’s head that has given rise to
5o many myths. When the position of Vrishakapi is thus fixed
1t would not be difficult to understand the various incidents
described in the hymn, But without further anticipating
what I have to say in the explanation. of the hymn, 1
now proceed to examine the hymn itself. We shall then
see whether the assumption which we have made regarding
the character and attributes of Vrishakapi gives us =
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simple, natural, and above all, intelligible - explanation
of the story given in the hymn, which, as explained at
present, is mothing but a bundle of disconnected, if not
mutually inconsistent, statements. I shall first quote the
original h}'mn '

fg fg Fdidag 92 Fawwad |

IR 38 A FAEER Ide w9

o &l A ITEIUG 64

AT 81z ¥ FgEgea dffiad fde 1 2 )

femd @t Fnaiase eiar gm |

Feat greadg AT Al gfﬂﬂzg e 0 3 0

RIEC RS (AL RE R IEEATE (GG S

AT 'érea AW FI0 FUETEAH W 2
forare amife’ ¥ Feywr sy F39A |

Ry =€ UEY 9 g 3950 9F @de 1w
T FgH( ggaﬁ{r A ﬂm;ja{r 999 |

T geri=gAiE 7 ayggdEE @de || ¢
37 da g FAE AEea |
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There are twenty-three verses in the hymn; and of these
3,4, 5 and 20, 21 and 22 have a direct Lemmn- on the
question we are discussing. But to understand these verses
properly, it is necessary tﬂ disecuss most of the other verses
i the hymn, and I shall therefore examine the hymn verse
by verse. I have already remarked that the hymn is-one of
those which have not yet been properly understood. Some
of the verses have been explained by Yaska, but he has
nowhere tried to give us the bearing of the whle story
deseribed in the hymn. Sayana’s commentary is very often

simply verbal, and in many places he too is not. certain
about the meaning, while the Anukramani has been several
times disregarded by Sayana himself. On the other hand,
Ludwig, Grassmann, and several other European scholars
have tried in their own way to explain the legend or the
story embodied in the hymn, and the latest attempt of the
kind is that of Piscel and Geldner in their Vedic Studies
Vol. VIL, Part 1.* These scholars hold that the hymn

* 1 am indebted for this information to Dr. R G, Bhandarkar,
who kindly undertook to explain to me ths views of German
scholars on this point,
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narrates a legend current in old days, In other words, they
take.it, and I think rightly, to be a historic hymn. But the
question, what does the legend signify, or how did it
originate, still remains unsolved. Pisecel and Geldner
understand the hymn to mean that Vrishakapi went down
to the south and again  returned to the house of Indra.
But even then the bearing of the legend is but imperfectly
explained. The occurrence of such words as dasa, arya and
pevrshuw in the hymn have led some to suppose that the hymn
records the story of a struggle between the Aryan and the
non-Aryan races. But the hypothesis hardly explains the
various incidents in the story, and the legend may therefore
be said to be but still imperfectly understood. Under such
circumstances any suggestion which ﬂ*».plams the hymn
better is at least entitled to a hearing. It is admitted that
the hymn is a dialogue between Indra, Indrani and Vrisha-
kapi, a son of Indra as they call him.* But there is a great
divergence of opinion in assigning different verses to their
deities. I shall examine these points while discussing the
verses.

—— —— —a .

*Katyayana in his Sarvanukramani says—F f& —qﬁrﬁﬁ-r T -

rifeTefrea @471 Upon this the Vedartha-dipika by Sadguru-
shishya has,~garRfgarises g T=raTe==at 77 : fFToffEqaiesy
AT T GYET et 7378 Faga 1 The verses of the
hymn are then distributed amongst the speakers as follows—
Indra, 1,8, 11,12, 14, 19, 20, 21,22 ; Indrani, 2, 3, 4, 5, 6, 9, 10,
15, 16,17,18; and Vrishakapi, 7, 13, 23. The same distribution is
given in the Brihad-devata by Shaunaka. Piscel and Geldner in-
troduce Vrishakapayi in the dialogue and distribute the verses
Sume“hut differently thus, Indra, 1,3,8,12, 14, 19, 20 ; Indrani,
2, 4,5, 6, 9,16, 21 ; Vrishakapi 7, 10, 13 ; and Vrishakapayi
11. 1._'}, 17, 18, Verses 23 and 22 ere supposed to be addressed
by a stranger, the narrator.
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VErse 1.—The verse has been differently interpreted
by different writers. Yaska ¢ 13. 4. ) interprets it as
referring to the rays of the sun, which (the rays) deem
themselves perfectly independent of the luminary by which
they were sent out. Séayana ascribes it to Indra who says
*“ that sacrificers, allowed by me to sacrifice to Vrishakapi,
have disregarded me, but are praising the lord Vrishékapi
who is delighted, as my friend, in the saerifices, where
plenty of Soma is nsed ; [ but notwithstanding] this Indra
1s superior to all.” Madhava Bhatta, whom Sdyana mentions
with respect, however thinks otherwisc. He considerg
that the verse is addressed by Indrini to Indra, when she
perceived that the sacrificers have ceased to sacrifice on
account of the oblations being spoiled by an animal repre-
senting Vrishakapi. He would. therefore, thus interpret
the verse. Says Indrani, ‘“In places of plenty where lord
Vrishdkapi revels, sacrificers have given up sacrificing and
disregarded Indra. My friend Indra is superior to all.”

When the very first verse is thus interpreted in three
different ways, one can easily attribute the difference to an
imperfect perception of the bearing of the whole hymn.
1o me Madhava Bhatta alone appears to have taken into
consideration the verses that follow. Thus the fifth verse
ofthe hymn states that the things of Indrani were spoilt by
Vrishakapi in the form of an animal, and consequently he
was beheaded. I should, however, like to refer to verse 21,
wherein Vrishakapi is told that when he appears again,
sacrifices would be performed. This evidently implies that
they were stopped before and were to be commenced again
on the re-appearance of Vrishikapi. The first verse there-
fore must be interpreted to mean that <“the sacrifices are
stopped.” The root sri;j with »/ may mean either to.

12
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abandon or to allow, but the former is its natural meaning,
and when verse 21 in the same hymn can be easily explain-
ed by taking the former meaning of srij with v, it
would be straining the words if we put a different inter-
pretation on them. I am, therefore, disposed to interpret
the verse after the manner of Mddhava Bhatta, except the
last sentence.

But why shonld sacrifices be stopped ? What has
Vrishikapi to do with them ? These are very important
questions, and I am sure that had they bheen properly
answered, there would have been no difficulty in interpreting
the hymn. In verse 3 we are told that Vrishikapi,
spoken of in this hymn, has the form of a yellow antelope.
In verse 5 Indrini is prepared to cut off his head, because
he offended her, and in the preceding verse (4th) a dog
is said to be let loose npon him. These facts—an antelope
with the head cut off, and a dog closely following him—are
quite sufficient for the purposes of identification. They
shew that the whole story is based upon the ‘‘antelope’s
head”” we have previously discussed ; and had Yéska and
Siyana known that there is a constellation called dog in the
heavens by the side of Mrigashiras, I feel certain that they
would not have hesitated to recognize in Vrishikapi, the
sun as represented by the constellation of Orion. Bat all
traces of the dog, as a constellation, having been lost in the
Sansgkrit literature, neither Y:iska nor Siyana could find
any clue to the true meaning of the hymn. This is not,
however, the only place where Yaska has been obliged to
invent extraordinary interpretations. Not knowing that
the dog represented a star, he has proposed (Nirukta 5. 20),

hat Vrika should beunderstood to mean ¢the moon,”

while usually it meansa wolfor awild dog, and it appearsto
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me that a similar mistake has been also committed here.
Comparative Mythology and Greek Astronomy have, how-
ever, thrown farther light on the subject, and we must now
try to interpret the hymn accordingly. Vrishakapi must,
therefore, be taken to represent the sun in Orion.

But even supposing the Vrishékapi thus represents the
sun in Orion, why should the sacrifices be stopped on  his
account ? The identification of Vrishdkapi with Orion at
once furnishes us with a solution of thig question. We
have already seen that the dog is said to commence the new
year in Rig. i. 161. 13 ; and since Canis and Orion are close
to each other, Orion may also be said to have commenced
the year. The Devayina, therefore, extended in th ose days
from the heliacal to the acronycal rising of Orion ; that is,
when Orion rose with the sun, it was the vernal equinox,
the beginning of the Devayina, and six months after, when
it rose at the beginning of night, it was the autumnal
équinox, the end of the Devayina. Now all Desa-cere-
monies and sacrifices could be begun and performed only
during the Devayina,* or as we find it in later traditions,
only in the Uttariyana. The acronyeal rising of Orion was
thus a signal to stop such ceremonies, and oblations eould
properly be said to have been spoilt by the appearance of
this constellation at the beginning of night.t But above
all the burden of the song “Indra is witara of gl
becomes specially appropriate in this case. The word utlare

® Jaimini Mim. Dar. vi. 8. 25, and other authorities cited in
Chap. II.

T If Vritra is correctly identified with the constellation of
Mrigashiras, we may on the same theory also explain why he is
talled Makhasyu in Rig. x. 73. 7. The appearance of Mriga, at
the beginning of night, indicated the commencement of the Dakghi-
niyana when sacrifices were stopped. Vritra alias Mriga mighs
thus come to be regarded as a destroyer of the sacrifices.
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does not here mean superior, but ¢‘ upper’” implying that
Jndra is in the upper or the northern portion of the uni-
verse, thoungli the sun or Vrishikapi may go down. I wounld,
therefore, translate the first verge thus—<¢Where my
friend Vrishéikapi rejoiced in the wealth of the Aryans, they
gave up sacrificing and did not respect Indra. Indra is (how-
ever) in the upper (i. e., northern) part of the universe.’”*

Verse 2--Indra is here reproached for following up
Vrishakapi, though he has offended Indrini. Says she to
Indra: ¢ O Indra! (how isit that) you run down fast after
Vrishikapi and do not go anywhere elge to drink Soma.
Indra is, &e.”’

The word paerd in this verse seems to denote the
region where Vrishikapi has gone. Pardrzar is often
said to be the place in the distant or lower portion of the
sphere, and is thus contrasted with argdraf (Rig. viii. 13.
15). In Rig. viii. 33. 10 Indra is said to be Vrisha in the
pardvat and also in the aredvat regions. Indra is again
very often spoken of as going to distant regions to see
whether Vritra is duly killed. The same fact appears to be
here expressed in a different form. '

VErse 3.——Siyana following the Anukramani, under-
stands the verse as addressed by Indrini to Indra. Tudwig
and Grassmann, on the other hand, take it to be addressed
by Indra to Indrini: and this construction seems better
than that of Sayana. It may, however, be Lere, once for
all, remarked that though scholars thus differ in assigning
verses to different deities, yet it does not, on the whole,
materially alter the legend incorporated in the hymn.

