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J
After Roth, who did not attach much value to the etymological
gxplanations of the indigenous grammaians and lexicographers?),

tried to 1ender the meanng of the texm brahman- by “die als Drang

und Fulle des Gemuths auftretende und den Gottein zustiebende
Andacht, uberthaupi jede fromme Aeusserung beim Gottesdienst” ),
the ‘otgmnal meaning’ of this extremely important concept has over
and over again beeu commiented upon, without the authors having
attained agreement ) Thete 1s much wisdom in the verdict given by
Keith % : the word already m the RV confronts us as an established
term doubtless with a long history, which we aie scarcely likely to deter-
mune to the geneial satisfaction, and the present writer has always been
averse from dealing with such vexing puzzles as probably are, at least
for the time bemng, msoluble Yel, 1t seems expedient, especially when
concepts of outslanding importance are concerned, to follow up the
mquuy on problems which may be related to the riddle and to go on
with criticizing the views of predecessors and hingmng to the fore
such aspects of the question as seem not (o have attracted sufficient
attention *).

The incorrectness of Roth's explanation 15 seli-evident and has long
since been recognized I{ 15, m genetal, advisable m hooks on Hindu
subjects, {0 utihize Christian terms only with the utmost care, and, if
possible, not to use them at all to explain Indian concepts. In theu
well-defined dogmatic sense they do not answer to Indian ideas and
in a vague and popular meaning they are unfit for scientific definitions
and explanations To the etymology given by Roth (b;;tiil1:za;z~ o
vV brli-) we will, however, recur

yOIdenberg 5), subscribing to the view of Griswold "), who.pointed
out that brdluman 1s very often used of the woids addressed to the
gods, supposed “hymn, holy word, Vedic text” to be the ovigmal
meaung of the term, wluch then developed mto “magical woid or
formula” (“zaubeikraftiges Wort") — “braluman ist genaver die heilige
(zauberkriftige) Formel und das sie erfullende Fludum der Zauber-
kraft” 7), — from which meaning, he argues, 1 cowse of time evolved
the concept “‘Potenz, die den Brahmanen zum Brahmanen macht”, and,
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!
{inally the idea of “Allwesen”.%Thls interpretation has, in the main,
repeatedly been adopted ®) and 1s to tlus day obwiously taken for
granted by various scholars: “Les Brihmanas tenaient pour établr que
la substance méme du monde est la Parole tituelle, le Brahman” %);
“Brahman, originally the power of the word, as it 1eveals itsclf to the
brahmins 1 the saciificial utterances and their reciters, became the
designation of cosnue Power” *); “Das Worl bralune bezeichnet das
heilige Veda-Wort, den Wirkungsvollen Zauberspruch, die Kraft, die
sich in diesem verkorpert und damit schliesslich die ithersmuliche
Potenz, die dem ganzen Opferwesen zugrunde hegt und die Ursubstan;
alles Semns daistellt” 1) Tlns interprelation seemed to tally perfectly
with the etymology proposed by Osthoff ) and adopted by othe:
scholars *¥). brdhman- oo Irish bricht “spell, incantation”, O Icel
bragr “poetic atl” This elymology 15, however, vely far from being
plausible, because the Irish and German words admit, on the one hand,
of other explanations which are more probable '), and the term
bralunan-, of wiich, 1 spite of Oldenbeig c¢s., an original meanmg
“holy word etc” has not heen wrrefutably demonstiated, may he con-
nected with several other Indoeuropean 1oots and wods, It 1s,
moreover, an hazardous undertaking to arrange the meanings of an
ancient Indian term hke braliman- in such a manner that a definite
pracess of evolution, an historical development may be read off from
the very arrangement, even wlen this has been founded on the occur-
renice of defimte ‘meanings’ m Vedic texts for which an established
chronological order 1s almost traditionally adopled, hecause, first of
all, even if this chronological order be m every respect right, 1t 1s hy
no means an established fact that a shade of meaning appearing or
seeming to appear for the first time in the Atharvaveda or in the
Brahmanas 15 necessanly less ‘original’ than a meaning appearing
‘already’ in the RV., and because, among other ieasons, we do not
know for certain that the meanings we distinguish eg in the RV, were,
in fact, different and defimte ‘meanings’ and not, at best, aspects of
one concept We must not foiget that many meanings appearing 1n our
dictionaries owe their existence only to the fact that the Enghsh
language 15 not able to express the Indian concept hy one word

The efiort of Hertel ') to remnterpret the Vedic aud ancient Iianian
teligion n the hight of the hypothesis that brahman was originally a

enomination of the cosmic fne, is ingenious but inadequately founded
che facts f_“ﬂHowever prominent a coucept this element was n the
frain of arcient Indian thought, Hertel has exaggerated its 1mportance,



and, in spite of many useful combinations of {acts and valuable remarks
on details, overreached humself His interpretations often distoil the
Vedic and Avestan texts, and the etymology on which he relies
(brdhman- oo Gr. gpléyua; Lat. flogro) convinces neither phonetically
nor semantically.

His opponent, Charpentier, has been more successful m his destruc-
tive criticism of Hertel’s theories than in building up a piobable *
hypothesis of his own?) Adopuing an etymology, advocated by
Benfey *8) and Haug '*) (brdhman- oo Avestan barosman- “the bundle
of sacied twigs used at the religious ceremontes of the Zoioastrians”,
cf, also Ved, barhis- “sacrificial grass”, 1e “a bed or layer of kusa
(sacied grass), usually strewed over the sacrificial ground and especially
over the ‘altar’, to serve as a sacred surface on which to present the
oblation, and as a seat for the gods™), and, accordingly, an original
meaning “sprout, shoot, plant” or “bundle of grass”, hence “thriving,
mowlh” 2, the Swedish scholar followed 1 Hillebrandt’s tiack,
who #) tried to reconstruct the development of the meaning of the
word m this way- the origmnal sense being “Pflanzenbundel als
Wachstums-, Fruchtbarkeitszauber, wardhana-”, “Zauber iiberhaupt,
als das ganze Opfer durchdiingende mystische Kraft” was already a
secondary meaning, which in course of time developed mto “Alle em-
zelnen Arten des Zaubers Spruch, Lied, Gesang” and, finally, into
“Schopferische  Kraft uberhaupt, die sich zum kosmogonischen
Brahman entwickelt” Considering brdhman- and barasiman- phoneti-
cally and m the beginning also conceptually identical, he tried to
demonstrate that a correct mterpretation of the Rg- and Atharvan-
texis m which the term occurs, supports Hillebrandt’s standpoint in a
somewhat modified formulation. we are to suppose that after a period
in which rites with bundles of plants wete performed (brahman nites),
the tetm b came to mean magic iite of any kind, including spells and
magic songs Charpentier has, however, not succeeded m proving that
an origmal meaning “bundle of grass” etc really exists i these collec-
tions of documents So, there 1» a considerable element of arbitrariness
in his construction, the etymology braliman- = barasman- representing
no more than a possibility, and some links in the semantic series
(especially the meaning “Zauber, der mit Hiilfe deraitiger Biindel usw.
ausgefuhrt wurde, Pflanzenzauber”, which developed mto “Zauber,
Zauberhandlung, Zauberritus') being admuttedly not demonstrable, and
he seemunigly failed to perceive how ill-founded the basis of his theory
is Moreover, he omutted to take into consideration that the meaning



6

of the word barasman-, if it is really identical with brahman-, may
have been a specialized one, that the bundle of sacrificial grass or the
sacted twigs may have derived its name from its being or representing
brahman, from its formmg part of that which was denoted by that
tetm or the 1oot underlymg 1it. Tt is, of course, within the tange of possi-
bility that a word which originally denoted an object of importance in
the ritual should come mto use to express the sense of “magical rite”
ot “1ite i general”, but such a development must, in each special case
under discussinn, be proved, o1 at least, he made plausible by a sound
hypothesis In my opinton, Charpentier has, like other scholars, failen
mto the er1or of constructing, in an evolutiomst train of thought, a
developiuent of specialized meanings without laying a solid foundation,
without proving beforehand that the matenial used admts of such a
method, and without satisfactorily explamning the so-called later uses
of the term brélunan- Moreover, his views with regaid to the 1elations
between magic and rebigion are 1ather one-sided and old-fashioned
thete is no reason to suppose that the ‘religious activity’ of the ancient
Illldian priest has sprung from a purely magical one

a\é‘l) etymology to which many authors subscribed 1s the equation
proposed by L Meyer ) brahman- oo Lat flamen “priest of a
special derty, (member oF a group of fifteen priests formmg part of
the collegrum p(mtlf1cum)”.\)0ther scholars, however, made more or
less serinus ohjections to it, which concern either its formal aspect
{the @ i flamen *%) ; the Latin word can also be etymologically connec-
tedd with other Indo-European words) or the meanmg of the Indian
and the Latin terms®™), Agamnst these difficulties which till now have
not been removed, the occurrence of seveial mmportant Indo-Ttalan
equations bearing on social and 1ehgious concepts weighs something 1
the balance. In the last decades the Irench scholar Dumézil, having
resolved to waik nut the comparatively short notes in which his com-
patriot Vendeyes dealt with these etymologies *), and to elaborate a
full-fledsed theory on the piehistoric Indo-European ‘mythology’,
mainly hased upon these and other, often less convincing etymologies,
repeatedly tried to show 2%) that — a rendeiing of those ancient con-
cepts in a modern language o1 a brief explanation of the precise
meaning of words conveying such ideas as “priest”, “holy” in an
ancient or foreign crvilization being impossible — the hypothesis of
the etymological identity of brahman- and flamen can be corroboraled
by defming the complete range of ideas conveyed hy these terms in
all details, by describing the phenomena expressed hy these terms in
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theit functions and relations to other phenomena and by detetmining the
type to which they belong While performing this task he 15 always —
and to my mind mn an exaggetated way — intent on illummating
Roman texts, myths and institutions by [ndian facts, and vice veisa
In this way the French scholar tries to 1eveal some hidden aspects of
the origmal Indo-European philosophy of life and to form a clear
conception of the prehistoric socio-religious system of this hypothetic
‘prinutive nation’. The orignal brahman-flamen peiformed an 1mpor-
tant function in it as substitule for the royal victim, who had to be
saciified for teviving life 1n nature. As, according to Dumézil, the
‘statut personnel’, the peculiar taboos and functions of the flamen, his
relations to other sacred persons, elc, even with regard to unessential
details, almost completely tally with the taboos, functions and relations
of the bralunan, we may pass over such phonetical difticulties as the
a in flamen

Dumézil, however, almost exclusively emphasizes the points of
resemblance without entering into all those particulars wlich, in India,
were different from their Roman counterparts *7) He often fails to
see the Indian taboos and institutions in their Indian relations **), and
does not pay sufficient attention to the well-known fact that the {unec-
tions and taboos of priests and sacred persons n general all over the
world resemble each other. These persons are bearers of power and
surrounded by taboos, because all sort of demons and perils usually
threaten that power; if they violate the restrictions laid upon them
their power will be dissipated. Among the special regulations observed
by them the same or, at least, similar obligations and restrictions often
recur (they must avord dinkimg any sort of beverage which would
heat them nternally, submeiging themselves in salt water or m water
in general, eating definite sorts of food, they must abstamn from sexual
intercourse, etc.2")) Dumézil omits gong mto the question whether we
may not easily find a number of parallels between the taboos to which
the sacred men of a definitely different culture are subject and the
restrictions laid upon the flamen or the hialman enumetated m his
books When comparing the flamen dialis 1o the brahmans in general,
he foigets that the group of the fifteen flamines in ancient Rome had
as a whole almost nothing m common with the Indian class of the
brahmans as a whole He forgets, too, to point out the striling distine-
tions between {he flamen who must mairy a viigin, who may not spend
a mght outdoors etc. and the brahman, on whom these mterdictions
are not mmposed 3°). It 15, moreover, by no means necessary to accept
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his constructions with regard to the mutual relations between the
hahman and the Indian kg which, {or all I know, had no exact
counterpart m a similar relation between the flamen dialis and the 1ex
sacrorum Dumézil seems to be often disposed to a priori reasoning
(or, rather, to be apt to yeld to the a prioii conviction that definite
socio-ieligious phenomena and connections must be found m a
civilization) and to be mnclined to emphasize the importance of those
facts and phenomena which he considers essential and which may be
of use to lus theories, keeping other data in the dark3") So, we are
driven to the conclusion that the arguments of the French scholar, m
sptte of his ingenious and stimulating explanations, have failed to
convinee s

Although he nghtly considers Charpentier’s  starting-point, the
oniginal meaning “sacred herb”, “un peu limité” 3%), Dunmézil endorses
the former’s views regarding the etymoalogy of brdlhman-*%) As, m his
opinion, the hrahméin-flamen was, ongmally and essentially, “le
Remede, 'Homme-Victune”, he readily admits that all the shades of
mearmung of the neuter term brdhman-, into which he does not go,
likewise expressed modifications of the idea “1emeéde magique” or even
denoted the very essence of that remedy So, “on congoit fort bien
que le méme mot, tantdt en valeur animée, tantdt en valeur nanimée,
ait désigné 11 'Homme-Victime, 14 les incantations du sacrifice,
ailleurs le bouquet sacré qui donne au prétre qualité pour sacrifier, —
et généralement tous les instruments de la purification, tous les
‘Remades’ " 3*).