“ If Vrishikapiyi is to be at all introduced in the dialogue, we
may assign this verse to her. The phrases, “ my friend” and did
not respect Indra,” would be more appropriate in her mouth than
in that of Indra or Indrani.
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Says Indra : “ What has this Vrishikapi, in the form of a
yellow antelope, done to thee that you are so much angry
with him ? Was it the rich possession ( wealth ) of the
Aryans? Indra &e.”

The form, in which Vrishikapi ig here said to have
appeared, should be specially noted. Harita means yellow,
and yellaw animals (Harital) are said to be yoked to the
carriage of Aditya in Nighantu (1. 15). There the word is,
however, understood to be the plural of Harit, by the com-~
mentators in conformity to Rig. i. 115. 3 and v. 45. 9,
where the sun is said to have seven horses yoked to hig
carriage. But I think that the same idea may give rise to
‘the conception that the sun is represented by a single
yellow animal, and we may take the passagein the Nighantu
as referring also to the verse under consideration. I have
previously alluded to the fact that the dog at the Chinvat
bridge in the Parsi traditions is described as zaritem, that
18, of the same colour as the antelope in the third verse-
But the question of colour cannot he taken as finally settled
until we first definitely decide what animal is represented
by Mriga.*

VErses 4 & 5.—Bayana is literally correct, but again

misses the spirit, or rather has missed it throughout the
 hymn. Indra was reproached in the second verse for his
partiality or over-kindness to Vrishakapi. But Indrint was
not satisfied with it, and if Indra failed to punish the Kapi,
she took the matter in her own hand. Saysshe: ¢ O Indra!
as you (thus) pmtmt this (your) favourite Vrishikapi, let
the dog, eager (to chase) a hog (vardha), bite him at his
-ear. The Kapi spoilt my favourite things. I E:].l’l.l] them-

¢ See Dr. Rajendralal’s Indo- hyang Vol. IL, p. 303,

T The word in the original is tashtani, which literally means
™ade, shaped, &c. MAdhava Bhat{a understands it to mean
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fore, cut off his head, in order that an evil-doer may not
enjoy bappiness. Indra ig in the upper (portion) of the
universe.” Here Indraint is herself prepared to punish
Vrishdkapi by setting the dog at his ear, and cutting off his
head. T have in a previous chapter shown how the figure
of Mriga’s head is to be obtained in the sky. Taking the
three stars in the belt of Orion as the top of the head, the
dog 1s close by the right ear of Mriga and may properly
be said to bite it. The word wardhe also points out the
place where we may expect to find the dog. In Rig. i.
61.7, vardha * is said to be killed by Vishnu beyond a
mountain, which, in all probability. is the same story as that
of Indra killing Vritra. A dog chasing vardhe is therefore
uo other than Canis Major following the constellation of
Orion, or the ‘“‘antelope’shead” representing Vritra. Sayana
and Yéska, and even European scholars are silent as to who
this dog is. The verses, in fact, may be said to have
remained * altogether unexplained hitherto. though the
words themselves are simple enough and have caused no
difficulty.

VErsE 6.—This verse presents no difficalty. Thus
satisfied, Indrani speaks of herself as the best of women,
best in every way.

VERsEs 7 & 8.—Indra now tries to conciliate her. Sayans,.
following the Anukramant, supposes that the seventh verse
% addressed by Vrishakapi aud the eighth by Indra. The
only reason I can find for such an interpretation is the

= — e,

oblations offered to Indrini. I tramslate it by things generally.
Whatever meaning we may adopt, it 1s quite evident that the Kapi's-
interfering with them has offended Indrini.

“ In Rig. x. 99. 6, Indra is said to have killed Trishirahan, and.
with his aid Trita killed vara’a.
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occurrence of the word ambi, which means ¢ mother,”” and
this cannot be supposed to be used by Indra. But though
we avoid one difficulty in this way, we are launched into
another, for the verse speaks of Indrani being pleasing
““to me; "’ and if Vrishakapi is the speaker, “me’” cannot
refer to him, as Indrant is his mother and, consequently,
“me’” has to be interpreted to mean ‘“my father,”” and this
Sayana has done. I prefer taking ambd as an affectionate
and respectful mode of address, as in modern Sanskrit, and
the verse presents no difficulty. We can then take both the
7th and the 8th verse together and give them a natural
interpretation. I translate thus ¢ O auspicious lady ! what
you say istrue . . . . . you are pleasing to me

But oh | hero-wife, with beautiful arms, pretty figure,
profuse hair, and broad hips, why shouald you be so angry
with our Vrishakapi? Indra is in the upper (part) of the
nniverse.”

VErsE 9.—Indrini replies, ¢‘This mischievous (Vrishé-
kapi) considers me to be awird (i.e., without a brave
husband or son), while I am the wife of Indra, the mother
of the brave, and the friend of Maruts. Indra, &e.”

Vinrses 10 & 11.—Pischel and Geldner suppose that the
first is addressed by Vrishikapi to Indrini, and the second
by Vrishakapayi. Siyana understands them to be addressed
by Indra. Whichsoever construction we adopt, the mean-
ing remains the same. Indrini is here told that she is
highly respected everywhere; she is the blessed of all
women, and that her husband never suffers from old age.
This is obviously intended to pacify her.

VERSE 12.—Indra says ““ O Indrani! I am not delighted
without my friend Vrishakapi, of whom these favourite
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watery oblations reach the gods. Indra is in the upper
(part) of the universe.””’

VErsk 13.—This seems to be also addressed by Indra to
Indrint, who is here called Vryishikapayi. This latter name
has caused a difference of opinion, some considering Vrishi-
kapayi to be the mother, some the wife of Vrishakapi.*
I do not see how the wife of Vrishakapi, as such, could be
introduced in the song, unless Vrishdakapi is understood to
be the name of Indra himself. Commentators, who take
Vrishikapiyf to mean the wife of Vrishakapi, accordingly
adopt the latter view. Pischel and Geldner think that the
verse is addressed by Vrishakapi to his wife Vrishakapaiys.
The verse means, ¢ O rich Vrishakapayi! having a good son
and a daughter-in-law, let Indra swallow the bulls, your
favourite and delightful oblation. Indra, &c.”” There has
been much speculation as to who could be the son gnd the
danghter-in-law of Vrishikapayi. But if Vrishikapayi be
understood to mean the wife of Indra, it causes no such
difficalty. The adjectives ‘“ having a gﬂod son,” &c., are
simply complimentary, corresponding to the statement of
Indrini, that she was the ¢ mother of the brave ’” in verse
9. Indra accepting her statements, asks her to allow him
to swallow the watery oblations said to come from Vrishi-
kapi in the last verse. The words priyam and kavis are
the same in both the verses ; and I think that both of them
refer to the same oblations.

VERrsE 14.-—Indra, satisfied with the prospect of getting
the oblations, describes his appetite: ¢ Twenty and fifteen
oxen are being cooked for me ; I shall eat them and be fat.
Bﬂth the :ﬂdes-_. of my belly will be filled up. Indra, &e.”

“ See Mn "-Inllt,“ If,ctums on the Science nf Lungua
Vol, 11., 538.
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The practice of sacrificing bulls to Indra seems to have been
out of date even at the time of the Rigveda (cf. i. 164, 43,
where it is said to be an old custom). But the old custom
could not be entirely forgotten, and if real bulls were not
offered to Indra, poats supposed that cloulds or stars might
answer the same purpose. The number 35 mentioned in
the verse may thus refer to the Nakshatras (28), and

planets (7). But this explanation is doubtful, and I cannof
suggest a better one.

Verses 15. 16 & 17.—The fifteenth and the sixteenth
seem to be addressed to Indra by Indrini, and the seven-
teenth to Indrant by Indra. In the fifteenth Indrini, accord-
ing to Siyana, asked Indra to sport with her just as a bull,
with pointed horns, roars amongst a number of cows. The
next two verses do not appear to be relevant to our pur-
pose. We may, the refore, pass these over, and resume the
thread of the story. Pischel and Geldner suppose that the
17th and 18th verses are addressed by Vrishakapayi.

VErses 18 & 1¢.—Indriuni is now conciliated, and says
that she bas not killed Vrishakapi, but some one else.
The verse thus means, O Indra! let Vrishikapi get the
slain animal—an animal which was quite different from
Vrishakapi’s. Tet him at once have a knife, a fire-place,
a new vessel, and a cart-load of fire-wood (to cook the
killed animal). Indra, &c.” Thus by the intercession of
Indra, Indrini was moved, and at last undid or rather ex-
plained away her previous act of decapitation. Pischel and
Geldner translate the verse very nearly as 1 have done.
They, however, consider it to be addressed by Vrishakapayi
and translate parasvantam by ¢ wild.” This does not explain
what dead animal ig here referred to. It is, I think, more
natural to suppose that the dead animal here spoken of is



186 THE ORION. [CHAPTER

the same as that described in verse 5, and one whose head
Indrani is there said to be ready to cat off. Indrant now says
that this dead animal should be given to Vrishikapi, espe-
cially as Indra has already got his oblations of bulls. I have
already shown that there were several legends about the
““antelope’s head.” It seems that Indrant, referring to some
of them, assures Indra that it wasnot Vrishakapiin the form
of the antelope which she killed, but some one else (literally
porasvantam=representing another than Vrishakapi, as
Siyana takes it). Thereon Indra, having thus saved Vrishi-
kapi by his intercession, observes, ‘“Thus do 1 go seeing and
discriminating between a dusa and an arya ; I take my drink
from those that prepare Soma juice and cook the oblations,
and thus behold or protect the intelligent sacrificers.” In
auother word, Indra is glad that he has saved an Arya, and
trinmphantly declares that heisal ways careful to distingnish
between an Arya and a Disa, the latter of whom he would
punish and kill, e. ¢., Vritra, who is said to be a Dasa.
Vrishakapi being thus saved Indra, in the following verses,
bids him a farewell, wishing for a safe journey and speedy
return.  These verses are very important for our present
purpose, and I shall, therefore, examine them singly.

VERsE 20.—In this verse Indra asks Vrishikapi to go
t0 his house (astam) and then return afterwards to the
house (grikas) of Indra. But the question is where is
Vrishikapi’s house and where is that of Indra ¥ The words
' the original are dkanva, krintatra and nediyas. Vrishi-
kapi is asked to go to dianva, which is also krintatra.
Niyana takes dhanva to mean a desert and Zrintatra in the
sense that < the trees therein are cut off.”” But this meaning
does not quite suit the context. What is meant by saying
that Vrishakapi, who is admittedly the sun in a different



VIL] RIBHUS AND TRISHAKAPI. 187

form, shonld go to a forest 7 Where 1s that forest, and
what does it imply ? Dhanva is a word that dccurs several
times in the Rigveda. InRigi.35.8 it is said to consist
of three yojanas and is contrasted with the earth. Sayana
there understands it to mean  sky or heavens;'’ and 1 see
no reason why we should not interpret the word in the
same way in this verse. Dhanve therefore means ¢‘gky”’ or
¢ heavens.”” But is it the vault above with three stages ?
No, the poet qualifies the idea by Arimnfatre, meaning ¢ cut
off.”” 1Itis thus evidently the portion of the heavens
which is cut off. In other words, the idea here denoted
is the same as that expressed by the phrase avarodhanam
dival—* where heavens are cloged,”” or ‘‘where the view 1s
obstructed,” in Rig. ix. 113.8. DhAanve which is kritantra,*
thus denotes the inner most part of the celestial sphere,
the southern hemisphere or the Pitriyana. The poet knows:
that the vault of the heavens above him has three halts or
stages which Vishnu is said to have used as his three steps
(Rig. i. 22. 17). But of the netker world the poet has
1o definite knowledge, and he therefore cannot specify the
yojanas or the stages it contains. Thus he simply says that
there are some yojanas therein. The first part of the verse
may now be translated thus: ¢ O Vrishakapi! go to the
house (in) the celestial sphere which is cut offand which con-
tains some yojanas or stages.” In short, Indra means that
Vrishakapi should now descend into the southern hemis-
phere.

The latter part of the verse literally means ¢ and come
to our house from nediyas.”” Now nediyas is again a

e e —————————

" The only other place where Lrintatre is used in the Rigveda is
v.27.13, which Ydska and’ Sdyana both interpret to mean that
¢ waters come up from krintatra, i.e., & cloud.” But it may be as
well asked if Lrintatrat cannot here mean * from below.”
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“word which neither Yiska nor Siyana seem to have properly
understood. Panini (v. 3. 63) tells us that nedzyas is the
comparative of antifa. Now nediyas cannot possibly be
derived from antita by any change in the form of the latter
word. Panini therefore considers neda to be a substitute
for antika, when the comparative form is to be derived-
This is equivalent to saying that ‘bet’ is to be substituted
for ¢good” in deriving the comparative form of ¢good’ in
English. I need not say how far such an explanation
would be regarded satisfackory. My own view is that
nedzyas had lost its positive form in_the times of Panini, or
perhaps its positive form was never in use like that of
‘superior’ in English. But Pinini, who, as a grammarian,
felt bound to account for all the forms, connected nedsyas
with antila, probably because the ordinary meaning of
nediyas in his time was the same as that of the comparative
form of antika. Put we cannot infer from this that nediyas
might not have meant anything else in the days of Panini.
Panini might have taken into account only the most
ordinary sense of the word, and finding that a positive form
Was Wanting connected it with the word which expressed
‘the ordinary meaning in the positive form. The fact that
Panini considers nediyas as the comparative of antite does
not, therefore, preclude us from assuming, if we have other
grounds to do so, that nediyas originally meant something
else in addition to its present sense ; for Panini speaks of
the form and not of the wmeaning of nediyas. Having
thus shown that the authority of Pinini is not against me,
I'shall now give my meaning of nediyas. I think it means
lower, being akin to neath, beneath, nether* and corres-

® Bopp derives 0.IL.G. nidar from Sk. =i down, and dis-
Approves Grimm'’s suggestion that it should be traced to a Gothic



VIL] RIBHUS AND VRISHAKAPLI. 189

ponding words in other langnages. The sunggestion, I
know, will be received by some with surprise avd suspicion,
and 1 must give by grounds for proposing a new meaning.
There is no passage in the Rigveda where the use of
nediyas might be considered as definitely deciding its
meaning. In Rig. v. 52. 6, viii. 26. 10 and x. 141, 3,
nedishtha or nediyas might be supposed to mean lowest or
lower. But the passages are not conclusive on this point,
as the word there used might also be understood to mean
‘nearesh,’” ‘nearer,” according to Panini. In the Brilimanpas
we, however, meet with more decisive passages. Thusin the
Aitareya Brihmana vi. 27 nediyas is contrasted with wpari--
shtat.®  Bohtlingk and Roth give a passage from the
Kathaka recension of Yajurveda (28. 4), which says. ‘“he
ascends (drohati) to the heavens fromthe net/ishiha world.””*
Here the word ‘ascend’ clearly shows that the nethshitha
world must be anderstood to mean the ‘lowest world,’
‘world at the bottom.’” In the Téndya Brahmana (iii. 4, 2,

—— — e

verb nithan, nath, nethum, and divided as nid-ar, ar being a
comparative termination. (Bopp, Com. Gr. Eng.ir. 1860, vol. I.,
p. 382).. K. Brugmann compares Sk. nediyas with Av. nazd-yah
meaning ‘nearer,” and derives the words from nazd (wi down and
sed to sit). Cf. Sk, mida Lat. nidu, O. Ir. nei, 0. H. G. nesi=
a resting place (Comp. Gr. i., § 591, ii. §§ 4, 135}, Both Bopp and
Brugmann do mnot propose any new meaning of wnediyas. But
it is evident that whichsocver derivation we adopt the word is
connected with #i down, and if we find passages in the Brihmanas
where it is contrasted with wuparishtdt, we can, I think, safely
understand nediyas to mean ‘lower’ as suggested by its etymology ;
‘nearer’ is a secondary meaning.

¢ guRtEragtary wir Ait. Br. vi. 27.
1 afeeeT evemarreE | Kithak. 28, 4.
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13, 2) there occars o passage where the directions for
lowering the tone are given as follows—<Just as after
creeping up to the top of a high tree (a man) gradually
comes lower and lower so, &.”* The word for lowering in
the text is nediyas sankramit, and there is no possibility of
mistaking its meaning. In the Tandya Brahmana ii. 1. 3 the
raising of the tone is described as ascending from top to
top (agrit agram) ; and nediyas sankrame must, therefore,
mean a gradual lowering of the voice. In fact, nediyms
sankrama represents che same idea as low-er-ing, that is,
not taking a sudden leap down but descending from the
highest point to the next lower, and so on. In all these
places Siyana explains nediyas as meaning ‘nearer’ accord-
ing to Panini; but in every case he has to strain the words
‘to suit the context. It was not, however, Siyana’s fault;
for after nediyas was once assigned to antika, all traces o¥ its
0ld meaning were naturally lost, and none dared to question
Pianint’s authority. But we now know that in other
langnages neath means low, and in several passages in the
‘Brihmanas, we find nediyas contrasted with upper ’ or
‘top.” This, in my opinion, is sufficient to prove that nediyas
meant lower in the Vedic times. I have already shown
that the authority of Panini is not against understanding
the word in this way. All that he has laid down is that
nediyas having no positive form should be derived from
antika without saying whether nediyas was or was not used
in any other sense. I am, therefore, inclined to think that
nediyas might have had more than one meaning even in
Panini’s time, but he took the most ordinary meaning and
-derived the comparative form from antija. This in course

———

¢ TV AGIGEATT GOSAT AT WFHATE WRAATATNE T HEAAT
ECIRE #FAF gFAE | Tin. Br. iii. 4. 2.
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of time served in its turn to restrict the denotation of the
word only to one meaning, #iz., ‘nearer.’

I would, therefore, translate the verse thus, <O Vrisha-
kapi! go to the house—the celestial sphere which is ent off
and which contains some (unknown) yojanas or stages.
From your netker house come to our hounse. Indra is in
the upper (portion) of the universe.” Nediyas is :thus
contrasted with uffara in the burden of the song. Both
are comparative forms. Indra is in the utfere (upper)
regions, wWhile Vrishikapi is going to the nediyas (lower)
world ; and Indra expects or rather requests Vrishakapi to
come back again to his (Indra’s) house. That is the gist
of the whole verse. The idea that the sun falls down from
the antumnal equinox is an old one. In Ait. Br. iii. 18 and
in Taitt. Br. 1. 5. 12. 1 the ceremonies on the Vishtivan or
the equinoctial day in a safra are described, and there we
are told that ‘‘ gods were afraid of the sun fulling down
from the sky and so snpported him,”” and being thus sup-
ported he ¢ became wutfara to all. The Ait. Br. iii. 18 has
thus the same word wtfare that we have in this verse, and
it is natural to suppose that both relate to the same subject.
I have also quoted a passage from the Aitareya Brihmana
where nediyas is contrasted with wparishtit. From these
I infer that the verse, we are now considering, describes
the descent of the sun into the sonthern or the lower hemi-
sphere,, and that Indra asks him to come back again to
the house of gods, é.¢., the northern hemisphere. [ have
already given in full my reasons for understanding nediyas
m a different sense. But I may remark that, even:acecept-
ing the common meaning of the:word, the verse may 'still
ke interpreted in the way I have suggested.

VERSE 21.—Vrishikapi has gone down to the nether
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world. This verse now deseribes what Indra will do when
he returns. Says Indra, <0 Vrishakapi | you, the destroyer
of gleep, who are going to the house, come back again,
again by (your) way. We would perform the sacrifices.
Indra, &¢.”” The verse thas distinctly refers to the recom-
mencement of the sacrifices in the De vayina or the Uttari-
vana as understood in old days. The word suvitd is from
the same root as vastdnifa and kalpayivahai is from krip,
the root which gives us the word kalpa in falpasitras.
Surite kalpaydvaka: thus means “ we would perform the
vaitdniko ceremonies,” which, as described in the first
verse, were stopped when the sun went down to the nether
world. I may also here point out that the house in the
nether world or, as Siyana Interprets it, the house of the
cuemy is called asta literally ‘thrown,’ while Indra’s housge
is called grika. The sun goes down to the asta and returns
ap to the grika of Indra. This verse, in so far as it speaks
of the recommencement of sacrificial ceremonies, confirms
the interpretation I have proposed for the preceding verse.