Now, are we to admut tacitly that the method followed by Roth,
Oldenberg. Charpentier and other scholars 3) is the only one which
will lead to a good result? Must 1t be taken for granted that we shall
be able to reconstruct, 1 conformity with the real historical facts, a
detailed semantical evolution, a series of meanings sprung from each
other in the course of time? Must we assume as a fact that the oldest
meaning will be found in the RV., thal among the Rgvedic meahings
the most frequent or the most concrete one will represent the most
original use of the word? Is 1t not evident that Charpentier and other
scholars, in spite of the comprehensiveness of their investigations, got
entangled in mere possihilities® Are we not allowed, m the circumstan-
ces, to see whether there is not another way leading 10 a theory by
nieans of which our available data fmnd a more satisfactory explanation’?
© As 15 well known, the Indians had, from the begmning, a stiong
inclination to reflect over the invisible and intangible reahty behind



the phenomena with which they were confionted i tlus world They
eagerly desired to know the powers or potencics m the umverse, and
they tried to understand the relations (cooperation, mutual influence,
etc.) of these powers 1n order to explain the scheme of things and the
phenomenal processes They tried, moreover, to avail themselves of
this knowledge by vatious means, among which the ntual ranked first;
they tried to control these potencics. Thus, one of the outstanding
characteristics of Ancient Indian thought was a persistent adhetence
to the quest for knowledge of the mutual connection of all that has a
name (whethe: 1 1s, to ow way of thinking, substance or attribute,
spiritual or material, animate or iammate, abstiact or concrete), and
15, consequently, a reality, a power, — for knowledge of the inhetent
causality of things And the main procedwe 1n achieving that know-
ledge consisted i identifying these powess, because, m their opinon,
a potency A would doubtless be known and contiolled, 1f only 1ts
identity with a potency B, wlich was already known, could be
established 39),

Tt 15, further, needless to dwell on the mam characteristics of the
Upanisads, the centrat theme of Wthl‘l 15 the search for what s true:
experience can not be re regarded as an mexphcable datum, the mental
faculties by which we acquire 1t cannot he self-existent, m a word,
there must De something ultimate, a self-existent realty in which all
that is fintte and conditioned, all onr faculties and all visible and
tangible phenomena rest Man 1s aware that he cannot derive true

“happiness fiom the fimte and he tries to find out, by plhilosophical
thinking, 1n what happiness consists and to gamn possession of a method
by winch he aclually obtains it He eagerly desires to be freed from
evil and from death which 15 ewvil, he cries for ‘eleinal life’, This need
{or an aim or 1deal to be held out to his own existence, too, leads hum
to the conviction of an eternal bemg or realily, the object of philoso-
phical quest and the goal of rehgion.

At first, beside avowals of mcompetence, various solutions were
gven of the problem of the Ekam, the One, which reahzes itself in
all the variety of existence. Many potencies, whether they were con-
sidered personal or mpersonal, wete identified with 1t “To what 1
One (Ekam, neuter)”, the RV. says, “the secrs give many names, they
call 1t Agni, Yama, Matarigvan”. Rta, which stands for Law and Order
n general and the immanence of Justice, manifesting 1tself in nature,
cult and conduct of man, 1s called the father of all In tuin, Visvakar-
man, Brhaspati, Prajapati and other ‘gods’ had therr claims to the
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supteme rank, Or the sun was regarded as the soul of all that stands
and moves and, at the same time, as the 1uler over it, the sun who,
though bemng one, has many names Or the body of a primaeval giant,
named Purusa (“Man”) 1s the material out of which the world 1s made,
“Pususa who 1s this all, that has been and that will be, the lord of
immortality, and mote than that; a fouth of him is all beings, three-
fourthy of him are what 18 tmmortal in heaven”, But in another Rgvedic
hymun another answet 15 given: “Then there was not the non-existent
noi the existent; theie was not the atmospheie nor the firmament
whicl is beyond What did cover? Where? In whose protection?
There bieathed, windless, by 11s own power, that One, Other than that
theie was not anything beyond” “Whence are we born”, the Svetasvalara
Upanisad begins, “whereby do we live? And on what are we esta-
blished ? At whose command do we live, 1 pamns and pleasures, in our
vartous conditions? Should time, or inherent nature, or necessity, or
chance, or the elements, or a (female) womb, or a (male) person
(purusa-) he considered to be the cause® But these doubts are preceded
by the words kun karanam brahmna, which perhaps mean “What is the
cause? Is 1t brahman?”, o1 “Is the cause brahman?"” 37)
"" Brahman, ndeed, is more and more regarded as the potency or
principle from which all things are derived, as the ultimate basts of
the world, as one with the truc immorlalily and eternal reality But
with tegard ta details individual thinkets, led by mtuition rather than
by logic, made various suggestions here the idea comes mto the mind
of the original non-existence (asat) wishing to be: this very wish was
brahman, wilich by means of another highly potent entity, tapas,
started creative evolution working, elsewhere, however, brahman 1s
considered as swuyambhii-, as “self- C\l%tng (cf. eg. SatBr. 10, 6, 5,
9), as uncreated, without a precedm?g asat ; this brahman was, in the
beginning, this universe, it created the gods and, having established
them i the sky, the ait and other parts of creation, 1t went up to the
sphere beyond But then it considered how to descend again mto these
worlds. [t descended again by means of name and form This grandiose
vision (SatBr 11, 2, 3), viz the metaphysical brahman 1s the creating
principle and at the same tune that of which the worldly reality is
“name-and-form” (ndma-rizpa-) finds acceptance and 1s worked out by
many genelations of thinkers %%).

Although 1t 15 almost needless to dwell at length on the many texts
dealing with the various eftorts to 1dentify brahman and to arrive at
a more or less satisfactory definition of this concept, Ruben 3°) — not
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to mention lus predecessors in this field — having lately collected the
Upawsadic matetsal, it 15 difficult to leave the point out of om cis-
cussion  According to an anonymous thinker, who wishes to speak of
the rta and the true, Viyu, the wind, 1s brahman, ot tather, the pei-
ceptible brahman (TaittUp 1, 1), according to other authorities,
however, brahman 1s hghtning (BrhadArUp 5, 7), ot the heart (5, ),
or the breath of hfe (4, 1, 3, KausUp 2, 1), speech (BrhadArUp
4, 1, 2), sight (4, 1, 4), hearng (4, 1, 5), understanding (At 5, 3)
Kumiiaharita holds that “with ieference to the petson” the mind is
brahman, “with reference to the divimities” space (ChandUp 3. 18)
‘Some’ authorities, BihadAiUp 35, 12 says, regarded food or lLife as
brahman, others, however, the sun (ChindUp 3, 19, 1) or the voud
(4, 10, 4) And so on. How these ancient thinkers wrestled wilh the
problem may be gathered from such passages as ChandUp 7th
prapithaka, wheie, m the {orm of a dialogue hetween Sanatkumira
and his pupd Nirada, progressive worship of brahman as ‘name’,
speech, mind, mtention, thought, meditation, understanding, stiength,
food, water, heat, space, memory, hope, breath of life, t1uth, mtention,
faith, methodical way of life, activity, pleaswie up to bhiiman- (abun-
dance, ‘plenum’), which is the immortal, is expounded in detail Or
from TaltUp 3, wheie a son approaches iy father with the request
to explain brahman to lum “To lum he taught that as food, as bieath,
as sight, as heaing, as mind, as speech Then he said to him: “That,
verily, ftom which beings here are born, that by which when born they
live, that mto wiich they enter at their death, that 1s brahman’” Then
the son considers food to be biahman, but, after having performed
tapas agan, he discovers that food, or matter, cannot account for life-
phenomena and now understands that brahman is the bieath of life
But, realizing that spiritual phenomena ate not explicable by that
principle he Iuts upon mind as the ultimate Then, scemng that even
this will not suffice, he airtves at understanding and, finally, at blies
(Gnanda-), thus must be identical with brahman, “for, ndeed, bengs
hete are born from bliss, when boin they live by hliss, they enter mto
bliss at their death” **), Although, according to anather conception,
the world is the emanation of an origmal principle called bralunan (cf.
BrhadA&rUp 1, 4, 10), or pervaded by the ultimate pimciple as by
something nol 1tself 1, 4, 7), ChindUp 3, 14 identifies 1t with
brahman: “Verily, this whole wotld is brahman” Elsewhere, hrahman,
the ner power and essence of things, the unity of all that 1s namec,
15 1dentified with rtam ($atBr. 4, 1, 4, 10) and with sefyam (Brhad-
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AiUp 5, 4: cf, SatBh 10, 6, 3, 1)), — not to mention the well-
known equation brahman = Atman.
Later generations continued discussing the problem of defining the
mdefinable, ]\Accordmg to an authority, who is speaking n the Mbh.
12, a 224, persons versed n the Vedas say that brahman, which 1s
deep and impenetrable like a hig ocean, which has neither beginmng
nor end, which 1s nperishable and peisshable, which, though 1t 1s by
nature without chatactenstics, enters all objects and as such 1s invested
with charactenistics, whicl is eteinal, — 15 Time, Braliman 1n the form
of Time 1s the tefuge of all beings {Cf MaitriUp 6, 14 s But some
say that braluman is {ire, some that 1t is Piajapati, or the seasons, or
the month, or the fortmght, or the days or moments Thus various
peaple speak vaiiously of it, which 15 one “But know that 1t 1s Time,
under whose control all things ate” And 1n the same book of the great
epic, a 232, we are taught that brahman 1s “secd or essence, consisting
of splendour” (tejomayain Sukram), and a 233, 17 the sound of air
or space 15 1dentified with the unmanifest, highest, eternal hrahman %),
Whereas, according to the epic philosophers, the souls and nature are
no seif-sufficient realities, but represent modi of the one ultimate
brahman, the Samklya system considers brahman to be a denommation
of the attributeless souls (which are unproduced and everlasting) m
their entirety 3), and, besides, makes use of the term to denote prakyti-,
nature, an immense complexity of elements which 1s always changng,
one, uncaused, independent, eternal and all-pervading **) Accoirding
to the mterpretation adhered to n the Alurbudhnyasamhiti God
(I$vara) is above all, and then there 1s the unchangeable, brahman,
consisting of the sum-total of the purusas, further the prakrii and
tune (ALS. 7, 1 ss) ') ’EThe first chapter of the Vedantasiitras,
dealing with braliman, discusses several descriptions of the highest
principle given in the Upamsads, and, while criticizing the Simkhya
doctrine, tries to reconcile the different Vedic statements on 1it, but
their commentaries are far from being unanimous with regard to
details :Bankara — to mention only this — defends the doctrine of a
brahman devod of all qualities; when the ancient texts describe it as
the reality, the pure consciousness, and the mfinte, they do not speak
of qualihes belonging to tialuman, but of concepts that are identical
in meaning, referring to the same undifferentiated identical principle,
which 15 absolutely without qualities. Rimanuja, however, whalst
arguing that st is mmpossible to prove the exastence of an unqualified
reality, holds that brahman, being the supreme personalily, and quali-
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fied by knowledge, power and love, 1s the central umty when souls and
nature are considered as its attributes, or the supireme reality of which
the world is the body or ihe altribute, etc Madhva, later on, defends
the standpomt that brahman, possessing every kind of petfection, 14
not himited by its attributes which are absolute m then character

Thus Indian thiukers recogmze that the supreme souice of creation
and the essence of reality can uever be completely defined or com-
piehended by the human mund Yet numberless individuals, following
different lines of thought, have, fiom the time of the Upanisads
onwards, tried to arrive, in various ways, al a convinemng theory of
the Ultimate, or to thiow light upon the aspects of the Tncomprehen-
sible. To a faithful Vaisnava, who 1s driven by his 1ehigious experience
to admut the mfmite as a peisonal hemng, hrahman 15 God, 15 Visny,
and he will try to haimonize the 1deals of hus religion with lus theore-
trcal views aboul brahman, Others who, bemng 1eady to bow, with
Safikara, before the great mystery, while leaving 1t mystery, prefei
an essentially philosophical dealing with the pioblem, will hold to the
doctrine that the self-mamfested subject-objectless intelligence, which
is also reahty, forms the ultunate and unchangeable substance of both
the mind and the world.

In a word, the suggestions of truth and the guesses at the essence
of the ultimate teality are numerous, Yet, 1t 1s known to every student
of Indian philosophy that the biahman concept, however mmportant it
15, however much the non-dualists focussed therr thoughts on 1t, did
not play such an essential part m the ttend of thought of other people
Those, eg, that adhered to Patafijali's Yoga system: which strives
after the absolute independence of every mdividual soul, did not con-
cern themselves about the ultimate unity of all that has a name,

Now, there 15 ample evidence to show that alteady in ‘pre-upamisadic
thought’ the term brdhman- did not wean the same thig to all wha
used it, that theie was much diveisity of opimon among thinking
people who tried to fathom its houndless content, that, accordng to
circumstances, 1t was differently mteipreted and identified, that o
manifested itself 1 mamiold form
f'?xccording to the poets of the RV, brahman may be in the possession
of the gods, or, at least, be connected with them (7, 33, 11) ") They
are strengthened by 1t (2, 12, 14; 1, 31, 18). Priests are able to make
a brahman for the gods (3, 53, 13); Indra stimulated his impetuosity
by the b. of the singer (2, 17, 3).‘};F01 braliman, or a hrahman can also
‘belong to rsis or to an individual rsi: the brahman of Visvinutra
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ptolects the Bhaiatas (3, 53, 12), being obviously a power or influence
for good “May our brahma gain the victory m the battles” (1, 152, 7)
The gods aie nviled to come 1o “our brahmans” (2, 34, 6) Man desires
to obtain wealth and brahman (8, 6, 9), which in 1ts turn 1s 1equested
to give propeity. Brahman s called rich in offspting, or giving offspring
(9, 86, 41) Jt can be activated (7, 37, 4; 103, 8) It 1s possible to dispel
darkness by 1t (5, 40, 6: Atr1 found the sun by the “fourth hiahman™);
it can sharpen weapons (6, 75, 16) Without doubt, the teim very often
slands for the hynms or stanzas accompanymg the ritual *7) (cf, also
SatBi. 4, 1, 1, 20 “this yajuh-formula bemng h,”), but it can also denote
the rite itself (3, 13, 6; 9, 96, 10), which has more than once the
character of a magical or magico-1eligious ceremony to ympait strength,
power, vitality cte (cf eg AnBr 7, 22, 4 brahma vid yayiiah, SatBr
3, 1,415, 5, 3, 2, 4). However much 1t 15 handled or operated by
singers or priests, gods aie (8, 35, 16) invoked o mmpel or ammate 1t
It is no more than natural that in the RV the teim generally apphes
to power or powerful objects or coucepts comnected with the riiual,
the priests and the gods But 1t 1s also obvious that its meanmgs ot
shades of meanings represent only facets or manifestations of an 1dea
which 15 more general than “sacred word, stanza, hymn, rite, ritual
potency, etc”, which 1s even more comprehensive than these objects
added together, and that these objects are designated by the same name,
because they all participate in or partake of that impoitant and
central concept.

Whereas the poets of the RV used the term to deswignate their
sfiktini, to the authors of the AV 1t could mean their own composi-
tions, and although 1t has, in this connection, often been translated by
“charm”,") brahman- has, i that corpus, this meanmg only in so far
as the Atharvanie texts happen to have that character, It 15, however,
no arduous task to tiace Rgvedic stanzas, in which the meaning of the
word has tlhuis Atharvanie shade, But thete 15, to my nund, rrespective
of this fact, no reason whatever to suppose that ‘the meanmg “charm”’
and ‘the meaning “prayer” elc. belong, chronologically, to different
periods, or even that one of them is a development of the other, only
hecause the completion of these coipora 1n their entnety and as such
was etlected at different moments

Among the magicians speaking 1 the AV hrahman can be a means
to “shaipen the wai-drum” (5, 20, 10), and with the brahman of
Agastya the opetator of a healing ceremony threatens to smash the
worms (5, 23, 10); m connection with other healing rites 1t 15 Iikewise
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.an mfluence for good (e g. 1, 23, 4). In philosophical cuicles, however,
(brahman 1s a cosmogome power, “by whicli the eaith is created (or
founded), the sky 1s set above and the atmosphere, the expanse, sct
aloft and across” (10, 2, 25; “brahman m the begmnmg spread the
sky”, 19, 23, 30), and which came mto hemng from time, fiom which
the waters took their origm (19, 54, 1) Llsewheic brahman 1s a
mysterious substance or poweir with which the sun fills the sky and
the atmosphete (13, 1, 9) Within the sphere of conceptions that put
brahman n 1elation to the sun (cf. st 1 and 0) 15 also AV 11, 5,
where the brahmaciim®®) 1s tieated as an meatation of hahman
(ef st 22); though he himself 15 “prior born of biahman”, 1t 15 born
from lim (st 5, 7); yet, at the same time he 15 said to bear “a (or the)
shining brahman, mn which are woven together all the gods” (st, 24);
this biahman defends all the breaths that all who are of Piajipatt
bear wn their peisons (atmasu, st 22) To the mystic who 1s speaking
4, 1 brahman o1 the brahman, wlhich was first boin of yore, was
unclosed fiom the well-shining edge (the horizon? ®)) by Vena, and
in the mind of the poet who made the difficult stanzas of 2, 1, where,
however, the word does not occur, “that what 1s lughest in secret, where
everything becomes of one form, of which three quaiters ate deposited
m sectet”, which was seen by Vena, may have been identified with
brahman °1)

~""In the trend of thought of the experts 1o whom we owe the Brahma-
nas and the texts cotnected with them brahman 1s sometunes 1dentical
with fire (SatBr 1, 3, 3, 19, 4, 2, 2 etc), with speech (2, 1, 4, 10),
with the sacrifice (3, 1, 4, 15), with the Vedas (¢f WausUp 1, 7);
with the palasa tree or with the leaf of that tree (1, 3, 3, 197%)), with
the skin of the black antelope ™) In the SatBr. (5, 4, 4, 9 ss) the king
and the priest address each other as brahman, and the Athi. (3, 2, 3)
states that the biahman piiest 15 full of it It is sometunes conceved
as a potency, which neutralizes the dangerous power of the sacrifice
(KausBr 6, 14; GopBr. 2, 1, 2), winch enables the gods to gam the
victory over their opponents (SatBr 1, 5, 4, 0), and which, fithing them,
made them wmmortal (11, 2, 3, 6) From terror of brahman the sun
rises, the wind blows, Agni, India and Death (Mrtyu) run away
(TaittUp. 2, 8, 1; ¢f KathaUp. 6, 3), 1t is, indeed, a great fea1, an
upraised thunderbolt (KathaUp 6, 2) But it 1s also the true, or truth
(satyasn $atBr, 2, 1, 4, 10) and a biidge to immortahty (SvetUp. 6, 19;
MundUp. 2, 5). In ascetic circles brahman was sometimnes regarded as
a being able to think and to perfoim tapas (5atBr 13,7, 1, 1) and a
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knower of dhaima invokes it to purify from sin (BaudhDh. 2, 5, 10).

So, 1t is not to be wondered at that not only oirdinary people could
not keep pace with the mystics and philosophers who tiied to fathom
the depths of the mystery they called brahman and who n course of
time set therr mind on concerving 1t out of space and time and frece
from all qualtics, but that also the gods were not able to understand
it when 1t appeared to them, and so asked themselves what supernatural
or wonderful bemng #) 1t was (KenaUp 3, 2) That brahman was,
indeed, considered as inconcetvable has more than once been admut-
ted ™): Brahman is lugher than undeistanding (MundUp 2, 2, 1),
and the very attempl 1o concerve of it shows that one does not know
the essential fact about it “He by whom 1t 1s conceived of knows 1t
not, 1t is not understood by those who {say theyl understand it”
(KenaUp 2, 3)

Is it surprising that, under the circumstances, a gieat Indian sch?)'lar
i this branch of learning, after a short survey of the main answers
proposed by modern experts to the question of how brahman came
to denote the supreme reality, has written- “We need not tiouble
ourselves about the etymology of the word To us, 1t 15 clear, Brahman
means 1eality, which grows, breathes, or swells” 56)?

The plan to witte the present papei, however, has been suggested
by the conviction that tins very wdea of growing and swelling, beside
other ideas often connected by Indian thimkers and authors with the

word brahman, have not been duly considered by modern scholars
wiiting on the subject

As 1y well known, the idea of supranoimal power assumed a central
position in the discussion of religious phenomena with the introduc-
tton, by Codumngton °7), of the mana concept **) And when this idea
or ideas sinular 1o il were also discovered n other parts of the world,
it did not fail to mduce a number of scholars to seaich for the solution
of the brahman 11ddie m such ‘primitive’ concepts as ‘mana’ stands for
Hubert and Mauss, “two farthful students of Durkheim, {who] made
a sweeping applieation of the mana concept m their treatise on
magic” ™), tiied to identify brahman and mana %), According to
Soderblom %), the brahmdn 1s the medicme-man, the shaman, and
brahman belongs to the “Gruppe von mana-Ausdiiicken”. Strauss,
referring to them, expressed himself mm a more cautious way: “Die
Konzeption emes Zauberfluidums, das sich wie das Brahman in Woit
und Lied verkorpert, das ferner eine Potenz 1st, mit der Gotter und
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Menschen operieren, muss 1 cine ganz niednge Kulturstufe zurfick-
reichen Diese Annahme wird bestatigt duich das Voihandensein
eines Glaubens an eme dem Brihman ahnliche Potenz hei den Melane-
siern” %), Oldenbetg ¢*) tired to reconale this mana-theory with s
view that the ougmal meaning of the term biahman was “das
heilige, zaubermachtige Vedawort und das 1hm sowie semen Inhabern
mnewohnende mysleriose Fludum” . although the difference between
these concepts must, of coutse, not be overlooked, “bleibt mmethm die
Gleichartigkert des Brahman mut Mana, Otenda und Verwandtem gross
genug, um zut Chataktetistik des fretheh schon durch den Veda allein
deutlich indizierten gescluchtlichen Niveaus heizutiagen, dem dic Vor-
stellung vom Brahman m ithrer hohen Altertdmhichkeit zunachst
angehort” While I share the view that durmg the Vedie period
mdvidual thinkers have gieatly contributed 1o deepening the under-
standing of the bralunan concept and to enlarging its extent, I am —
in contradistinetion to Von Glasenapp %) — sceptical about the vahdity
of the aigumentum e silentio and Oldenberg's chionological explan-
ations, Yet, I have no 1eason to join with Charpentier ®) 1n calling in
question the heunstic and illustiative value of studying such 1deas as
mana and orenda 1 prinntive cultures for 1esearch-workers 1 the
field of Indian religion. The 1eading of the books and papers written
on these concepts cannot but corioborate the statement that they have
much in common with the Vedic brahman concept

Yet, a word of waining seems necessary., Much has heen wiitlen
about the scope and meaning of the term mana *), which, by the way,
seems to be a pievailingly Polynesian concept, that, according to
Hogbin and other authors, 15 not found m all paits of Melanesia *7),
and while some research-works emphasized the mpetsonal chaiacter
of mana which, accorcding to them, 15 not a buman being nor a ghost
ot spirit, but just power, magical potency, other authors tried to
demonstrate that the source of that supranormal power was heheved
to be the activity of spiritual bemngs ), There has also been much
theorizing aboul mana and, m course of tume, the term has cume to
be used with vatious connotations *?). So,j1f we make use of the term
in connection with Tndian religion, we runi the nsk of shedding Poly-
nesian light on Indian concepts and of overlooking the cstinctions
between, e g., a brahmdn and a Siberian shaman, or an American Iudian
medicine-man, or to remterpret the Indian concepts in accordance with
modern theories on the mana idea in general. In both cases, and
especially if we happen to be theorists lacking profound knowledge
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of the culture, the 1ehgions, and philosophy of India, we shall fail to
abistrve the specific chatacteristics of the Indian idea, and to do justice
1o the undeuable fact that brahman is a cential concept among a large
nuutber of concepts from which it cannot be detached, that 1t 1s invested
with sueh a wealth of weologieal unplications and specified speculations
that penetalization in the light of so-called promtive standards  of
thavhing would fead us o overlook the typical Indian superstructare
I, to evade thene tiahes, we should prefer to use the teim mana m an
exttetuely vague sense wineh does uot comade with the more dehnte
and qualitied cougepts the Pacific mana, the Algonquian manitu, the
Troqueer, orend, the Vedic bralman ete ete. stand for, we had better
avoird the tenm and speak of ‘power’,

1I.