Verse 22.—This is the most tnportant verse in the
whole hymn. It describes the circumstances under which
Vrishakapi will return to Indra’s house. Literally rendered
it means, O mighty Vrishakapi !* when you rising up-

- - —

©® Pischel and Geldner suppose that the verse is addressed by s
third person to Vrishakapi and Indra, probably because both these
mames occur in the vocative case and the verb is in plural. In that
case the verse would mean, “When Indra and Vrishakapi would
both be in the house, where would the sinning Mriga be, &¢, 9’
This interpretation does not, however, make any change in the part
of the verse material for our purpose. Ior whichsoever construc-
tion we adopt the question still remains—why is the Mriga invisible
when both Indra and Vrishakapi are together ?
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wards (or rather northwards) would come to (our) house,
where would that great sinner Mriga be ? Where he, who
misleads people, would go ? Indra, &c.”” Now Yiska, in
whose days all traces of Canis being once a star in the
heavens were lost, conld not understand what to make
of the statement ‘¢ where would that great sinner Mriga
pe 7 It means that Mriga would not be seen, would
not be visible, when Vrishikapi goes to the house of Indra;
but Yiska did not perceive what was intended by such a
statement. He could not conceive that the constellatior
of Mrigashiras would be invisible, when the sun in his
npward march would be there at the beginning of the
Devayiana, that is, when he comes to the house of Indra,
and therefore he proposed to interpret Vrige in the sense
of ““the sun” (Nirukta 13. 3). Mriga, says he, is derived
from mpij to go, and means * going,” “‘ one who goes and
goes and never stops,” in other words, ¢ the sun.” Now,
says his commentator, When a person goes into 4 house he
cannot be seen by the outsiders. So Vryishakapi, when he
ooes to the hounse, cannot be seen by the people on the earth!
I do not think that I need point out the highly artificial and
incorsistent character of this explanation. The word Mriga,
so far as I know, is nowhere nsed in the Rigveda in this
sense. Again, if the word Mriga in the third verse of this
hymn is to be understood as meaning an anteloype, is it not
natural enough to suppose that the same Mriga is referred
to in this verse ¥ Then, again, how can the sun be said to
become invisible to the people when he is in the house
of gods ? Nor can he be invisible to Indra whose house he
enters. What can, in such a case. be the propriety of the
word udancha or ** rising upwards? If Mriga means the
sun according to Yaska, we shall have to suppose that the

13
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rising sun was invisible, a clear contradiction in terms. I am
sure Yiska here tried to explain away the difficulty in the
same way as he has done in the case of Vri/a. But, in the
present instance, the solution he has proposed is, on the face
of it, highly inconsistent, so much so that even Sayana does
not followit. Siyana, however, hasnothing else to propose,
and he quiety leaves the word Mriga as it isand unex plain-
ed in his commentary. In short, both Sayana and Yiaska
have found the verse too difficult to explain. The meaning
I have proposed explains the verse in a natural and a simple
manner, and further corroborates the statement in the
Rigveda previously referred to, viz., “ Canis awakened
the Ribhus at the end of the year.” In the Taittiriya
Brihmana i. 5. 2. 1, we are told that the Vedic priests,
é. ¢., Mitsoni, observed the position of the sun amongst
gtars in the morning, -and, as tke Nakshatras disappear
when the sun rises, they determined the position by observ-
ing what Nakshatra rose a little before the sun. The
present verse records an observation to make which no °
greater skill is required. It tells us that when Vrishakapi
went to the house of Indra his Mriga was not visible any-
where, thus clearly indicating that the sun rose with Orion
on that day. The word udancha is especially remarkable
in this case. The sun must be udancha when he goes to
the house of Indra, which, the burden of the song tells us,
18 in the northern or the upper part of the universe. This
verse, therefore, clearly deseribes not merely the 7:ising sun
but the position of rising sun amongst the constellations
when he is at the vernal equinox, the entrance of the housa
of gods or the house of Indra. Sayana and Yaska have
completely missed this point, and have made Vrishikapi
represent the rising sun as an unnecessary rival to Saviti
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(Nirukta 12. 12). If the meaning I have proposed is
correct, we have here a record of the position of the san at
the vernal equinox. I take pulraghasin the original to
mean ‘¢ great sinner ; ’ but it may be translated as Yiska
proposes by ¢ omnivorous ’* or ¢ voracious.” But in either
case I would take it as referring to the antelope’s spoiling
the things of Indrani. The point is that the sinning Mriga
would not be with Vrishikapi when he again goes to the
house of Indra, and Indrini would have no cause to com-
plain of the presence of the odious Mriga at the time.

Veese 23.—Sayana translates, < O arrow | Manu’s daugh-
ter, named Parshu, gave birth to twenty (sons) together.
Let her whose belly was big be happy ! Indra isin the upper
(portion) of the universe.” I cannot, however, under-
stand what it means. Parshu, according to Sayana, is a Mrigi
or a female antelope. But why address the arrow to give
happiness to her ? Can it have any reference to the arrow
with which Orion was killed ? Then who are these twenty
sons ? Are they the same as twenty mentioned in verse 147
Is it likely that twenty alone are mentioned leaving the
additional fifteen to be understood from the context? The
concluding verse undoubtedly appears to be benedictory.
But I have not found a satisfactory solution of the above
questions. Perhaps bhalo meaning ¢ auspicious,” may be
used for Vrishakapi, and Indra addressing him pronounces
benediction on the female that gave birth to the yellow
antelope and several other stars that are supposed to be
either killed or swallowed by Indrain this hymn. But
I cannot speak with certainty on the point and must leave
the verse as it 18.

Now let us see what are the leading features of the story
of Vrishikapi and what do they signify. We have seen
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that scholars differ in assigning the verses of the hymn to
the different speakers, and here and there we meet with
expressions and words which cannot be said to be yet satis-
factorily explained. Some of the interpretations I have
proposed may not again be acceptable to all. But these
difficulties do not prevent us from determining the leading
incidentsin the legend, which may, therefore, be summarised
somewhat as follows. Vrishakapiisa Mriga, and sacrifices
are stopped where berevels. He is, however, a favourite of
Indra, and consequently the latter, instead of punishing,
follows him. Indrani, who has herself been offended by
the Kapi, now reproaches Indra for his overfondness for
the animal and threatens to punish the beast by cutting off
his head and letting loose adogat his ear. Indra intercedes
and Indrani assures him that the punishment has not been
inflicted on his favourite beast, but on someone else.
Vrishakapi is now going down to his house and Indra, in
bidding farewell to his friend, asks him to come up again
to his (Indra’s) house, so that the sacrifices may be
recommenced ; and, strange to say, that when Vrishikapi
returns, in his upward march to the house of Indra, the
impertinent Mriga is 1o longer to be seen ! Vrishakapi,
Indra and Indrani thus finally meet in the same house,
without the offensive beast, and the hymn therefore con-
cindes with a benedictory verse.

There can be little doubt that the hymn gives a legend
current in old Vedic days. Butno explanation has vet
been suggested, which accounts for all the incidents in the
story or explains how it originated. Vrishikapi is a,Mriga,
and Lis appearance and disappearance mark the cessation
and the recommencement of the sacrifices. The Indian tradi-
tiou indentifies him with the sun in one form{or another and

L]
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comparison with Greek Erikapaeos points to the same con-
elusion. Ounr Vrishikapi or Mriga must again be such as 18
liable to be conceived inthe form of a head cut off from the
body, and closely followed by a dog at its ear, unless we are
prepared to treat the very specific threat of Indranias mean-
ingless except as a general threat. All these incidents are
plainly and intelligibly explained by taking Vrishikapi to
represent the sun at the antumnal equinox, when the Dog-
star or Orion commenced the equinoctial year ; and, above
all, we can now well understand why Vrishdkapi’s house is
said to be low in the south and how his Mriga disappears
when he goes to the house of Indra—a point which has been
& hard knot for the commentators to solve. I, therefore,
conclude that the hymn gives us not only a description of
the constellation of Orion and Canis (verses 4 and 5), but
clearly and expressly defines the position of the sun when
he passed tothe north of the equatorin old times [verse 22 |;
and joined with the legend of the Ribhus we have here
unmistakeable and reliable internal evidence of the hymns
of the Rigveda to ascertain the period when the traditions
incorporated in these hymns were first framed and con-
ceived. In the face of these facts it is impossible to hold
that the passages in the Taittiriya Sanhita and the Brah-
manas do not record a real tradition about the older begin-
ming of the year.
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CHAPTER VIIL

CONCLUSION.

Results of previous chapters—Winter solsticein Philguna and Migha—
Successive year-beginnings in old times stated and explained—
The second traditional year-beginning in the Taittiriya Sanhiti—
Winter solstice in Chaitra and vernal equinox in Punarvasu—
Vedic traditions corroborating the same=—The commencement of
the sacrifice with Aditi, the presiding deity of Punarvasi—The
Abhijit day—The asterismal Prajipati with Chitra for his head—
Tue CoNcrLusioNns—Periods of ancient Vedic literature stated and
described—The Pre-Orion Period, 6000—4000 B. C.—The Orion
Period, 4000—2500 B. C.—The Krittiki Period, 2500--1400 B. C.
—Pre-Buddistic Period, 1400—500 B. ¢.—Not inconsistent with
the results of Comparative Philology or Mythology—Rate of the
precession of the equinoxes—Correctly determined by the Hin-
dus—Continuous record of the different positions of the equinoxes
in Sanskrit literature—Traditions based upon the same—Praji-
pati, Rohini and Rudra—Meaning of Rohini—The Krittikis in
the Trittiviya Sanhitd and Vedinga Jyotisha—The equinox in
Ashvini in later works—Story of Vishvimitra—Notices of the
recession of the rainy season from BhéAdrapada to Jyeshtha—
Conclusions shewn to be consistent with the traditions regarding:
the antiquity of Zovoaster and the Vedas.

We have thus traced back one of the traditions about
the old beginnings of the vear, mentioned in the Taittiriya
Sanhita, to the oldest of the Vedic works, and what is still
more important, shown that the Vedic traditions are in
this respect completely corroborated by the oldest records
and traditions of the other two sections of the Aryan race—
the Parsis and the Greeks. The traditions of each nation
taken singly may not be conclusive, but when, putting all
these together and interpreting one setin the light of
another, we find that directly or indirectly all point to the
same conclusion, their cumulative effect cannot but be
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conclusive. Scholars have already discovered the similarity
between the traditions of the three nations, but without
any clue to the period when all the Aryas lived together,
it was impossible to reduce all these traditions into a
harmonious whole. The traditions of Orion, and especially
its position at the beginning of the equinoctial year, do,
however, supply such a clue, and with its help the mystery
about the oldest periods of Aryan civilization is consider-
ably cleared up. Thus if Orion is now no longer & hunter
of unknown parentage, we need not also indulge in uncer-
tain speculations about the foamy weapon with which
Indra killed his enemy, or how the four-eyed dogs came t0
be stationed at the Chinvat Bridge, or why the Ribhus are
said to be awakened by a dog at the end of the year.

Astronomically the matter is as simple as it couid be.
All our measurements of time are directly based upon the
changes in the positions of heavenly bodies. But there is
no measurement of time, at present determined, which 1is
longer than the period during which the equinoxes com-
plete their revolution in the ecliptic. 1t is, therefore, the
best measurement of time for determining the periods of
antiquity, only if we have reliable records about the position
of heavenly bodies in early days. Fortunately,such records
of the time, when the Hellenic, the Iranian and the Indian
Aryans lived together, have been preserved for us in the
Rigveda, and with the help of the Greek and the Parsi
traditions we can now decipher these records inscribed on
the specially cultivatedl memory of the Indian Aryans.
Commencing with the passages in the Taittiriya Sanhiti
and the Brihmanas, which declare that the Phalgani fall-
moon Wwas once the new-year’s night, we found that Mriga-
shiras was designated by a name which, if rightly inter-
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preted, showed that the vernal equinox coincided with that
asterism in old times. This was, so to speak, a sort of
corroborative evidence of the truth of the statement in the
Taittiriya Sanhiti. A reference to the figure will show at
a glance that if the sun be at the winter solstice on the
Phalgunt full-moon day, the moon to be full must be
diametrically opposite to the sun and also near Phalguni.
Uttard Phalguni will thus be at the summer solstice and the
vernal equinox will coincide with Mrigashiras, With the
solstice in Magha, the equinox will be in the Krittikis ;
while when the Uttarayana begins in Pausha the equinox is
in Ashvini. Ashvini and Pausha, Krittikas and Magha, and
Mrigashiras and Phalguna are thus the correlative pairs of
Buccessive year-beginnings depending entirely upon the pre-
cession of the equinoxes ; and the facts, statements, texts
and legends discussed in the previous chepters supply us
with reliable evidence, direct and indirect, of the existence
ofall these year-beginnings in the various periods of Aryan
civilization. It has been further shown that not only the
traditions, but also the primitive calendar of the Parsis bears
out the conclusions we have deduced from the Vedic works.