After a rematk by Dupp, Roth was the first western scholar to
cntitiect bridliuan- with the root brli- (2 barh- causative “Jmd  feist
machen, kraftigen, starken”) ') Pott, following hin, expressed lumself
hike thise Dik- means “gross machen, kraftigen”, “der Priestername
bralundn- 1 1or entweder eme Uebertragung des Namens einer Gott-
hett auf senun Thener. |, oder aber war das Wort uer und bel
Bralurd als e Grosser, als der Grosse (Gott) und als das Grosse
(r0 iy} gefasst™ *) Whereas 1t does not clearly appear that all later
sehirkat s, who eoncurred in this etymology with Roth, have completely
subseribed to every detad of hus 1easonmgs, they did not enter nto

/ghu nertts of the etymology
L Yet Iudizut thinkers and authors have always argued that Drdlman-
st be etymologically connected with the 100t Drl-, brinhati,

After the Nawghantuka already explained the termr by udakam,
anpnany, dhas (Cwater, foord, ‘wealth’ ;) see Nuukia I, 96; 211;
228 Bibl Ind b, the commentary comnects 1t wath Vb fi- e ddhay (2,
¥, 15 whilst addmg: parivydham bhawvoti sarvapyaniblul, sarvada
bliwjvainanam apy anupaksiyaminatvat, stubhdvato va panwrddhun
Sy Jugdte bharandt, wardhante Sesabhitaniti Cjatany annena
vardhant’ (Taunlp 2,2y e Ssuteh And 2, 11, 24 braluna .. vardhante
‘wena dhaymiduyak, brwhoabam wd bhoganam l’l‘he Nuukta says,
1, 7, hraluma parivedham bhavati, ie “b iy (to be explained by, or
means) the ppp of brh- (whi-)" (parivrdhatval survasya  jagato
Bharandt, Mahedvara) and 1, 3[bwhma parivrdhel $rutoteh, brahma
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parivrdhamn sarvatak, and so on. How to translate?, “Der B, gestirkt
durch das was tiberhefert 1st; das B gestarkt durch das all?” Rather:
“Der B machtiger als die Ubeiheferung, (weil er der Trager derselben
1st) und das B machtiger als das All, weil dieses nur duich das esstere
besteht” (Haug), But see Mahesvata . brahumna parivydheh periveddhol
Srutate 1t novacanau. anya rloye ekavidyah, bralind [w traytodyal,
atah sa tebhyah parwrddhok Srwtatah bralune parivrdhan sarvata it
sabdasaripyaprasektasya niivucanam bradung hy cvan ) gyejithsding-
laksapamn aparam jagatah R@ranam aparcaw annane fat swvdin pari-
vrddhamn saivato "nyatah

TaittBr. 3, 12, 9, 7 states: navedawn wmanute fwn brhantam (0.
mahantam Comm) “He who does not know the Veda caunot com-
prehiend that Irliat One”.| AthatvasieaUp, 4 atgues w this way . atha
kasmad ucyate parain braluna? YUSIat pardin aparant pardyapain ca
byhad brhatydib;mhayan, tasmdd weyate param brafima, translated by
Deussen 3) 1 the {ollowing way “Aber warum hesst er das hachste
B ? Weil er das Hochiste des Hochsten, das hochste Ziel, das Starke
(b)) ist und duich starke [Zauberkraft] erstarken macht (b b.), daium
heisst er das h B”

The Visnu Purana (3, 3, 21) states. brhattvad brmhenstvie ca tad
brahmety abhidlhiyate “that 1s called brahma because 1t 1s brhat- and
brimhona-" (to these words which are denived fiom Vbrh- we have to
return); to which text the commentator annotates: brhativad apari-
chinnariipabrahmatmakatvit brinhapatvic ca wvedddindm karanetvad
avirbhavokartrivad it yavat From these woirds 1t appears that the
etymologic connection with brhat- was explained by 1ts heing uninter-
rupted or infmurie, and that with brimhana- Ly its bemng the cause by
whuch the Vedas and all things are developed T The explanation of the
Vispu Pw 1s also found m the Vayu Pwm (4, 31 s brhettvad
brinhanatvac ca bhavandam sakola$rayat / yasmad brmihavate bhavan
bralhina tena nyucyate), BiahmandaPur 1, 3, 21 & and LigaPur, 1,
8, 70 In the Harvvamsa (14949) the same etymology apphes to the god

Eﬂrahm& brhatvad Dbrmhanatvdc ca tasimdd brahnety Subditah The
[ollowing quotation is taken from the SawaPuiana (45, 41) byhattvad
brmhandd braltina brimhate ca parusparam / tasmdd brhati yat tasmat
param bralumeti Mrtitain
j According to Saitkara the word brahman- v derved from byhati
/“to exceed” (atifayana-) In commenting upon the VedantaSiitra’s
(1, 1, 1) he says' bralunanityasuddhabuddhamuktosvabhavam sarva-
jham  sarvafaktisamanwitam  brahmaesabdasya hi vyutpidyamanasya
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nitywsuddhatviidayo “ithah  pratiyante brhater arthor @ thianugonat

‘Bralman s essentially eternal, puie, intelhgent, {ree, omniscient,
ommpotent, for if we fiace back the word brahman to its 1vot, we
mstantly recogmze that the meanings “etermly, purity, and so on”
helong to 1, because these meanmgs {ollow from the meamng of the
toot dri-" o Aned elsewhere, mohis commentary on TaittUp 2, 1 the
satne anthonty states that bhrahman derives its name from ats Dbeing
fphuet. to the highest degeee, that the lnghest 15 the unsurpassed, and
ety [very unsurpassable| s ralunan, is the lughest: by laltama-
fendd brahana parant wratisayanr, ted eva brahina param And
Raminuya, thongh olijecting to Sankaia’s docliine m essential ponts,
poclaums the <ame oot to undetly the word bdraluman- (§riBhasya
1. 1, 2y, anavadhehdtisayabs hat bpmhanant cq brhater dhatos tudartha-
1t “somethmy which » to an unlimited degree and in a superior
manner brhut- and which 13 a bruthana-, because this 1s the meaning
of the ront brh-". And, to ate a thiud famous philosopher, Madhva
shares then view: “Gott ist” — thus Von Glasenapp *) sums up his
statements about nahnan = God — “dasjenige Wesen, durch welches
Schopfung  bewirkt wnd ., das was vollkomnien 1st und anderes
vollkonmen macht (bruhati drmhayati ca, z B S 11, 3,5 ), das, m
welehem alle Vollkominenhetten 1 héchster Vollendutg vorhanden
sind  (briwnto Iy asnnn gund ity Sruteli, BS-Nydyavivaiana 1, 1)7.
Other authors of the Madlhva school, in defining bralhman, remark that
brha-, wlich 15 a constituent of the wotd bralunan-, has several tech-
nical meanings, such as “class-notion” (jati-), ‘soul 1n the hving being,
soul mthe samsira’ (Jfew-), Brahma. But its etymological meaning is
“the entity 1w which there is a fulluess of qualities”, and this etymolo-
gical semne, they add, can prevail. That this etymology 1s approved of
to thiv day, may appear bom this last quotation, “Brahma is
that by which the worship of God 1s expanded or elaborated (from
by mduta-)" ®),

What, now, 14 the exact meumng of the root drh- (I hat-, brmhali,
Brmhana- ete), which in the above quotations has been rendered by
“tu be perfect (vollhommen sein)” and “‘to expand or elaborate”, and
which (e Apwheyatl) Roth travslated by “feist machen %); kraftigen,
starken”; Pott by “geoss machen, kriftigen”; Moner-Williams 7) and
others by “to be thick, grow great ot slrong, ncrease’”; Renou cum
sty %) By “augmenter, faire accroitre, agrandir, fortifier” (b mhayati)
and which has been interpreted as expressing “Idée de grandeur
intennive”, “un pouvore d'expansion infinie”, the ideas of “grand et
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généreux”, “quelque chose comme l'abondance, la puissance, la gran-
deur, la générosité fonciéres de I'étre” ?)?

The preseat-stem brinhiatr 1s comparatively rare: AitBr 6, 28
atmanam prapail paribihann et “he coutinues to support his body
with the vital airs” (parito vardhayen Siyana) cte., see farlher on
(pari-byh-) The compound saim-brh- means “to jomn firnly, to combine
strongly ete " LAV 9, 3, 3; SatBr. 1, 7, 3, 4). The pat pcr[I‘E
bab{’ﬁdr_mﬁ{\/. 5, 41, 12 applies to a rock or mountan (cf briaf-)
“firm, solid” Ete From Susruta 2, 190 ete lyfam brinhayats sthiilem
karsayati w appears that brinhayatt can express the meaning “to make
laige, big, massive, thick, solid” The ppp brnhita- of the -avati verb
often applies to persons or objects which are sard to he supported or
strengthened 1n some way or other Cp cg. KilikiPur. 28, 18 Visnu
is fralokyagrasabymhitaly, 25, 40 the twelve Adityas are jagadbhogy-
opabrmintdh “invigorated, strengthened”, KamNit 7, 56 wajikarenab.
(# “aphrocisiacs™) Mbh 1, 143, 16 Yudlusthira asks the chiefs of the
Kauravas to pronounce blessings on the Pindavas' prasannamanasah
sarve punyd vaco vimuicatn / asirbhir brumhitan asman na  papam
prasahisyate “  so that, being strengthened (immunized) by the bles-
sings will we not be touched by evil”’, Manmatha Nath Dutt ')
translated : “acquiring prosperity with st”, Thid 2, 79, 6 Kunt addiesses
Draupadi who takes her leave: aristam vraja panthinam wadani-
dhyanabrimhutd (explaned by Nilakantha . strigunena patiwratyena yuk-
taps matrgunene vatsalyendpr vardhita) “depart in safety, strengthened
(blessed) by my sympathetic thought” The same expiession is used
by Bhisma (12, 54, 23) when declaring that he has now hecome able
to speak, because by Kisna's favour (prasadat) he has acquned an
auspicious clarity of mind, and hecause he has heen strengthened by
the sympathetic thought of the same divine hero {who, having been
adored by Bhisma, had vouchsafed him a vision of his universal form
and divine knowledge). BhagPw. 1, 15, 29 vasudecdighryonudhyina-
paribrmhitaramhes@ / bhakiya “by bhakti, of which the impetuos-
ity was mixed up with and upheld by the contemplation of Vs feet”.
Cp. also BhagPur. 3, 1. 4 prasnal sadhnvadopabymutalt “a queshon
loaded with applause” (such ideas as “imbued, filled and heavy
with..."” anse in the mind).

We repeatedly come across the expression bruiluta- by the tejas of
a powcerful bemg, eg Mbh 8§ 34, 11: Swva promuses to kill the Dinavas
yusmattejo'rdhabymhitall, which must mean something like “endued
with only one half of your (umted) energy”: st. 9 Siva makes the



proposal that the gods will kil their enemes with the half of his own
energsy aml prowess, hut he is told in answer that they are not able
tn bear (Wblartion) that; he cventually takes the half of the gods'
fapas (124 and becomes more powet ful than all others 1 strength
Mbho 3, 16, 16 “0 Ineia, having got the foam of the water which was
strenrthened by (or endued waith) the (ejas of Viena you have kalled
Vited 7 Flanvam o HM37 (== 180, 3) Krsna rides the Garuda and
asstune s g brome blee that of the moon, the sun and Indra; lus figure
stands fosttom all beanty, endued with Har's tejas Susudhe riipam .
Brinhitens hentepase See also BhigPur 6, 9, 53, and MiarkPur 82, 53
nusevonte sagandn devisalbyupaby mhntal ) 1d. 57, 64 sukhalesopa-
Bysdutaily

The meaming of the root can alen be understood from such texts as
Mbh 5, 113, 3, where 1t 15 uced n connection with the noun mantra-.
a braliman woman offers food to her guests “that has bheen given power
{that has been consecrated) by formula’s which are usual when portions
uf food ate offered™ (Palunantropabrinhatan) ; as 1s well known, a
mantra possesses power, with which we can imbue a person or an
object by pronouncing it Facanain  prtvle satyopabrmlutasn (Ram
2, 30, 31) means “the word of my father affirmed (note the English
waord, I Lat adfomare, from fuoinus “strong, birm”, cf. also the
Dutch beveshigpen oo wast) upon oath” Kathisarits 26, 60 jatismara-
lray dwvena vyidnenopabrmitam Ao interesling text 1s Mbh., 12,
162, 22: the thuteen dkirds of satya- (“truth”), wviz. self-control,
furgiveness ete, Mhajunte satyam eveha brinhayante ca “form mherent,
constituett patts of sefva- and strengthen 1t (1e. are its pith and
frame)”

The ppp. s often found mn the BhigPur, the redactor of wlich liked
anetent wotds and anchasms O, 4 49 Bhagavat spealang of Svayambhii
says saoeae yede saliddero () mama virvopabrmdutal “endued with
my vgonr”, ur, followmg Burnouf M) ¥ L ce grand Diey, que soutenait
nem (nergie . ' 5, 1 Pragdpat, bewng vwspuadyopabrmintal (dont
Ta Maya de Vichnn angmentait les forces” Burnouf) begets 10000
sonsy 70 W R2 uwpkd aswrd doevatr yudly anenopabrmhitaih “quand
e~ Asto~ errent @6 vurcus dans le combat par les Dieux que
sontenit Bhagavat . " (Bumouf); 43 va etat punyam @khyinam
visyor eirvopelymbtag  Pirtuyet ., | Burnon{ has correctly trans-
lated 1 Loetre pure bustorre quuoest pleme des exploits de Vichnu.
i a powerful legend, because the vigour of Visnu pervades and
strengthens it See alw 5, 4 11 the story of a number of great
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adorers of Bhagavat who piopagated his dharma 15 called bhagavan-
mahimopabrmhitam The peimeating, strengthening nfluence can also
onyginate 1 holy legends (akhyana-, 2, 10, §) 2, 9, 26 Dhagavat is smid
to be in possession of a hody or person, which 15 nan@luktyupaby mhita-:
I would prefer “pervaded o1 suppoited by something which s
wherent " to “composé de tes nombreuses énergres”  (Bunouf),
Without dwelling on the wlea of ‘akti '), 1t may he useful to 1emark
that accotding to various purinie and other Vatsnava texts the <sakb
or ‘enctgy’ of God, which can never he dissociated from L, perme-
ates or petvades the utniverse, this ‘power” of brahman 1s revarded as
the means by wluch 1t has otgimated the world; or 1t is said to be
energy that tiansforms dself to the world; it 15 considered as will
and thought resulling i action Drahmid or Siva are, according to
Vaisnava views, on patticular occasions endowed with certam special
powers of God: the mnflux of these powers 15 called fukiydvese- In
the BhagDwm Visnu 15 admutted to have thice distinet powers, the
mner power as formung hus essence, the external power as mdya and
the powetr by which the individual souls are manifested ') The same
expression 1s found 3, 12, 48 brahmawvahhat witato ndndsaktyupa-
brmiutah , 1t seems possible to translale 1t in the same way, biahman,
when unfolded, is petvaded by its mheient Salktis God's essentral power
(svariipasakfi-) is sometumes called yogamayd, which, thus, stands for
the manifestation of God's spuilual power as pure consclousness;
when, therefore, BhigPur 3,5, 22, it reads atha ye bhagawvallila
yogamdyopabrinhutah / wisvasthuityudbhavantarthd vaynaydmy anupiir-
vafah, the spoits **) of the Bhagavin, which have in view to create etc
the universe, are said 1o be supported by the mherent yogamdya *%)
2, 5, 23 the author sets forth that ahamkdia, which chiefly consists of
the tamas-guna, evolves from mahat (which is regarded as a creative
state of nature o1 prakrtr), mahat itself beng rajahsattvopabrinhite- :
as 1ajas and satlva are constituents of natuie, briplute- prestmably
covers the meamng of “heing constitated by pervading component
parts”. The same meaning seems to occur 3, 6, 0, whete the golden
purusa residing {or a thousand years on the waler 1» called (in the last
quarter of the verse) sarvasattvopabrmbutal, which has heen nter-
preted by Buinouf as “réumssant en lui toutes les existences” as,
indeed, the BhigPur, 1n contradistinction to the classical Simkhya
admits one putusa as the real all-pervading soul, which is the basic
universal bemng that underhes all objects of this umverse, the uncon-
ditioned and underlying reality of all™), the sattvas “entities, beings
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ete.” may be <wd to be the pavading constituents of the puiusa

This Putina 1 lughly mierested in thewstic Samkhya doctiines and
endeavours to reconale the confhicting schools of this philosophy. So,
1, 3, 32 “the other foum™ of the Highest 15 described, viz the jiwo yat
punarbhuzate “the soul or setf wlich 1 foreed to he born again”* this
form 15 not manifoated and wvyidhagunabymhtam (there 15 o vara
lectio e the Bombhay ed awl in the Nan, S, text. yod awvyaktam apy
ftdbwpreoaeynhitan . “paree quielle 1ésulte de la 1éumon des qualités
non encote orpantsees” Burnouf)  (in the samsiia) the souls m selves,
whicly easentinlly are wetely God's parts, ate (according to doctimes
wot forth w the same text) brought, by God's own inhetent energy,
nto assovation with the puna’s, which are the various manifestations
of God's my d-pewer - ths condition of bemg associated with the
un=epatated gunas is denoted by the ppp bimlnta- 6, 4, 29 states that
it 15 not possible to deseribe the essential natuwie of the Highest, because
all that may be expressed by words or ascertained by mind or eyes
refers to the gunaripals mhitain, a quahty not to be attributed 1o God's
real natire. T would translate the adjective by “founded on and pet-
aded by the gunas and the phywical phenomena” (“le produt des
formes et des fqualités” Burnoul) BhigPw 3, 24, 14, where Brahmi
addresses Kardama (one of the origmal progemitors), ima duhitarah .
IR, sabgunr et prabldval svarr brinhayisyanty anekadha the
causative prestmiably bhas a kindred meanmg. these daughters (who
will be given m marnage to Marlar and other primaeval progemtors)
are Anasiiyd “the not-envious One”, who was a great ascetic and
abtained misacidons powcs by ler austere dovotion, Staddhda “Farth”,
reputed mother of Kima “Love”. Havithhit “Place of Sacrifice”,
wife of Pulastyn, the progemtor of the demons, Kriyd “Religious
Cereny ", Khyari “Fame”, Sint “Peace, Calmness of Mmd, Dhss”,
“In wheant the aertfice is pecformed™ (s, 240, ete 5 s, T would prefer
a trwnshaten bhe "who will, bemg moat, stiengthen, support and acdr
to this creatnm by then suptanotmal power” (o the nterpretation given
by Diuanouf, whe olaaously took prabhace- {fov prablave- (“angmente-
rent . par lenr nombrense postéité”y 6, 4, 20 the meaning of the
ppp seems 10 he the same Here the verb 1s not qualified by nouns
expressiny an ‘arent’ or o means,

Dbz, the peimaesal progemtor, having acated gods, asuras, men,
andd other bangs, saw (6, 4, 20) that tlus procieation had no pith, was
ot sirong envuph to Rast ( ten ebrmbitam dlokva prajasargam), he,
thevefore, performed tapas and wa~ advised to look for a wife and to
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maugurate sexual inteicourse The Geiman cxpression “hatte kemen
Halt” is perhaps a still nearer approach to the meaning of the woid
upabrmluta- (“ne prospérait pas” Burnouf) Addiessing Hari, the wiiter
of 8 17, 9 says . / swasthaye {asvadupaby mhitapirpabodhazyapad-
tatmatamase haraye namas te: T am melined to consider this ppp of
the causative as a fanly exadt synonym of 0rfiet-, of also Burnouf's
tianslation* “de tor au sem de qui Pintelhgence patfaite et toupours
puissante dissipe toute obscurité”,

Even m such passages, whete not all the factors prompting us to
assume the full meaning mentioned above, appear, it may be present
m the background: 8, 19, 13 wmanyur chenunanopabrmhital “anger
encouraged (cf. also such English expiessions as foster, entertan and
nourish) by pride”, 8, 24, 34 “when the deluge will come you should
embarl, (taking along with you) all plants and seeds and sarvasattvopa-
Drinhatal “all bengs lLaving made {hemselves your associates” The
sense “to fortify, augment by a pervading entity” may, T think, also
be mferred fiom the use of the veih with 1eference to a sound which
mixes with another sound and, doing so intensifies 1t. Mbh 3, 151, 17
Hanumat promises to add to Bhima's shouts with his own shouts:
taddham briphaywsyiami svaravena javam teva; the ape’s shouts will be
fatal 1o the enemies and enable Bhima to kill them with ease Marl.
Pur. 88, 8 the goddess Ambikd ‘intensified’ (added to) the roars of her
lion with the clanging of her bell, in addition to these sounds she filled
the space between ihe earth and the fumament with the twanging of
her bow-string ghant@svanena tan wniadan . .. upabrithayel. Dandin,
Dadak 1I, 2 (p 84 NirnS ') the person speaking argues that (harma,
being tattwadarsanopabymhutah, 1s not checked by airtha and kiima, the
compound, of which the last member is explained by vardhitak (comm,
Padacandriki), means “invigotated by the perception of truth”.

An interesting text is Minavadharmadastra 12, 109 dharmenadhigato
vais tu vedah saparibrmhanch / te Sistd brahmand jieyah srutipratye-
ksahetavali, 1o which Kullika supplies the [ollowing explanation
yaiy angaimimamsadharmasastrapwranadyupabymhito vedo *dingataly . -
Now, the word partbrmhanam is found, mn connectron with the Vedas,
also 1n the Mbh 12, 79, 11 yajidigam daksina tate vedinam pari-
brmhanam, where 1n a chapler dealing with the quahfications proper
{0 a priest and the daksind (the so-called reward) due to him, the
necessity of giving daksinds 1s emphasized, because 1t is “one of the
Qunhs’ of the sacrifice and a “support” or “sustaining power” for the
Vedas” (“(it) conduces to the nourishment of the Vedas” M. N. Dutt),
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and hecause "a sacrifice without a daksma can never lead to salvation”.
This standpomt agrees with the views of the Brihmanas, which
expressly state that “m perfoimng the sactifice they slay it (ghranti
2 etad yujiam yad enam tanvate . ) ., when slain, the sacrifice
was to longer strong and well (had lost its pith na dadakse), by
et of dabsinds the gods agam mvigorated 1t (tap deva daksinablur
adel savary, henee the name duksipd-, hecause they mwvigorated 1t
thetehy  Whatever, thetefore, fals i tlns sacrifice when stain, that
he now agun jovigorales by mcans of daksindis, then the sacrifice
becomes petfect-and-stuecessful - for this 1eason he gives daksinis
(satBr 2, 2, 2, 1; 2) The dakwind, moreover, follows the sacrifice,
when 1t goes forth towards the world of the gods, and holding on to
the daksinil the sacrificer follows (1d 1, 9, 3, 1), and thus is why he
has the sacitfice peiformed *) The daksma 1s “vigour-hestowing”
(vavodhah AV. 18, 4, 30), healing medicine ($atBr. 12, 7, 1, 14); glory
(yaias, id 14, 1, 1, 32), it wins food (see 10, 1, 1, 10) and it enables
man to gain an nnperishable world Hence its bemng called a pari-
hrinhaypam The tiansation given n the Pet Dict (“Anhang, Zusatz")
18 not correct

Returning now to dManu 12, 109, we see that Kullika considers as
brmhanas of the Veda the Vedinga, Mimimsi, Dharmasistras, Purinas
etc Although for tlus commentator, who here certanly has in view
a wunler bady of hterature than Manu' himself, the word brmhata-
may have had a somewhat more extended meaning, the use of words
derived from the root dri- can, perhaps, be explamed by the following
remarks  the Veda is said o deal with dharma and the avowed aim
of the Plrva-dMimamsi is to ascertain (Germ feststellen) the nature
of dharma, and, thus, o advance the understanding of the Veda, the
Vedineas are “six branches du savorr engenidrées par le souct de
consobider (fromy Latin consolulare “to fasten, ostablish, confirm’™)
Mntelbgence ou la tenewt des textes” ')
" Or, as Siyana, who quotes two stanzas of the Pammiyadtksa (41 s.),
wherem mettics are called the feet of the Veda, ritual its arms, astro-
nomy 1ts exes, the etymologieal explanation 1ts ears, pronunciation its
nose, awd grammar its mouth, has it: atigembhirasya vedasyartham
avalbodfiayitum Siksiding sadangdni pravyttin ®). So, the phrase vedin
angopabrpthitin does not mean “The Vedas and their branches” (M N
Dutt, Mbh, 12, 37, 11} As to the Purinas etc, they are (to cite
Sayana *) once more), like the ‘limbs’ proper, instrumental 1n acquir-
ing the right understanding of the Veda, which, according to a
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staniza quoted by the same commentator, is afiaid of a man of lhttle
sacred knowledge, thinking “he will perhaps strike me (o1 thiow
me down)”, for which reason one has to ‘prop’ or support (sume-
pabrmhayet) the Sceriptutes by the Itihdsas and Durinas, which are,
in a sense, mseparable fiom and congenial to the Veda The stanza
mentioned just now, bemg [nund m the Mahibhirata (1, 1. 267),
is commented upon by Nilakantha m the followng way A line
like RV. 1, 80, 7 cd "when you attacked that mysteiious beast
(mayinam mrgam), you have killed 1t with supeinoimal power” can
be ‘corroborated’ o1 ‘confnmed’ (c¢f also the Latn astruere) by one
who knows the episode of the killing of Miiica in the Ramiyana,
not by others, of whom the Veda is, consequently, afiaid. So, the
man who wishes to undeistand the meaning of the Veda has to study
this text The Pwana which was first told by Dvapayana, that most
emment amongsi all narratives, enriched with the essential meaning
of the Vedas, 1s nanasastropabrmhita- (Mbh 1, 1, 19) uddipitam
Sastrantar@viruddham (Nilakantha) The same expiession occurs Ram,
6, 95, 61 Cf also upabrinhawiyanurodhena tadupabrithanarthavar-
nandya .. uktam (Comm Ramanuja GBh 3) (We may quote m
passing Hariv 5905 (107,4) waco “mrtam  nitisastrarthabrmhitam
cf ep, KalPur, 382 a lung s radjanitivicardhitah), The AV s,
however, krtyabluh paribrmhitain (Mbh 12, 342, 99), “corroborated,
made clfective” by the krtyds “‘charms, magical contiivances (such
as bogeys, effigies etc.) and performances made or undeitaken to
mjure or bewitch an enemy” Without chaims and practices the
texts of the AV. are obviously powerless

There are other mteresting passages with nouns derived from
brh- - pari. BhagPur 5,1, 7 the god’\:Bralmlﬁ 15 said to be “resolved
upon” efasya gunavisargasya paribrmhapinudhyana- *‘sympathetic
thought in view of the consolidation (samrddhi- Comm , “Wohlfahrt”
Pet Witbh ; “prospérté” Burnouf) of thus world, which is a product
of his gunas” TDurga considers the compound paribarhand a synonym
of parivrddhi- “growth, increase” (or of parilumsd “harm”; in this
case he derives the word fiom IT wrk-, brh- “to tear, pluck, root up™
(cf Nirukta 6, 18, see also 7, 12) Moreover, BhiagPur. 5, 5, 27
the word 1s used to convey the meamng “cult, worship”: wanova-
codrkkaranelutasya saksat krtam me (the Highest Bemg) paribar-
hanam hi, the ‘semantic development’ can easily be understood:
Drvine power must be renewed and consolidated mn worship. “In
worship ...man seeks to give form not only to individual and to
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collective expertence . .., but alsn to the activities of Power, indeed
tu 1ts very existence” *) It needs no comment that also m ancient
Tndin cult very often means strengthemng  or coninmation of
power 21

Another meamng 15 represented by panbarha- BhigPur 4, 3, 9,
where Sati exptresses her desire to join her sisters and other persons
invitell 10 attending the sacrifice unrlertaken by her father - ahawm
cer tasuron hhawatdblukamuave salopanttam paribarhan ariutune; Bu-
vnoufs franslation (“fe désire ausst y aller avee tor pour 1ecueilln
les parnres qut m'y seront données”) may be coirect, although I
ask myself, whether p does not mean “marks of honour, homage”.
the verh arhuti is often used m connection with words expressing
that 1dea Manu 2, 208 (manam a), 3, 137 (satkdraw o), and upo-
nita- repeaterdly means “nffered” of the objects used at the respectful
reception of guests: Ram 2, 47, 13; Hanv 9724 The same word
can, indeed, denote the regalia, or insignia of royalty which doubt-
less pwe this name to their mvigorating power: we might compare
such terms as alembara-, bhisana- etc **) One mght perhaps com-
pare Kathds 29, 99 wvesam subrmhitam (translated by Tawney-
Penzer “splendid dress”)