We have so far considered only one of the traditional
year-beginnings recorded in the Taittiriya Sanhiti, the
Phalguni full-moon. Bat it may be asked how we interpret
the other mentioned along with it, and almost in the same
words. Analogy at once suggests that we should interpret
1t in the same way as we have mterpreted the first. With
the Phalguni fall-moon, at the winter solstice the vernal
equinox was in Mrigashiras ; so with the Chitra full-moon
at the solstice the vernai equinox would be in Punarvasi.
Let us, therefore, see if we have any evidence in the Vedic
literature in support of such an interpretaiion. It may be
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Observed that we are here entering upon the remotest
period of antiquity, when the year was probably first
determined with some approach to accuracy ; and even in
the Vedas there is hardly anything beyond vague traditions
about this period, while the Greeks and the Parsis have
not, it appears, preserved even these.

There is no express passage which states that Punarvasn
was ever the first of the Nakshatras, nor have we in this
case a synonym like Agrakiiyana, or Orion, wherein we
might discover similar traditions. There are, however,
some indications about the oldest position of Punarvasi
preserved in the sacrificial literature. The presiding deity
of Punarvasi is Aditi, and we are told in the Aitareya
Brihmana i. 7, and the Taittiriya Sanhita vi. 1. 5. 1, that
Aditi has been blessed with a boon that all sacrifices must
commence and end with her. The story begins with the
statement that the Sacrifice (the mysterial sacrificial per-
sonage) went away from the gods. The gods were then
unable to perform any further ceremonies, and did not know
where it (the sacrifice) had gone to ; and it was Aditi that
helped them, in this state, to find out the proper com-
mencement of the sacritice.® This clearly means, if it can
mean anything, that before this time sacrifices were per-
formed at random, but it was at this time resolved and fixed
to commence them from Aditi. Aditi was thus the oldest
and the first commencement of the sacrifice or the vear.
In the Vijasaneyi Sanhita 4. 19 Aditi is said to be #dhaya-
tak shirskni, ¢ double-headed,” and the commentators

— -1 .

“ Ait. Br.i. 7. A similar tradition about Orion is narrated in Greek
mythology. It is stated that having lost his sight he followed a
guide to the east in search of the sun and there, by exposing his face
to the rising sun, his sight was restored.
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interpret it to mean that the two termini of the sacrifices,
which began and ended with Aditi, are the two heads here
alluded to. These traditions are further corroborated by
the sacrificial ceremonies. According to the sacrificial
terminology the 4th day before Vishavan or the central
day of the yearly satra is called the Abhijit day. <¢¢In the
sixth month,” observes Dr. Haug,” *“there are three Abhi-
plava, shalakas (six-days’ periods) and one Prishthya
shalaka.”  This makes up the first 24 days of the sixth
month. The following days are thus enumerated:  the
Abhijit day, the three searaséman days and the Vishtvén,
or the central day which stands quite apart.” Thus if we
exclude the Vishavin day, as standing apart by itself, this
gives us four days, and with the two days—Atirdtra and
Chaturzinsha—which are taken up by the initial cere-
monies of the satre, we make up the shalaha Wanted to com-
plete the six months. The Abhijit day thus falls on the
tourth day before the Vishavin, Now it Abhijit day be sup-
posed to be named after the Nakshatra of that name (218
when the sun is m Abhijit) then the Vishavin or the autum-
nal equinox must fall four days—or as the sun travels over
about 1° of the ecliptic each day, 4°—after the asterism
of Abhijit ; and it can be shewn by astronomical calculation
that, with Aditi or Punarvasa at the vernal equinox to
commence the sacrifice, we get nearly the same result. In
the Strya Siddhanta (viii. 3 table) the longitude of
Punarvasu is said to be 93°, while that of Abhijit 1s 266°
407, thatis, in other words, Abhijit would be about 6° behind
the autnmnal equinox or Vishavan, if we suppose the vernal
equinox to exactly coincide with Punarvasa. With the

“ See Dr. Haug’s translation of the Aitareya Brahmana iv. 12,
p. 279, note.
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vernal equinox in Punarvasi there is again no other Nak-
shatra nearer to or at the antumnal equinox to mark the
Vishavan day. We can, therefore, now understand why
Abhijit, which is so far away from the ecliptic, should have
been included in the old list of the Nakshatras. It marked
the approach of the Vishaivin in the primitive sacrificial
calendar, but when it ceased to be used for that purpose
owing to the falling back of seasons, it was naturally drop-
ped from the list of the Nakshatras, asit was far away {from
the Zodiac. If Bentley’s suggestion about Mgla and
Jyeshthd be correct, this must have been done at the time
when the vernal equinox was in Orion. But be that as
it may, it will, I think, be clear from the above that the
position of the Abhijit day in the sacrificial literature fully
supports the tradition about Aditi, the presiding deity of
Punarvasi, having discovered the commencement of the
sacrifice. Aditi at this time must have also separated the
Devayina from the Pitriyina and thus may have been
appropriately called the mother of the Devas (Rig. x. 72.
5).* It was from her that the Adityas were born (Rig. X.
72. 8 ; Shat. Br. iii. 1. 3. 2), or the sun commenced his
vearly course.

The only other tradition I could find in the Vedic litera-
ture about this position of Aditi is the story of the

¢ Aditi is here said to be the daughter of Daksha, also ef. Rig.
vii. 66. 2. Ip Puridnic traditions the 27 Nakshatras are said to be
the daughters of Daksha who gave them to the moon. If we com-
bine these two traditions Aditi would be at the head of all the
Nakshatras, in the same way as Mirgashiras or the Krittikas headed
the list in later times. There are again many legends in the Pura-
nas, stating that everything was born from Aditi. We can account
for all these facts if we place Aditi at the vernal equinox, when the
calendar was first fixed for the sacrificial purposes.
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agterismal Prajipati given in the Taittiriya Brahmana (i. 5.
2. 2)." The asterism of Chitra is here said to be the head
ofthis Prajipati, Svati the heart, Hasta the hand, Vishakha
the thighs, and Anaradha the foot. Many conjectures are
made about the meaning of this figure, but none of them
satisfactorily explains why Prajipati, who is said to be
the god of time or the lustrum of years in the Vedinga
Jyotisha, should have heen represented in this way. 1
propose that we should interpret it after the manner of a
‘similar representation of Brahman by Badariyana,t where-
in the different signs of the Zodiac are said to be similarly
related to the different parts of the body of Brahman or the
Creator.  Prof. Max Miller has thus translated the
verse~—‘The ram is the head, the face of the Creator is the
bull, the breast would be the man-pair, the heart the crab,
‘the lion the stomach, the maid the hip, the balance-bearer
the belly, the eighth (scorpion)the membrum, the archer his
pair of thighs, the Makara his pair of knees, the pot his
pair of legs, the fish his two feet.””t Thus if Mesha was
Brahman’s head when the Rashis were introduced,
Chitri conld well be said to be the head of Prajapati when
‘the Chitra full-moon commenced the year. Bat thongh we
can thus satisfactorily account for the fact why Chitra
should have been called the head of Prajapati, yet we can-
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not give an equally satisfactory reason in the case of one of
the Nakshatras in this representation, unless we place three
intercalary months in five years. It is, however, very
difficult to determine how the intercalary months were
inserted, if at all, at this remote period, and the question
must therefore, to a certain extent, remain unsolved for the
present. The analogy of the pictorial representation of the
twelve signs of the Zodiac in later days, 18, however, g
strong ground to hold that the asterismal Prajipati may
have been similarly conceived when the primitive year was.
first determined on the Nakshatra system. There is, so far
as I know, no more evidence about this primitive calendar
in the Vedic works, than what has been given above. But
the traces of such period which we can discover in the
sacrificial literature and especially the express mention in
Taittiriya Sanhiti that the Chitra full-moon once commen-
ced the year are, in my opinion, sufficient to prove the exist-
¢nce of such a calendar in the primitive days. We cannot
otherwise account why the first and last offerings in
every sacrifice should be made to Aditi and Why Abhijit-
day should precede the Vishuvin by four days. Compared
to the evidences of the Orion period, these are slender
materials for the construction of the primitive Vedie calen-
dar, but they are decidedly superior to the materials on
which Dr. Geiger has determined the primitiv
of the Iranians.

It appears to me therefore that the oldest Vedic calendar
like the oldest hymn, was sacrificial ; and that the sacrifice
or the year commenced with Aditi at the vernal equinox in
or near Punarvasi. The phases of the moon,:-the seasong
and the ayenas farther guided the ancient Aryas in
measuring time for sacrificial purposes. The asterism of
Abhijit marked the approach of Vishavan or the central

¢ calendar
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day, while Punarvasi, which soon after came to be called
Yamakau, perhaps Yama and Yami, indicated the begin-
ning of the year. Sometime after this and before the
vernal equinox had receded to Orion, the lunar months and
tithis or days appear to have come in use ; and, in fact, the
whole calendar seems to have been re-arranged, the year
being made to commence from the winter solstice in the
Chitra full-moon. But this did not alter the sacrificial
system, Which, so far as the procedure is concerned, still
contmues to be what it was in the oldest days. For all
¢ivil purposes the new calendar was, however, at once
adopted and the two systems have continued to exist side
by side up to the present day, though in a considerably
modified form, as described before in the second
(Chapter.

The oldest period in the Arvan civilization may, there-
fore, be called the Aditi or the pre-Orion period, and we
may roughly assign 6000-4000 B. C. as its limits. It was
a pmmﬂ. When theﬁn:s&#d hymnsdo not seem to have been
known and half-prose and half poetical Nivids or sacrificial
formula ¢“giving the principal names, epithets, and feats
of the deity invoked” were probably in use. The Greeks
and the Parsis have retained no traditions of this perioed,
for the simple reason that they carried with them only
the calendar which was in force when they left the common
home, while the Indian Arvas have preserved all the
traditions with a saper-religious fidelity and scrupulous-
ness. It is thus that I explain why the oldest Greek and
Parsi traditions do not go beyond Orion.

We next come to the Orion period which, roughly speak-
ing extended from 4000 B. C. to 2500 B.C. fmm the time
when the vernal equinox was in the d.‘.htE—I‘]Elﬂ of Ardra fto
the time when it receded to the asterism of the Kr ittikiis.
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This is the most important period in the history of the
Aryan civilization. A good many siktes in the Rigveda
(- 9., that of Vrishikapi, which contains a record of tle
beginning of the year where the legend was first conceived)
were sung at this time, and several legends were either
formed anew or developed from the older ones. The Greeks
and the Parsis appear to have left the common home during
the latter part of this period as they have retained most
of these legends, and even the attributes of the constellation
of Mrigashiras, otherwise called ;:Tg;?'-:zg,ra,f{a.a, Orion or
the Pauryeni. We can now easily understand wl, ¥ no
confirmatory evidence about the Krittiki-period is found
either in the Rigveda or in the Greek and Pars legendsnd
traditions. This was pre-eminently the period of the hymns.