The meanings “attire, wealth, furniture, etc (ncluding retmue,
tram and so on)”, correctly given in the dictionaries (“Alles was
man um sich hat, die zum Bedurfriss oder LLuxus nothigen Dinge,
Staat usw ” Pet Wib ), may easily be explained from the same
hasal meaning, the more so if the context in which partbarfia- occurs
1o taken o consideration: Mbh 3, 264, 7 the king of the Sindhus
wishing to marry and travelling m the Kamyaka forest, was accom-
pamted by many princes and mahatd pariba hena rijavogyena samey-
teh Pdpeseed in full royal state-robes”, Nilakantha, besides mentioning
the wsuad eplavatvon (p 2 paitechadena), expressly quotes the Vidva-
pakdcar paribgrham fe sopirhavastany apl paricchade Ram 2, 83, 26
Dharata v satd to have encamped his army wluch was paribarhao-
Alhivi. Wi’ comumentary explains p hy vatropayuktapatave $ingdyu-
pubcrandtnr, 1e o vollection of requusites, such as tents, sutable
far an expediion”, Kaldi-a, Ragh 14, 15 Rdma gives weSmam
poribarhavanti to his friends, e, according to Mallinatha, wpakara-
navanti “well-furmshed” Dandin, Dasak. 11, 2 (NirnS°, p 79) the
words  vdtretwradiseadaraprasadhitayah  sphitaparibarhdyah prokasa-
nem are sad of @ young courtesan, who makes her appearance “being
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care{ully ornamented and attended by a splendid, (abundant) p ', which,
according to some commentaites, means ‘‘ietmtue’”’,

The form paribarhana- is explained by Sayyadibhogasamagit “con-
fort, such as beds ete.” (Nilakantha MDbh 12, 192, 3. panvrijakas
ahenate themselves from attachment to the sacred fire, wealth, wife,
and “robes, seats, beds, and such uther objects of enjuyment” (M N
Dutt) T cannot subscribe to the view that thus use of the words
origmates i a meamng “‘surtoundings” *¥), [ am of the opimon that
the significance of “furmture, (1etinue) ete ™ must he explained from
“state, ceremonial dress” wliueh involve the 1dea of strengthening

Let us now discuss other instances of the compound  pare-beli-
SatBi. 2, 1, 1, 9 the gods said: “Let us steady this hase (1esting-place,
iz the earth), and when firm and steady (. drinhanaha, dhyedyin
asithdayam) .. 10 Accordingly, as one would extend a skin by means
of pegs, they fastened (paryabrinfianta) this base 11 And m lhke
manner he (viz, the adhvaryu) now fastens (p -0} that base by means
of pebbles " Apatt from the ‘concrete’, ‘matenal’ sense of the verb.
which 1s comparatively rare, this passage 15 interesting on account of
a spectal use of the ady brhat-*') In SatBr 3,6, 1. 24and 9, 1, 18
we come across the words wifwvaitat ksatram panbrmhants tad dam
ksatram ubhayato wmsa parivrdhan “he thus props (supports) the
nobility by the people, and therefore the n. 15 here supported on hoth
sides by the p.”*%), As RV 1, 10, 12, with which the action meant
3, 6, 1, 24 1s performed, speaks of songs that par bhavanty hum whe
delights m songs, and as the latter 15 identified with Indra and the
songs with the people, there is a parallel between the contents of the
RV -text and the text of the $atBr , Indra and the nolnhity being wden-
tical; now, whatever connotation was expressed by pari-bliii-, 1t must
have meant more than “encompass’” (Iggelmg): ¢f eg. RV 2, 2, 5;
AV 12, 3, 31 $atBr 5, 3, 5, 7 expounds that of the six oblations
which are oftered before the consectation, Brhaspati, whe is biahman,
is the last recipient, and of the six which aie offered afterwards, Indra,
who 1s nught and vigour, v the first recipient, etabhyim ceaman ctad
viryabhyam ubhayatah pandymhati,ie “with these two kinds of vigour
he thus supports (and iupregnates?) him on both sides”, Id 5, 4, 1, 12
s» Dbelow the king's foot a gold plate is thrown, as gold is inumortal hfe,
he thus takes his stand on i1 ; in a sinular way gold is laid upon lus head,
1e. immortal hfe 1s put into him. "He thus encloses-and-strengthens
{or impregnates®) (paribrmhati) him on beth sides with il” See
also 13, 6, 1, 9.
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Mbh 12, 80, 18 you should trust by who would be brought to rum
by your tall. ., vou should to the best of your power advance him
(parihymhayely, Mbh 5, 158, 33 Aryuna’s bow 15 called celestial, con-
seatie of tejas, funmshed with an mmexhaustible number of ariows and
diyastraparehy mlutelr, which may mean “to which divine mussile
weapitis ave been added, 1emforced by missile weapons”, or “made
strone on cttective by divine atrows” BhiigPur 1,5,3 the Mahabhirata
vosbled s eas thaparbrmbntam “Dilled (pervaded and strengthened) by
Al wsetul ohyeety”

The meanngs of the ppp parivrdha- (besides paribrhtta- and pari-
Bypdute , see the commentary on Pamm 7, 2, 21) we of no lhttle
interest The Nuulita texts traluna parizvdham bhavat egy,brahmd
paricpdhale sputataly have alicady been mentioned ), MaheSvara (Nir
I, 7y explicaly expluns perurdhatvat = sarzvasya jagato bharanat,
v pari-brl means “haanng, mamtanung the whole wotld”  See also
Siyana's eommentary on RV 5, 73, 10 brahundamn pariwrdhant stotran,
ete As will be scen later on®), Tudian commentaries repeatedly use
this word to explain the siemification of the term braluman- Brahma
parwrdhatemant ity u[vd‘ila,\‘éaﬁlcara remarks (on TaittUp 3, 10, 4,
ybl, Ind, val A, p 134) The meamng “loid, cluef, superior”, men-
tioned by Panine (7, 2, 21 prabhay parizedhal) and repeatedly found
mtests and indiwenons dictionaries, has incorrectly heen derived from
“der Uniringte” *%) Like other words expressing the same 1dea (cf
prablin- “lovd"” oo prabhorab “to be powerful, prevail etc ”'; #Sa- “lord,
trder, muster” oo Tske “he valid, powerful, to dispose of™) 1t etymolog-
wally nweans “the powerful”, Compare eg Mallinitha's remark on
Masha, Sttup S, 41 parrichale prabhavattti parizedhall prablinli, See
BhigPur 5,0 S awaparies dhaly ablupijyamanah; 16, 16, 6, 16, 25
saicafasdte thapariey dhambara- | Rigat 3, 278 jagatp “lurd of the world”,
o3 asetan hatipanatvan .S dpiddane parivrdhan bhrtyay @)idpa -
sl Maunsters of hbevahty ™. In these cases, one might compaie our
woul pebwbete The withst, parenadhunan- (gana drdhade to Pin, S, 1,
1233 weans “alabity . capaluliey™ (sdmar thye- Mallinitha); Sisup 5, 41,

The omapeand saue-Prhic s AV. 9,3, 3 wsed to denote something
e o maboe ~trovy by combinming” s, sam babarha granthimé cakira
te dedhin “he eonmibined, Le made your knots fim” (your: of the
homse) ®) RV 7 31 12 the meamng of the preposition prevails over
that of the verli: raryasedya burdayd sam @pin “unite the friends with
the possessar of bay horses”, Mbh 7, 4 16 Karna, rejoining the

sauravit army and seemg the extensive eacampment, “put heart
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into the soldiers, heartened, encouraged them’ (samabrinhayat): they

now were gieatly delighted (st 17), for they had been anxious
to see him

III

Let us now consider the meaning of the adjective brhat-, which has
been given by Boehtlingle and Roth as. a/ “dick, dicht; breit, massen-
haft; b/ gross, eigentlich und unergentlich 1n den verschiedenen Bedeu-
tungen des Wortes, weat, ausgebteilet; 1eichlich, gewaltig, ¢/ hoch;
d/ (von Tonen) hoch, hell, Jaut; etc ™ and as “lofty, lugh, tall, gieat,
large, wide, vast, abundant, compact, sohd, massy, strong, mightly. ..
extended etc” by Monier-Williams ; as “high, tall, great, much, abun-
dant, important, nughty, grown-up, old, clear, loud” by Cappeller *);
as “grand, vasle, abondant, pussant” hy Stchoupak, Nitti et Renou
Monier-Williams and Cappeller are not alone in the opimuon that “lofty,
lugh” must been given m the first place Macdonell *), Geldnet 3),
and other scholars agree with them Yet, tlus view is, in my opmion,
erroneous.

In this connection it 18 noteworthy that Sayana in commenting upon
“the Rgveda, in which the adjective occurs some 285 tunes, never resorts
to such words as unnata-, ucchritu-, furga-, irdhva-, uccu- ete “lngh”
to paiaphrase brhat-, The words he uses to explam the adjective are
first and foremost mwhat- (over 180 times) “Ing, great, large, exten-
sive, ample, considerable etc”, then alsg prabhita- (over 30 times)
“abundant, considerable, gieat, numerous, much”, parivrdha- (11
times) “firm, sohd, strong etc” (see fuither on), prandha- (10 times)
“large, grown up, stiong, mghty, dense”

Without agreemg with this commentator i every particuhh case we
must adnut that these synonyms faitly harmonize with the meanings
expressed by the root brii- (brmdayati ete) However difficult a
problem it 1s to ascertan how far native commentatols are rehable,
1t is clear that they did not fall mto a category of errors which have
often clung to the rescarches of Westein writets, viz the proneness
to rely upon ‘outside mformation’ such as etymological combinations
of Indoeuropean linguistics, The other words and phrases used by
Siyama to explain brhat- are: atimahat-, atipraudha-, atiprabhita-;
atyanta- (5 tines) “beyond the proper lunit, very greal, excessive,
very strong”; atyadhika- “excessively abundant”; praw ddha- “fully

3

developed, intense, gieat, strong”; ahpravyddha-; balavat- | strong,
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powerful, intenwe”; parimdgarahuta- “wmense”, aparunite- “unlim-
ted™ s swrrayate- “ommpresent, allpervading” ; such phrases as gunair
adhilg-, gqunair mahat-, gupad parvivydha-, and some derivatives of
Th-, vie bimhapa- (explaned by vardhaka-) “making big, streng-
thetng”, Bridata- “stiengthened ete ”, Drnhanasila-, fmally he resorts
toa stall number of other paraphiases, part of which will be mentioned
m the following pages. The most obvious conclusion is that Monter-
Williams ¢t in considering “high” the fitst meaning of briat-, were
gruicled by the meamnyr of the IE word-fanuly with which ctymologists
ate acewstomed to connect the Indian adjective  Aim barjr “high”,
Bery “heght”. MIt, bri “mountain”, Cymi. ete bre “mountain, hill”,
Iry “high”, OHG ete berg, berg "mountain”, Hitt parkus “high”
ete, ' TThe etymiolugy, ta which we shall have ta retwin later on, shows
Liow ever once mute that etymologists often despatch semantic matters
aather lightly *) [t would, indeed, appear to me that after a close
- mvestigation of the oldest texts, there will he hardly any reason to
~ consiler “high'" the ‘fist’ meaning of brhat-

Let us first study the meamng of brhat- m the RV, and statt the
discussion with those texts in which 1t appears as an adjective quali-
[ying nouns that denote objects which are or can be, i a literal sense,
“higl”, The chariots of the Sun, Dawn, and other gods, a1e frequently
sad to be dphat- (RV 1, 35, 45 48, 10; 3, 53, 5; 6 ete)). Most adjectives
used in connectinn with the word ratha-, denote such ideas as ‘“fast,
swilt™ (adu-y, “brithant, splendid” (citra-) etc ; apait from brhai-
words mterpreted as “high” are missing. Of course, “hoch” (Geldner %))
is, i itself, au adpective to be attibuted 1o “chariot”, but if 1t means
Yaituated at o vreat distance ahove the surface of the earth”, it does
not tadly with the peneral meamng of the word; if, however, it means
"having great altstude”, why not “big, immense, sttong” (of Sayana:
naht-, pravdhe-1t T would 1esot o the translation given m Grass-
mann’s Wb “gross, weir ausgebreitet, wnfangreich”, if  “solid
(firmly, strongly bwlt, able to support weght, stable etc), strong”
were ot preferable CE 6, 24, 3 akso na cakryoh Sira brhan pra te
weddine vice aedasyoly, which doubtless means+ “Just as the axle
sturpasaes the wheels i strength (sohdity ete)”, not in height! A
stmilar rematk may be ventwred in connection with “a by hat- dwelling”
the hutses of the gods ate spacivus (7, 88, 5 thousand-gated) ; ksaya- 1s
yualified by smeh-, prébu- ete, not by woids unequivocally meamng
“high”. 3, 3, 2 Agni's kseya- “dwelling” (1e. the fire-place) 15 called
b 1 as there 1» 1o reasun to ~uppnse the piling of the fire altar to be
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meant, the adj. does not necessarily express the 1dea of height “Heaven
and earth” (rodasi, dyavaprtluvt) are styled brhati (“hoch” Geldner
1,72, 4, 4, 56, 1), but also mahi “extended, great, lig”; 1f, 1eally, b
means “high”, the phrase represents a zeugma : when applied to “earth”
and sky “high” connotes different 1deas To my nund, b hete means
“firm, sohid” (see above) and, at the same time, “extensive (cf, the
context 1, 72, 4) and powerful” 10, 74 4 the ecarth 1 b, has many
chuldien and a thousand sticams?) 4, 1, 17 @ siryo brhatas tisthad
ajran (mahateh S, “die Sonne beschritt die hohen Gefilde” Ge) “die
weiten Fluren des Hinmmels” %) a1e meant spacious and fum, able to
support the weight of the sun and to allow it to cover an enormous
distance. 1, 185, 6 earth and heaven aie called wrvi sadmant brhati: 1
cannot subscribe to the opinion of Geldner, who tianslates; “Die beiden
breiten, hohen Wohnstdtten” and remarks “‘Breit’ passt mehi auf
die Erde, ‘hocl’ auf den Himmel”, In contiadistinction to his trans-
lation of brhatt when 1t expresses a quality of rodasi, Grassmann
(Wtb ) agrees with other authors m supposing 1t to mean “‘high”, when
it is an attribute of dyaus and other words denoling the sky or the
celestial light Sometimes the meaning “high” is, of course, almost
self-evident 10, 28, 6 divas cin me brhate uttard dhub “my (car-)pole
18 lugher than  7; 5, 87, 3; 8, 25, 7, but even here I do not feel
constrained to consider it the only possibihty; perhaps the old meaning,
while being still perceptible, has been ieinterpreted. (8, 25, 7 Siyana
does not explamn the adjective; 7, 87, 2 he has pw iwrdhe) Llsewhere
the context, explained n the same way, would pownt to “great”: 1, 59,
5 diva$ cit te brhatah | pra ririce mahitvam (mahatak S.) To my
mnd, the meaning of the phrase is. “the firm, fast, solid, fixed and
at the same time extensive sky”, cf, 1, 54, 4 Indra was able to shake
the summnut of the b. sky; 151, 4 dwo b, daksun dbhuvam; 5, 47, 7
“  may we acquire a support (standme-place), homage to the h. sky’;
the sky, mdeed, must have a muracnlous inherent stienpth and solidity,
because it does not tumble down, ¢ 2, 15, 2, see also 7, 86, lab
Similar 1emaiks may be made with respect to s@na “sumnut, sur{ace
(of the sky)"; cf. 4, 27, 4 contra 4, 28, 2 (malat- S) As to naka-
“firmament”: 7, 80, 1 pra nakawn yseam (“high") nwniede briuntan
(etc., cf. 7, 61, 3); {he same two adjectives, which are, doubtless, not
completely synonymous, 7, 99, 2 (ndku-); 61, 3 (dvans); 1, 25, 9 (vdta-),
and in other cases?); elsewhere, but not fiequently: ¢ with vrddha-
and mahat-. The latter is a cormumon synonym- cf AitAr. 1, 2, 1 yad
vai brhat tan mahat The svar “(the bright space of) the sky” is hkewise
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revanded as £, 4,3, 8,10, 63, 1; 66, 4. “Den hohen Aufstieg (1 ohanam)
zum  Himmel” (Geldner 1, 52, 9) 1s also called amavat (“strong”,
“gewalig'y The word roewna- “the buight sky or luminous sphere”,
howover, 15 nol only attended by b, which I consider to mean “firm,
great™ (6, 1, 7, but also by wttuma- (3, 56, 8), 6, 1, 7 Sayana explains
by shat 1t as mteresting to notiee here that edrbarhas- “last as a
tock” (RV 10, 03, 3) qualihies the subst dyawh (meghaih parwrgha
praveddhne parenddhumegha va S),

The wathes trequent use of b, m connection with the noun pervala-
“tuountun” s, of course, wmteresting on account of the etymology
wientioned above (Orhat- oo Germ bery ete) One may, indeed, casily
b terapted to translate 4, 30, 14 wte ddsam . b parvatdd edhn avahann
sdre as Geldoer did: “Auch den Dasa tuebst du, I, vom hohen
Berge herah”, Mountamns are, however, druvg- “firm, immovable,
constant, lasting, unchangeable” (a word also applied to prihwi
“earth”; cf also 6, 30, 3 drdham  puarvatasya); uru-“‘broad, spacious,
large, great’; mahai- “great”; wrddha- “large”; dadrhdna- “holding,
fum’” (“fest” Geldner); sublit- “strong, enotmous” Siyana paraphra-
ses b by maehat- Compare also such suniles as sthanur wacalah “fnm,
motwsnless he a m ' (BhagPur 1, 13, 53). To the remark that the
very fact that there 15 no other adjective meaming “high” to qualify
the word paseafe- i the RV 15 an argument 1 favour of the current
opinton, becawse b is only too natural that a mountamn should be called
“high, T olyject m antiapation, because the Indians, while hiking to
denott this tdea by such words as mahidhza-, mahidhara- etc “bearmng
or supporung the earth”, kanabhrt- ete “bearer o1 upholder of the
arth”, dhere- “bearing, sustaimng cte”, by ecale- “not moving, im-
miovable”, muga- ot gomy, not moving”, ahdrya- “not to be removed”
ele, whieh all pomt to the conception that a mountain 1 first and
foremiost cliatacterizad by fumness, solulity, immobility, cleaily showed
Iittle anehnation to emphasize it bemg hugh Turther, the RV | when
inyoluny the mountants as divine powers, expressly emphasizes their
beme dhrnee! senidveh “fumly Dixed”, “feststehend”” (Geldner), and
albules to the well-kuown expdnt of Indra who set at rest the moving
awd amntated mountams by cutting off their wings, and, by that, made
frrm the quahmy earth (ef. RV, 2, 12, 2), an exploit to which the epic
“wangless mountans” ) also tefers BV. 4, 54, 5 Savitr is said to have
pranted to the gods the b mountamns, which stood still at hus command.
To the ancient Indns, [ othink, mwountans were impressive Dy a
complex of properties, such as vastness, unmobility, solidity, — height
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being only one of them —, which they had 1n mmd when they used
the term brhat- Grassmann (Wth ), who mterprets o & parzata as “a
high m ”, translated brhanto adrayah (8,77, 3) by “feste, starke Felsen”,
to which 1 subscribe, 8, 77, 3 Siyana explamns brhatah by balena
mahanteh ata cva vilovah sarvaio dydhal, e “strong, firm and mas-
sive”. We may, moreover, also compate such texts as RV 1, 64, 3
parvatd wa - dydhangal Sayana,7 gnuyo wa svatavaso (stukiyena balena
yuktdh SY); 4, 20, 6 It may be remembered that the Bible also makes
mention of the fumuess and mumovabilidy of mountains  Psalin 65, 6
“Who 1 lis stiength setteth fast the mountams”; 95, 4 “The strength
of the lmlls 1s lis also”, 1 Cor 13, 2 “ .so that I could temove
mountains” In the Chinese Yi king mountain, aire symbolical of
resolution ™). Compare, fuwither, Shakespeate, K Henry IV, 1, 2, 4,
253 “gross as a mountain” **) In Englsh and other languages phases
like “as fum as a 10ck” *®) are quite common, and “mountan’ is used
in similes not only to expiess the idea of height, but also that of a
large amount or quantity )

LAS ancient India did not draw a hatd and fast line between concieta,
eg a mountan, and abstiacta, eg force, it 15 not to be wondered at
that brhat- also apphes to such concepts as veyas- “vigour, stiength” %)
(eg. 1, 125, 2; 136, 2 prabhiitam Siyana): “firm, tough, stout” (“hohe
Kraft” Geldne1) The idea of zayas which 15 sometimes sard to be m
possesston of the Maruts or other gods, or asked for fiom them on
behalf of the sacnificer, can also he qualified by wtiama-, revat- “abun-
dant, brilliant”, and citra-

An important text 1s 8, 15, 2 Indra’s & saho dadhara rodusi b
strength bears (liolds, keceps, pteserves) heaven and earth” In a similar
way Indra’s kiatu (“power of nund”), 1s b (3, 52, 4, mahat- ), hke
that of the gods in general (1, 2, 8 attpraudha- S) Such concepls as
Jravas, yasas, vacas are sinularly & The concepl nainas “homage,
veneration” 1s repeatedly qualified as brhat- (nahad atipravrddham S
1, 136, 1, prabhiatan  prabhitephelapradan 5, 73, 10, bymhapain
wardhakam 7, 94, 4)- T do not object to “mtimsically powerful” and
the shades of meamng expiessed by Sdyana’s synonyms

It needs no conmuent that to such cutities (‘Dasemsmachte” %)) and
especially to those concepts which are usually called ‘gods’, a more or
less clear 1dea of an energetic, but mysterious power 15 wherent We
may presumably account for the very frequent use of » 1n conuection
with gods etc by assuming that the adjective b could also express
such ideas of intrinsic and coextensive, potent and incompsehensible
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‘Pinness’, ‘solidity” and ‘reliability’ as may be considered a more
definite descniption of the nature and lnuts of that particular power.
Thus, Indra s b, (5, 32, 7 erddham indram brhantam rsvam ajaram;
60, 19, 2 ete ), an to such a god Tadia such a poem 15 1eated (1, 9, 10;
pravedie S ), and, inaosimula way, Agae (2, 10, 4 he 1 vayasa b which
oliviously catmot mean “high "3 2, 1, 12 he s addiessed as vijah
pratarapo brhee “the promoting, fum (power fuly vigow (encrgy)”),
Sone, Rudog, Viwsgu, Stuya and other gods me called b ; Sarasvatl
o, td, 131 parivedhac qowarr adluka S., Usas s (1, 123, 2) b, jayant
and ecd Cpowerbid fha ‘power’ bemg of the above description),
tiumphant aned tugh”, thes interpretation of b s favoured by 5, 80, 1
brhatine rtene wsasan “U, b by (on account of) rta”

Tu this connectwon the fact that ¢ s a standig epithet of rta “ithe
fixed or settled physacal, ntual, and motal order” deserves special
meiition, The term - is a reflex of the ancient Indian belief m an
immanent cesmie ontder manfesting iself, independent of human control,
I atitonomous costitic, plystcal and other phenomena, m events and
phenomena which by then regularty, mmutalility, reliability suggest
the existence of eternal and universal rules and laws This rta 1s brhat-
(prawdlvon, praveddham, probhiitam, mahat, atyantum, sarvadesesu
vydpabum Siyana). T cannot agree with Geldner’s translation (1, 75, 5
ete ) “hohes Gesetz”, and would consider the adjective as expiressing
the holding, everlasting, wniversal, firm, settled chaiacter of rta, which
makes 11 existence and mflnence felt afways and everywhere, which
i thee constant and solid princple of everythmg that 1s ordered in the
univer-e, the [un ground which remamns unchanged in all the uniest
of mutiton, not anly the dawn and the sun, the alternations of the
sepacns and the treaming rivers follow the path of rta, but the whole
univer-e 1~ founded on v and moves m it %)

[ o sinula way, Sayana's comment on 6, 65, 2, where the sacrifice
(vijia)  called boqef AV 6, 122, 4), 1y, to my mind, quite to the
puint: brdeape ila- “ot a character so a4 1o support or to make strong”,
The sarnfwe, ndead, plays, us has been 1emarked by Oldenberg %),
tiy o constderable extent the same 10le as the ancient rta~concept, n that
it dictates Iaws aml rules to all happenng wn the universe; “it 15 the
dtwan of all bengs, of the gods™ (SatBr, 14, 3, 2, 1), the univeisal
principle of hie which sustans all things (ef. also 3, 6, 3, 1); together
with truth, brabman ete, it sustains the earth, AV 12, 1, 1 says.

1 geaddy doubt that briud devdso ainrtatvam dnasul (RV., 10, 63, 4)
shoutd be translated, as s done by Grassmann ), by “die Gétter sind
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zu hohem cw’gen Dasein .. gelangt”; Siyana explamns by brmlutam,
I would suggest such ideas as “strong, vigorous, rcliable” The author
of 5, 85 speaks of a byhad brahma (st. 1) he wishes to 1ecite in honour
of Varuna (prabhiitamn S.) the hymu, which 15 called a brahman
because 1t is considered a manifestation of that general concept, 1s b.,
1e. “conveying power, potent” and no wonder, {or it takes patt m the
power of Varuna’s deeds which it desciibes: Varuna, the great gad, is
mamly prased as upholder of physical and moal order; he 14
dhrtavrata- “(the god) whose laws or order ate fixed, who tmintains
regulal, sacted rules and customs ete.”