The third or the K rittiki-period commences with the
vernal equinox in the asterism of the Krittikis and ex-
tends up to the period recorded in the Vedinga Jyotisha,
that is, from 2500 B. C. to 1400 B. (. 1t was the period
of the Taittiriyva Sanhiti and several of the Brz‘a,hmal_m.s.
The hymns of the Rigveda had already become antique and
unintelligible by this time and the Brahmavadins indzlgeed
in speculations, often too free, about the real meaning of
these hymns and legends, attributing the use of the foamy
weapen used by Indra to a compact between him and
Namuchi. It was at this time that the Sanhitis were
probably compiled into systematic books and attempts
made to ascertain the meanings of the oldest bymns and
formula. It was also d uring this period that the Indians
appear to have come in contact with the Chinese, and the
latter borrowed the Hindu Nakshatra system. 1 do not
mean to say that Hindus might not have improved their
system by the mutual interchange of ideas as they did
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when they came to know of Greek astronomy. DBut the
system was decidedly of Hindu origin and of purely Hindu
origin being handed down from the remotest or the pre--
Orion period in the Vedic literature. M. Biot was unable
to assign any reason why the Chinese should have taken a
leap from the shoulder to the belt of Orion to choose their
fourth siex. But with the older Hindu traditions the ques-
tion admits of an easy explanation, as the belt was therein
the real Mrigashiras or rather the top of Mriga’s head.

The fourth and the last period of the old Sanskrit
literature extends from 1400 B.C. to 500 B.C. or to the birth
and rise of Buddhism. It was the period of the Sutras and
philosophical systems. It may be called the real pre-Bud-
dhistic period. But as this has been sufficiently discussed
by other writers I need not go into its further details.

I do not mean to lay down hard-and-fast limits of each of
these periods of antiquity, nor do I intend to say anything
about the peiiod which must have elapsed before the
Vedic Aryas were able to fix their primitive calendar in the
Adifi period. The beginning of the Aryan civilization must
undoubtedly be placed a long time before the people were
able to conceive and determine the calendar. But I do not
wish to enter here into these speculations. T take my stand
only upon what we find recorded in the Vedic works, and
hence all that 1 mean is that if the astronomical allusions,
references, facts, and legendsin the Vedic works can have any
meaning, we cannot materially shorten the periods I have
here indicated. We may not rely on vague traditional beliefs
amongst one nation alone, but when we find that the tradi-
tions of India, Greece, and Tran, agree in their important
features, and can be explained satisfactorily only by placing
the vernal equinox in Orion, and when we have an express
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authority for doing so in the Rigveda, I do not think that
we can reasonably refuse to accept the conclusions deduced
therefrom. It is true that we have determined the oldest
Vedic periods from the traditions we find recorded in the
Rigveda, and, strictly speaking, it is the period of the tradj -
tions and not of the hymns into which they have been in-
corporated. But this does not, in my opinion, materially
affect the conclusions we have arrived at above regarding
the ancient periods of the Vedic literature. I do not mean
to deny that the hymns may not have been sung some time
after these traditions and legends were originally conceived,
or that after they were first sung the hymns might not
have been somewhat modified i» Jorm in passing from
mouth to mouth before they became settled in the form in
which we now possess them. But though so much may
be legitimately conceded, [ think that it is impossible to
nold that the hymns were composed thousands of years
atter the stories narrated in them, were first conceived.
For, as a matter of fact, we find that the Rigveda hymns
had already become antiquated and unintelligible in the
days of the"l‘ait-tiriya. Sanhiti and the Briahmanas. The
Taittiritya Sanhita placesthe vernal equinox in the K rittikis,
and I have shown that we must fix its date at about 2500
B.C. If the hymns of the Rigveda Sanhiti were unintelligi-
ble at thistime, they must have been sung several centuries
before it. The comparison of the Taittiriya with the Rigveda
Sanhitd further shows that while the first mentions three
vear-beginnings—one current and two old—the second
only mentions one. Again, the Rigveda Sanhita contains
no reference to the Krittikasasthe mouth of the Nakshatras
I therefore conclude that the legendsin question must have
been incorporated into the hymnsof the Rigveda, when
4
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they were still intelligible, that is, in the Orion period.
It is of course impossible to determine the dates of indivi-
dual hymns. That all of them were not sung at one time
is quite evident from their style. Some of the hymns dis-
tinctly speak of oider hymns or bards, while in Rig. x.
90-9 the hymnsare said to proceed directly frem the purishe
or the sacrificial personage. All that we can therefore legi-
timately say is that the hymns, which contain older traditions
and legends, ¢.g., of the Ribhug and Vrishikapi, must have
been composed in the Orion period. Some of the hymns
may even be still older and some later, but generally speak-
ing we may suppose that 4000 and 2500 B. C. are the limits
of this period. This may require us to assume the existence
of some Vedic verses at a time when the Hindus, the
Greeks and the Parsis lived together. Some scholars may
hesitute to accept such a conclusion. But so far as I know
the conclusion is not inconsistent with the resnlts of com-
parative Philology or Mythology. Prof. Max Miiller in
his Biographies of Words (pp. 188-198) gives a list of
about sixty mythological names which may be shown to be
common to Greek and Sanskrit.* If so many mytho-
logical names can be shewn to be phonetically identical,
it 1s impossible to suppose that no songs, celebrating the
deeds of these deities, existed in the Indo-Germanic period.
Westphal has already proved the existence of poetry in the
Indo-Germanic period, aud Dr. Kuhn has endeavoured to
trace whole formulw back to the beginning of Indo-European

“ For instance Ribhu is compared to Greek Orpheus, Saramd
to Gk. Elenes, Vryitrato Gk. Orthros, Disahantar to Gk, Deophen:
#s. I bave already referred to his suggestion regarding the
comparison of Vyishdilkapi with Gk. Erikapaeos. If all these
deities existed in the Indo-Germanie period, why not their hymns ?
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poetry. Verbal coincidences such as, Sk. pada, Av. padha,
Gk. pous, all meaning a metrical foot, again point to the
same conclusion.* The resalts of comparative Philology,
are, therefore, not only not inconsistent with, but, on the
contrary, corroborate the conclusions we have independently
deduced from the astronomical references and allusions
recorded in the old Vedic literature. But I would not make
my case rest on such grounds. It must be remembered
that we have not been speculating in any way about the
oldest Vedic periods. Our conclusions have been based on
express statements and texts in the Ved;c literature, and un-
less the texts themselves are questioned or other more req-
sonable interpretations suggested, we shall not he justified
in disregarding these results, simply becanse they do not
support certain literary hypotheses, gnesses, or conjectures,
as for instance, those that have been previously referred
to in the first chapter. The results of the literary method
may be moderate. But moderation is a virtue only when
we have to make guesses about the periods of antiquity
from uncertain data. Where however we have definite
texts and traditions to rely upon, nothing but prejudice
can deter us from drawing legitimate conclusions from
them on the ground that they take us too far pack. The
astronomical method, I admit, is vague, in 50 far as it does
not enable us to determine the exact date of all the Vedic
hymns or works, but it is certainly superior to the lingnistic
method inasmuch as it supplies us with certain definite
and undisputed facts, for mstance, the position of the equi-
noxes which can safely be made the nuclej of the different,

“ See Dr. Schrader’s Pre-historic Antiquities of Aryan Peoples,
Part I., Chap. II., pp. 27, 28.
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periods of antiquity. When the centres of each period are
thus nndisputably fixed and determined, we can then use
the literary:or the linguistic method to supplement these
results by determining the duration of each period. There
would then be no real opposition between the two methods.
The one would determine the specific points of time, while
the other would give us the range of the different periods.
In other words, the first would supply the piers and the
second the arches of the bridge, which we mean to con-
struct across the period of antiquity, and which must there-
fore be completed with the assistance of both.

It may, however, be urged that if the beginning of the
year was twice altered owing to the precession of the
equinoxes, how is it that we do not find the traces of the
intermediate stages or of the changes in the seasons in the
old Vedic works? How, it may be further asked, did the
Indian Aryas not discover the precession of the equinoxes:
in the early Vedic times? But it is not at all difficult to-
answer these questions. We might as well ask how no one
before Bhaskarichiarya or Newton ever thought of the
attraction of the earth, though since the very beginning of
the human race every one observed heavy objects falling
down to the surface of the earth. The reason is plain
enough. Celestial and natural phenomena cannot be fathom--
ed or understood without a steady and close observation for
centuries, and, above all, nntil all the auxiliary, or rather
the whole group of sciences are proportionally developed.
If we bear this circumstance in mind, we can, I am sure,
discover sufficient traces of the intermediate changes in the
Vedic works. Thus we find that of all the ancient
nations the Hindus :alone had well nigh accurately

determined the rate of the motion of the precession of the:
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equinoxes. Hipparchus considered it to be not less than
36", while the actual motion at present is 50’. 25 per year.
Ptolemy adopted, as observed by Prof. Whitney, the
minimum of 36" determined by Hipparchus; and it is
evident that the Hindu astronomers who fixed the rate at
54" per year could not have borrowed it from the Greeks.
Prof. Whitney is at a loss to understand how the Hindus
succeeded in arriving at a determination of the rate of
motion, 80 much more accurate than was made by the great
Greek astronomer, and he observes that it might be a
“lucky hit on their part.””* But why should they try to
hit, even luckily, when they could have easily borrowed it
from the Greeks 7 I am therefore disposed to think that it
was independently, and almost correctly, discovered by the
Hindus long before other nations could do so, though we
cannot exactly fix the period when it was done ; and that
there were suflicient materials for the purpose in the old
literature of India.

Let us next see what traditions about the intermediate
stages have been preserved. First of all I refer to the
tradition of Rudra killing Prajapati, the god of time, for
receding towards his daughter Rohini. The Aitareya
Brabmana (iii. 33) describes this conduct of Prajapati as
akrita or unprecedented and such as deserved to be
severely noticed by the gods. Can we not herein discover
the fact that the sun was gradually receding towards
Rohini, by the precession of the equinoxes? The ancient
priests, who observed the fact as they watched the Nak-
shatras at the commencement of the year, could not acconnt
for the change, and they rightly and honestly believed
that it was a great mlam:t} that the sun or PI‘&]::t[thl

“ See Whltney s notes to the Strya Siddhinta, iii. 13, p. 105,



214 THE ORION. [ CHAPTEE:

should thus follow an anprecedented course. I have
previously referred to a verse from Garga,” which says that
if the Uttariyana commenced otherwise than from the
asterism of Dhanishtha it foretold a great danger; and we
may suppose that the Vedic Aryas similarly believed that
if the sun ceased to commence the year from Orion, it was
an unprecedented calamity. Parjapati, however, was punish-
ed for his unusnal conduct, and there the matter ended for
the time being. I may also refer here to the ancient mode
of deriving the word Rohinf. The Arabs called it Al-
Dabaran or ““the follower ’’ evidently because it came next
after the Krittikas.t But the Hindus called it Rohint,
““the ascended,” inasmuch as they noticed that the sun
gradually ran towards it in oldest days. It has been sug-
gested that we should explain the legend of Prajipati by
reference to the daily rising of Rohint, Mrigashiras, and
Rudra in succession. But this explanation hardly accounts
forthe fact why Prajapati was considered as literally
atter Rohind in an wuprecedented way. Surely we can-
uot suppose that the Vedic priests were ignorant of the
fixed position of these constellations, and if 50, Wwe cannot
account for the fact why they considered Prajapati as
running aiter and thinking of living together with Rohini
unless they had noticed the actual recession of the sun to-
wards Rohini owing to the precession of the equinoxes.
Lhe tradition of Prajipati and Rudra is thus comparatively
speaking a later tradition, though it seems to have been
completely formed before the seperation of the Greeks and.
the Parsis from the Indian Aryas.

“ See supra, Chapter II, p. 19.
T See Whitney's notes to Sarya Sid., viii. 9., p. 185.
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But the question which was dropped at this time after
punishing Prajapati, was again taken up when the equinox
had receded to the Krittikis. The seasons had fallen back
by one full month and the priests altered the year-begin-
ning from the Phalguni to the Maghd full-moon, while the
list of the Nakshatras was made to commence from the
Krittikéis, instead of from Agrahéyana. There is nothing
surprising in the fact that the change should have been
guietly introduced when we see that Varihamihira did the
same 1n the fifth century after Christ when the Ashvini-
system was introduced.” The calendar was mainly used for
the sacrificial purposes, and when the priests actually ob-
served that the sun was in the Krittikas, and not in Mriga-
shiras, when day and night were equal, they altered the
commencement of the year to the Krittikis, especially as
it was more convenient to do so at this time when the
cycle of seasons had receded by one full month. The
priests knew that the year commenced a month earlier in
older days, but like Varahamihira they wust have appealed
more to the actual facts, as they saw them, and introduced
the change without attempting to discover its real cause.

The Vedanga Jyotisha introducesthe third change, when
the seasons had farther fallen back, not by a month, but
by a fortnight. It was probably during this interval that
the beginning of the month was altered from-the full-moon
to the new-moon, and when this beginning of the month
was s0 altered, advantage was taken of the receding
of the seasons by a fortnight, to commence the year with
the new-moon in Dhanishtha as the Vedinga Jyotisha has
done.

® See supra, Chap. III., p. 36.
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From this the next recorded step is to Ashvini. There
18, however, an interesting story related in the Mahibhéirata
which evidently refers to an abortive attempt to reform
the calendar when the seasons had again fallen back by a
fortnight. In the 71st chapter of Adiparva we are told
that Vishvamitra attempted to create a new world,* and
make the Nakshatras commence with Shravana, instead of
Dhanishtha ; and the same story is alluded to in the Ashva-
medha Parva, chapter 44. The tradition can also be found
in other Puranis where Visvamitra is represented as
endeavouring to create a new celestial sphere. It appears,
however, that he did not succeed, and the Krittika-system,
as modified by the Vedinga Jyotisha, continued to re-
gulate the calendar until the list of the Nakshatras was
quietly made to begin, as noticed in the third chapter, with
Ashvini in later times.

We have thus an almost continuous record of the vear-
beginnings from the oldest time down to the present in the
literature of India, and in the face of this evidence it is use-
less to indulge in uncertain speculations about the antiquity
of the Vedas. [ have already referred to the oceurrence of
the pitri-paksha in Bhadrapada as a relic of the time when
the year commenced with the Phalguni-full-moon. Qur
Shravani ceremony appears to have been once performed
in Bhadrapada (Manu iv. 95); and as it marked the begin-
ning of therains, when the herbs appear anew (Ashvaliyana

“ Maha. Adi. 'i"l,,‘%jl
TERE T FE T HZ AT
STASTTOTGIIOT A2y ATTOT TH1T |/ 0

and again in the Ashv. 44. 2.
HE: 9T aAT1 71 ATET: TEHETTT: TTAT: |
ATOTEIT AT FaT: fFdEwrgT: o
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Grihya Satra iii. 5. 2), we can here trace the recession of
the rainy season from Bhidrapada to Shriavana, and from
Shrivana to Ashidha ( Sinkhyiyana Brihmana i. 3) and
finally from Ashadha to Jyestha, as at present, thus fully
corroborating the recession of the beginning of the year or
the winter solstice from Chaitra to Philguna, from Phalguna
to Migha, and from Magha to Pausha. The evidence of
the recession of the seasons is not, however, as complete as
that of different vear-beginnings, inasmuch as there are
varions local causes besides the precession of the equinoxes
that affect the occurrence of the seasons. The seasons in
the Central India and Clentral Asia cannot, for instance, be
the same, and if the Aryas came into India from the North-
West, the very change of locality must have caused a
corresponding change in the seasons, The evidence of the
change of seasons cannot therefore be supposed to he so
reliable and conclusive as that of the suczessive changes in
the beginning of the year above mentioned.

Lastly, there remains only one question to be considered.
Is the Vedic period here determined consistent with the
traditions and opinions entertained about it by the ancient
and modern scholars 7 I think it is. I have already re-
ferred 'to the remarks of Prof. Weber who, though he
regards the Krittika evidence as vagune and uncertain, yet
on geographical and historical grounds arrives at the con-
clusion that the beginnings of the Indian literature may be
traced back to the time when the Indian and the Iranian
Aryas lived together ; and this opinion is confirmed by the
fact that there are Yashts in the Zend Avesta which may
be considered as ‘‘reproductions’ of the Vedic hymns. Dr.
Haug considers that this condition may be satisfied if we
place the beginning of the Vedic literature in 2400



218 THE ORION. [CHAPTER

B. C.; * but he was not cognisant of the fact that the
vernal equinox can be shown to have been in Mrigashiras
at the time when the Parsis and the Indians lived together.
In the light of this uew evidence, there is therefore no rea-
sonable objection for carrying the periods of the Vedie
literature further back by over a thousand years or to about
4600 B. C. This period is further consistent with the fact
that in 470 B. C. Xanthos of Lydia considered Zoroaster
to have lived about 400 years before the Trojan War (about
1800 B. C.);t for according to our caleulation the Parsis
must have separated from the Indian Aryas in the latter
part of the Orion period, that is to say, between 3000 to
2500 B. C.; while, if we suppose that the separation occarred
at a considerably later date, a Greek writer in the fifth
century before Christ would certainly have spoken of it as
a recent event. Aristotle and Eudoxas have gone still
further and placed the era of Zoroaster as much ag 6000 to
5000 years before Plato. The number of years here given
is evidently traditional, but we can at any rate infer from
it this much that at the time of Aristotie (about 320 B C.)
Zoroaster was considered to have lived at a very remote
period of antiquity ; and if the era of Zoroaster is to be
considered so old, a_fortiori, the period of the Vedas must
be older still. Then we have further to consider the fact
that an epic poem was written in Greek in about 900 or
1000 B.C. The language of this epic is so unlike that of
the Vedic hymns that we must suppose it to have been
composed long time after the Greeksleft their ancient home
and travelled westward. It is not, therefore, at all impro-
bable that they separated after the formation of the legends

© Dr, Haug’s Intr, to Ait. Br., p. 48.

1 See Dr. Haug's Essays on Parsis, p. 298.
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of Orion and before the vernal equinox was in the Kritti-
kis, that is, between 3500 to 3000 B. C. Finally, we can
easily understand how the acutest and most learned of
Indian theologians and scholars believed the Vedas to have
come down to them from an unknown period of antiguity.
A revelation need not necessarily be anddi, or without a
beginning. The history of the Bible and the Koran shows
us that a revelation can be conceived to be made at a par-
ticular period of time. If so, the mere fact that it is be-
lieved to be revealed does not account for the opinion
entertained by the Hindu theological writers that the Veda
has come down to them from times beyond the memory of
man. Some of these writers lived several centuries hefore
Christ, and 1t 1s quite natural to suppose that their opinions
were formed from traditions carrent in their times. The
periods of the Vedic antiquity we have determined render
such an explanation highly probable. According to the
Christian theology, the world was created only about 4000
years beiore Christ ; or, in other words, the notions of
antiquity entertained by these Christian writers could not
probably go beyond 4000 B. C. and not being able to say
anything about the period preceding it, they placed the
beginning of the world at about 4000 B. C. The Indian
theologians may be supposed to have acted somewhat in the
same manner. I have shewun that the most active of the
Vedic period commenced at about 4000 B. C., and there
are grounds for carrying it back still further. The form of
the hymns might have been more or less modified in later
times ; but the matfer remained the same, and coming down
from sach a remote antiquity it could have been easily
believed by Jaimini, Péinini, and the Brahmavadin of old to
have been 1n existence almost from the beginning of the
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world, or rather the beginning of all known things. We
-can thus satisfactorily account for all the opinions and
traditions current about the age of the Vedas amongst
ancient and modern scholars in India and in Europe, if we
place the Vedic period at abont 4000 B. C.. in strict accord-
ance with the astronomical references and facts recorded in
the ancient literature of India. When everything can thus
be consistently explained, I leave it to scholars to decide
whether the above period should or should not be accepted
as determining, as correctly as it is possible to do under the
circumstances, the oldest period of Aryan civilization. It
is the unerring clock of the heavens that has helped us in
determining if, and it is, in my opinion, hardly probable to
‘discover better means for the purposes. The evidence was
in danger of being obliterated out of the surface of the
heavens, when the Greeks borrowed their astronomical
terminology from the Egyptians. But it has fortunately
escaped and outlived, not only this, but also another
threatened attack when it was proposed in England and
Germany to name the constellatiou of Orion after Nelson
-or Napoleon as a mark of respect for these heroes. The
bold and brilliant Orion, with his attendant Canis, pre-
serves for us the memory of far more important and sacred
times in the history of the Aryan race.
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ﬂgmyaqm and Orion.

I have already stated in brief my reasons for provisionally
identifying Sk. Agrayana with Gk. Orion; and here I wish
to examine the point more fully, not because my case rests
upon it, but simply with a view to indicate the real nature
of the objections that may be urged against the proposed
identification. If philologists are still inclined to hold
that the identification is not even probable, we shall have
to look for some other Aryan derivation, as the similarity
of the Bastern and Western traditions of Orion is, in my
opinion, too strong to be accidental.

Agrayana is evidently derived from agre and ayana. Of
these ayana,which is derived from /,t0 go,may be represented
by ion in Greek : cf. Sk. dyus, Gk. aion; Sk. Comparative
termination (nom. sin.) iydn, Gk. jor ; Sk. termination
dyana, asin Gargydyane, Gk.ion,as in Kronion, ‘the des-
cendant to Kronos'. The initial ¢ in Sk. Agrayaena may also
become o in Greek; as in Sk. @shayana, Gk. okeanos ; Sk. @-
shu,Gk. okus. Sanskrit Agrayana may therefore be represent-
ed by Ogrion in Greek, and we have now to see if ¢ may be
dropped before » and Ogrion can be changed into Orion.
It is a general phonetic rule in Teutonic languages that a
gutteral may disappear beforea liquid, whether initially or
medially ; cf. Ger. nagel, Eng. nail ; hagel and hail ; regen
and rain 3 Sk. kravis, 0. H. G. ro. Prof. Max Miiller has
extended the application of this rule to Latin and Greek,
and Latin and French in his Lectures on the Science of
Language, Vol. IL., p. 309, He compares Latin paganus
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with French paien, Gk. ldchns with Lat. idna ; and points
out that on the same principle lumen stands for lucmen,
examen for exagmen, flamma for fagma, K. Brugmann
(Com. Gr. 1., § 523 ) would derive O. Ir. ar, Cymr. aer
from *agro on the same principle. This shews that Sk,
agra may be easily represented by @rin Teutonic languages.
We may account for the change in two ways. We may
either suppose that the final gutteral of a root issometimes
dropped before { erminations beginning with a liquid and
thus pat lue-men=lu-men, Julg-men=ful-men, flag-men=
Sa-men, ag men =a-men, ag-ra=a-ra (with compensation
vowel lengthening ; Bopp derives Sk. roman, a hair from
‘ruk-man growing, on the same principle); or we may suppose
‘that the change is in accordance with the general phonetic
rule which sanctions the omission of a gutteral before a
liquid in such cases. But whichsoever explanation we
adopt, there is no question as to the change itself. It must
not, however, be supposed thatthe rule is an uninflexible one
and that a gutternl must always be dropped before a liquid;
for we find that a gutteral in such cases is often either
retained or labialised, cf. Sk. grivan, 0. Ir. broo, bro,
(gen. éroon), Cymr. brewan ; Sk. grinimi, O. Ir. gair.
The proper rule to deduce from these instances would
therefore be, that ¢r in Sanskrit may be represented by g¢r,
ér or r in Teutonic langnages, and that all the three
changes are possible.

Can we not extend the rule to Greek and Sanskrit —
is the next que-tion we have to consider. I do not mean to
deny that there are phonetic rules which are not unjver-
sally applicable to /i langnages. But the present rule can
be easily shewn not to belong to this class. Prof. Max
Miiller has already extended it to Greek and Latin ; and
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Vararuchi, in his Prakrita Prakisha IJ. 2, lays down that
¢ in ga may be medially dropped as between Sanskrit and
Prakrit, e.¢., Sk. sdgara, Pk. sd-ara; Sk. nagara, Pk. na-ar,
eventnally corrupted into nara, as in Jun-ware and other
names of cities. This is in fact the same rule which, when
applied to Teutonic languages accounts for the change of
segel into sail, nagel ivto nail and so on. Comparison of
Avestic tigra with Mod. Per. #ir shews that a similar change
may also take place between those languages. We may,
therefore, fairly say that the rnle about the omission of a
gutteral before a liquid obtains not only in Teutonic langu-
ages, but also between Greek and Latin,Latin and French,
Sanskrit and Old Irish, Sanskrit and Prakrit, and Avestic
and Modern Persian. In the face of these facts it would, I
think, be unduly restricting the applicability of the phonetic
rule if we refuse to apply it to Sanskrit and Greek. There
is at any rate no « priori improbability in expecting that a
similar change may take place as between Greek and
Sanskrit. Let us now see if there are any instances as
between Greek and Sanskrit to support such a conclusion.

Prof. Benfey compares Sk. grdvan with Gk. laos (Lat.
lapis); and Sk. ghrinn with Gk. ris, rinos. If this compari-
son is correct, here at least we have two instances where a
gutteral before » in Sanskrit is lost in Greek. It is some-
times labialised, us in Sk. Arinami Gk. priami; Sk. guru,
Gk. barus; and sometimes retained as it is, as in Sk. kratu,
Gk. kratus ; Sk. gras, Gk. grao, to swallow. Fromthese
instances we may therefore infer that as between Greek
and Sanskrit, the inifiel gutteral in /%r or gr in Sanskrit
may be either retained as it is, or labialised or dropped in
Greek,—the same rule which holds good, as shewn above,
in Teutonic languages. It may be noticed here that while
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gravan becomes laos in Greek, it is droon-in Old Irish, that
18, while the initial ¢ of a Sanskrit word is labialised in Old
Irish it is dropped in Greek. This shews that the initial 4
or ¢r in Sanskrit may be differently represented in different
languages. Sanskrit fyimis, Lat. vermis, Gk. elmis; and
Sk. klipta, Avestic kerepta, Gk. raptos. may, I think, also
be regarded as further illustrations of the same rule. I
know that the connection between the words lagt qunoted is
still considered doubtful, but that is because the rule about
the omission of a gutteral before a liquid, as between Greek
and Sanskrit, is not yet recognised by scholars. 1f the
examples 1 have given at the beginning of this paragraph
are, however, sufficient to justify us in applying the rule to
Greek and Sanskrit, the instances last cited may be taken
as further supporting the same view.

With these instances before us, it would be unreasonable
to deny that the three possible changes of £» and ¢», which
obtain in Teutonic langunages, do not take place as between
Greek and’ Sanskrit, at least inizially ; and if these changes
take place initially, analogy at once suggests that they
would also take place medially. At any rate there is ro
reason Why they should not. It may be urged that a
comparison of Sk. chakra with Gk. ruklos shews that a
medial £» is retained as it is. But as pointed out above
the argument 1s not conclusive. There may be cases where
fr is retaned as it is. But we have seen that by the side
of such cases, instances can be quoted where it is changed
to pr or r initially ; and we may expect the same threefold
possible change medially. It is admitted that labialisation
takes place medially; and we have therefore to see if there
are any 1nstances where a gutteral is dropped before a

liquid in the body of a word., K. Brugmann tells us that
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at one period gz and gm came to Le represented by z and
m 1 Greek ; cf, gignomas and ginomai, stugnos and stunos.
Now this change in the body-of a:word is exactly similar to
that cf agmen into amen, and is evidently due to the same
rule, which accounts for the latter change. Similarly Gk.
@7008 may be compared with Sk. ajna, and Gk. arings to
Sk. aghrina. But I do not lay much stress on these ings.
much as these words may be supposed to have been derjved
by the addition of the prefix alpha to the already existing
Greek forms, and not directly obtained from Sanskrit wjne
and aglhrdne. The change of gignomai into ginomai, or of
gignosko nto ginosko cannot, however, be s0 accounted
for, and if ¢ before # is dropped in the body of a word, there
is no reason why it shoald not be dropped before » on the
analogy of the phonetic rule given above. Works op
philology do not give any more instances of such changes,
but as observed above, the attention of scholars does not
appear to have been directed to :this point. Otherwise I
do not think it was difficult to discover the similarity
between Gk. turos and Sk. takra. Talra is derived from
tanch (“teng) to contract, to coagulate or curdle, anq
according to Fick the root is Indo-Germanie, It is an
old Vedic root, and we have such expressions as dadkind
dtanakii ¢ coagulates (milk) with curds’ in the Taittiriya,
Sanbitd- II. 5. 3. 5. Tukra therefore literally means
¢ curdled milk’ and not ¢ curds mixed with water’ gag this
word is understood in modern Sanskrit. Now, if we
Suppose that the rule, which sanctions the omission of ¢ or
£ before » or m in other languages, also holds good ag
between Greek and Sanskrit, not only initially (as in
grdvan and lgos) but also medially, as in gignoma; and
ginomai, Sk. takra may be easily identified with (k.
‘uros meaning ¢ cheese.” Takra may thus be said to
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have retained its root meaning in Greek. Turos is an
old Greek word used in the Odyssey, and it has not yet
been explained by anything in Indo-Germanic. Dr.
Schrader therefore records a snggestion that it shounld be
derived from Turko Tartaric furak. But if Sanskrit sdra
and sarpis are found in Greek oros (whey) and elphos
(butter,) it is not reasonable to suppose that furos alone was
borrowed from a non-Aryan source. Zakre in modern
Sanskrit means ‘curds mixed with water and churned’ and
perhaps it may be contended that we cannot identify it with
turos, which means ‘chees.” I have, however, shewn that
takra etymologically means ‘curdled milk’ and not ‘curds
dissolved in water’ which is evidently its secondary meaning.
Besides when we see that sdre which in Sanskrit denotes
¢ curdled milk,” has become oros = whey in Greek, and serum
in Latin, there is nothing unusual if we find fefre and
turos used in slightly different senses in the two languages.
I have already suggested in the body of the essay that we
may identify Sk. Skukra with Gk. Kupris. Chakra= fullos,
Shukbra= Kupris, and takra=furos, may thus be taken to
illustrate the application of the rule above discussed,
regarding the three-fold change of £r or gr, to Greek and
Qanskrit medially 3 and instances have been already quoted
to show that the rule holds good ¢nitially as between Greek
and Sanskrit. We may therefore conclude that the change
of gignomai into ginomai is not a solitary instauce, and that
as a general rule ¢ may be dropped, labialised or retained
before a liquid as between Greek and Sanskrit whether at
the beginning or in the body of a word. We might even
discover further instances of the applicability of this rule ;
for, if takra is thus correctly identified with furos, we may,
on the same principle identify Sk. agra with Gk. oros,
meaning top, summit. It was impossible to represent
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Sanskrit zgra by a separate Greek word otherwise. It
could not be represented by agros in Greek as the latter
word corresponded to Sk. gjra, a field ; nor can agro be
changed to afris which represented Sk. ashri. Sanskrit
agra, therefore, naturally came to be represented by oros.
Oros, meaning top or summit, has not yet been satisfactori-
ly derived in any other way.

It will be seen from the above that we have sufficient
grounds to hold that the rule about the omission of a gut-
teral before a liquid, whether initially or medially, applies
to Greek and Sanskrit in the same way as it does to other
langnages ; and if so, Sk. Agrayans can be represented
by Orion in Greek.

I have already quoted Brugmann to show that *agra be-
comes ar or aer in Teutonic languages, Now further com-
paring Lat. integru, integer with Fr. entier; Gk. dakru
Goth. tagr with Eng. tear ; pagan with paien and regen
with rain, we are led to infer that where £ or 4 is dropped
before r or a liquid we may expect f2vo contiguous vowels,
probably because this gr is at first optionally altered into
ger or gar. We can now understand why Orion was some-
times spelt as Oarion ; and the existence of this double
form confirms, in my opinion, the derivation above sug-
gested. As for Orion alone we might derive it from oros,
limit, or éra, spring, and Zon, going, thus giving the same
meaning, vize, the limit or the beginning of the year or
spring, as Agrayanae in Sanskrit. But this does not account
for the double form—Orion and Oarion—unless the latter
be taken for a poetic or a dialectic variation of Orion. 1
therefore prefer to derive the word from Sanskrit ;Ty?'ayggm.
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