The mention of India’s brhad asuryam (“divine nature”) coincides
with the statement that nobody 1s able to destroy what India presetves
and maintams (6, 30, 2) 8, 15, 7 India's tedriyam brhat 15 mentioned
together with his vehement foice (Susma-) and his power of mind
(kratu-) The adjective repeatedly qualifies a word meaning “shelter,
protection, defence” - 2, 27, 7 brhan witrasya varunasya farmopa syanme
“Unter dem grossen Schum des M und V mochten wir  stehen”
(Geldner; parwrdham S) “firm, great, powerful”: 4, 56, 4 etc.
Brhat- often occurs 1 connection with rayi- “wealth, possession(s)
etc” . praudha-, mahat-, praveddha- S, “gross, reichhch, weit ver-
breitet” (Grassmann Wtb.), cf, also the compound brhadrayi- “with
abundant possessions” Among the other epithets of rayi- are dhruwe-
“lasting, etc.”, bahula- “abundant, much”, sthira- “(fixed,) lasting”,
sthira- “big, solid, bulky” - 6, 18, 10 dha ratnam malu sthiram brhan-
tam; 4, 21, 4 Geldner translates sthiirasya a@yo brhato ya ife by “Del
tiber gediegenen grossen Reichtum gebeut”, here, too, b. has such
connotations as are discussed thus far Qualifying such ideas as rana-
“delight, joy” we mught resoit to an adjective hike “intense” (3, 34, 4
mahat S,

In connection with “fuel” (idhma-, 8, 45, 2) brhat perhaps means
“great, intrmsically powerful”, in connection with “wind” (1, 25, 9)
“mtrinsically powerful” (gunair adluka- S.), cf. also “the b mght and
dawn” (9, 5, 6; 10, 36, 1 ; 110, 6 “erhaben, hehr” Grassmaun, parivrdhe
gunair mahatyau S); b waters (10, 121, 7; 9 mahat- 5.) When
qualifying isas “refreshing draught” 9, 97, 25 b 1s explained by S. as
bymhitani pravrddhani, elsewhere as prabhita- or mahat-.

Tt would, serve no useful purpose to go over all the passages in the
other Samhitis and Brihmanas, i which the adjective occurs. Let it
suffice to observe that among other beings and objects the sky and the
atmosphere (AV. 4, 16, 3; 6, 124, 1), gods (AV. 7, 7, 1; 10, 7, 23),
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the heavenly eagle (AV. 7, 39, 1), Indra’s arms (AV. 19, 15, 4 “may
we dwell uncer the formudable (wgra-) arms of thee the stout one, O
India, these two great 1efuges” Whitney-Lanman, rather “firm,
strong™y, the rewmn (S 8,6, 1, 9), the light (jvotih, SatBr 6, 3,
1, 15, tenerey™ (odiivan SatBro 1403, 1, 31D, Tndra and Agnt's
Pulindem mnd wgraim vwrme “detence’ (AV 8, 5, 19) are regarded as
beduet e i the ovdmance (dhdma) of Mitra and Varuna (AV 18§, 1,

), the heanme cith (AV 9, 2 15 “fum™)

The tue pan s addvessed (SatBr, 6, 5, 4, 13) “Having risen do thou
hecome &oand staned up steadfast ., for these woilds having 11sen,
ate &7 An interestmg text 18 AV 8,9, 3, “What thiee b ones there
ate, the fourth ot which eovunakse vacam™, here the trim brhunt: are,
to all :Lppunrrmcc telentical with the three patts of brahman mentioned
ChUp 4, 5, 3%, the text adds that the brahman may know 1t hy tapas

Fur nlmum reasons [ efram from gomg mto the name of the well-
I«:nnwu’&mt.tre brhutt etc, which like other sumilar names 1s often
exposed 1o varinus uwlentifications T only ohserve that this metre 15
frequentl; called a foundation, SatDr 13, 5, 4, 28 the heavenly world
1~ estiblished upon at, 12, 8. 3, 24 the sun ete , 10, 3. 2, 3 tlus metre
atul L3rha-pate helong together (cf AitBr 8§, 6)

There we wuncrous passages i which the adjective brhat-, to which
we may, on the otrength of the texts discussed, aseribe such meamngs
as "tina great, powerful, extensive” (and often being firm ete enough
to Le ahle e stand fuom or to support, and sometimes also: bemng so m
1osomew hat unusual, amazing or supernormal way) is assoddated m
aomie way or ot with the term Vrrdlzman- RV 5, 85, 1 brhat.
Draliing the aly denot - the same e as the nour, RV 9,71, 11?%:1)&:1:1
esplatgs foelapa Iy bihat The Taitt 3, 12, 9, 7, states aavedavin
patparh Ber Brfiafam CHe who does not hnow the Veda cannot com-
preflvnd Twabmim™ Mblo 12, 336, 2 brlwd biahma mahac ccte Sabdah
faryaydatd el ehin waganeito rd jan gunar vrdedn brhaspatie “The
words Sk Draliran- and wehat- cxpress the same wlea; the wise
Brboeputs woi mr:-l mth all these attnbutes™ Also Nilakantha, com-

Jowetrer en Mbho 1630 100 (*\plmm\lualmm lry brhat, According lo

VI Teabanan, moa Tess limtted sense, o1 gencial, stands for
Tall Ao dae beloetewrr (0f Siddbdnta § 7 Lac sarvatra brhativagn-
mecgee Biddnaaabdaely Compare also such texts as Tsvarag 10, 14,
atnd ;namcgnw Cesonibing the Crod of gods as brhat- Mbh 12, 340, 57
@lityac nirany ey pueoant lonasah param /0 brhantan sarvegam
deviisn T
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As to the meaning of brhat- 1n later texts, 1t may be noted that it is
not only the opposite of ¢iksma- “fine, stall, feeble” (e g Mbh 3, 157,
64; Kathds 98, 53); it also quahfies the 1ope of Manu’s ship (Kalilkdi-
Pur. 34, 48) “‘stiong, solid”, and the ark itself (BhagPur §, 24, 35.
33 wifala “spacious, hroad, extenwive”™) In medical texts brhat- means
“vital place” 24), and brmhana- “making stiong, — fat, nourishing”

It 1s important to 1emember thal the adjective deibdrhas-, to be found
m the RV, applics to Agur, Indra, Rudia, Soma, Usah, ray-: “doubly
firm, ~— strong cte.” and, therefore, perfectly talhes with its etymolo-
gical cognate brhial-, see especially RV & 15, 2 vasva (viz [ndrasya)
dvibarhaso byhat saho dadhara rodasi (dvayol sthanayolt pariwrdhasya
S) The ady baslhistha- 1s the supetlative of brhat-- RV, 3, 13, 1.

The question whether the Vedic barldna 1s etymalngically related is
one of some difficulty Sayana's commentary on the RV evidently
adopts two mun sigmifications  a/ mahatvam, mahdtmyam ete, and
b/ Satrandm hunsa, hati-, vadharipd kriyd, papandm wdyamanakdrin-,
etc We are under the unpression that Siyana’s explanation of G, 44, 6
ulrthdsya barhdnd (b, brhatvam, mahéimyam) may be night, 1f so, this
barhand expresses the strengthening power of the verscs and reminds
us strongly of brhat- and brahman-, See also 1, 52. 11 India’s famous
power (sqhas-) was dydm anu Savasd barhapa “equalled the sky in
superionty and firmness” (see under brhat-), 56, 5, 10, 77, 3 RV
1, 54, 5 manasa barhapdvatd may mean “mit zuversichtlichem Smn”
(Geldner)* b seems to bear upon “strength of character, firmness’”,
Sayana, however, explains the word by remarking nibarhayatity va-
dhakarmasy pathat barhapa Satritnam hims@, This explanation mvolves
derivation from brh- “‘to tear, root up”, cf mbrhati “he overthiows,
crushes, destroys” Cf also 1, 54, 3, 5, 71, 1; 6, 26, § There seems
no reason to shrink from supposing that in barhdnd two words, both
admitting an approximate translation “strength, power” are blended.

See, e.g., 10, 22, 9
1V.

Let us now return to the term brdhman- As 1t would serve no useful
purpose to go over all the passages adduced by other authors i order
to criticize their views, we will confine our remarks to the followng,
premusing the impossibility of ‘reconstiucting’ a process of semantical
development : 2ll that 1s connected willh such power-concepts o1 repre-
sents them can, 1 principle, bear the same name )
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It must fivst and foremost he rementbered that in tthRV brdhman-
repealedly appeats as a vardhanam ®), 1e as sometlung that causes to
merease, thal mants prospenty, that strengthens, ammates, 2, 12, 14
vasya (¢ mdvasva) alima vardhanain, yasya somo yasyedam radhah
“whom the brahman (e, sacred word), whom soma, whom this gift
strenpthens” (0 paniesdham stolrum S, cf S on 10, 49, 1 parwrdham
Farpw stutdebsasane, o 4, ok, 627,20, 2, 10, 50, 4 etc.; 1, 129, 4 &..
parizpdlusy Parme S 5 1, 165, 2, 14 ete, so |Siyana repeatedly uses
parierdloe o explain brdhman-); 2, 39, 8 vay dhanani brahia stomam
(mantran &) and elsewhere it 1s not possible exactly to render the
cetise of the otgmmal o an Englhsh translation #); 8, 1, 3 asmdkamn
brahwedunt fndra blittu e hd wisvd ca verdhanam (stotram S.). “‘das
Wrart kunn hier nichts als “Zauler(situs)’ bedeuten” (Charpentier %)) :
why? cf ot | This strengthening & ‘fills’ a god 1, 32, 7 iradam na
hi ted nyrsanty irmaye brahindwindre tova yam vardhand “For as the
waves fill a piece of water, so the b, whxch\@ause you to ncrease, fill
vou, O India™; cf also 8, 98 (87), 8 wdr nd twd yawyabhir vardhanti
Sfira brohumdni, which apparently ®) expresses the idea that the god
mereases by the b, in the same manmner as a piece of water by the
streams Ut oalso 6, 23, 5 (b : havirlabsanam annam S.). Tt 15 mteresting
to ~ee that 1, 93, 6 Agm and Soma are ‘angmented, increased, streng-
thened' by b (egnisomd bralimand vavrdhanorwin vajidva cakrathuy
1 lobam), which apparently stands for “vital force” or “something n
which a power that causes tn swell, to increase etc 1nheres” (Siyana
paraphrases by srasérd pantruripena stotrena havirlak sapendnnena va)
See alao 6, 38, 4 verdhid vam vojia wie soma indram vardhid brahma
gira ukthd cu manma. as the words of praise and the recitations arve
explicith, mentioned, & may exptess another or a more general
meaning 1, 3, 18 and 5, 73, 10 however, the sitkta itself seems to
be meant

The gody are, however, not the only hemgs which benefit by the
augmenting potency represented by hrahman: in the important and
ditfsendt Tiymn to the Farth', AV 12, 1 the eaith 1s addressed m the
following wav s prebwtn @ vadomd ksemdm  bhiimum  braluinund
vdrepdbimdne “1 address the patient earth, which mcreases (grows,
hecames strongy by b, The reason why this 1s wished for, appears from
the second half of the stanza (which is quoted in the Kaudka Sttra
to accompany a sitting down in different ceremonies): “may we sit
s, O earth, upon thee, that hearest rvefteshment, prosperity, a
portion of food, ghee”. Beckh ™) rightly refers to the first stanza of
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the same hymn, wheie bralman occtss among the powers which
sustain the earth- setyam brhad ytam ugram diksa lapo brahma vajiial
priuwvim dhdrayanti Brahman, LJ_qulllg and sustatnng the carth enables
her to be a firm seat for man JAV 13, 1, 33 (addressed to the sun)
ghriendrkann ably arcanti vatsam byahma santam bralinand var dhavyante
(see also TaitiBr 2, & &, 9 whete the words & s b, v also ocan)
“with ghee they pronounce the songs of prase unto the young: him,
bemg b, they wmetease waith b” And to wid up these quotations, the
SatBr., 3, 9, 1, 11 states that by means of b Prajdpatt again streng-
thened himself, and fiom the same work, 5, 3, 3, 5 1t follows that b
15 able to ripen wild tice

Charpentier ¥) has tried to show that the ‘secondary meanmng’
“Zauberritus”, which, according to his opmmon, 1s the commonest
sense of the word m the RV, also best stuts the frequent use of
brdhunan- i association with the verl kr- %) (“Zauberriten ausfuhren')
There are, indeed, some passages where such an interpretation {apart
from the unjustified “Zauber”) would do, as 1t will 111 other cases.
7, 103, 8, where the fiogs, being regarded as soma-pressing brahmans
“have raised thew vowce (wdcam akrata), braluma kynvental parivet-
sarinam “performing their yearly rite”. Talang mto account the other
passages, I feel, however, inclined to interpret the phrase by “to
generate, to activate” the particulai power winch goes by the name
of b and which, m the form of, or coneentiated 1 sacral words or
rites, 15 held to strengthen the gods®) Some examples, which could
be multiplied, will suffice to show that k- 1 often associated with
words expiessing potencies or ‘Dasemsmachte’ - RV 6, 51, 7 md va
eno anyakrtam bhujeme “let us rot atone for the s commntied by
others”; 7, 88, 6 dgdmst kynavat; AV 14, 2, 59 o5 agha- -} kr- “to
commit evil”; RV 1, 114, 2 mayas “enjoyment”, 10, 44, 4 ojah krava
sam grbhaya tve; 10, 68, 12 (which 1s the closing stanza of the sikta)
idam akarma namah We smilatly fnd pine- “to make active, impel,
ammate” (brahma RV, 8, 35, 16, TBr. 1, 1, 1. 1, whete also dsumn,
firjam ete.), ir- “lo canse to e ete.” (V' 7, 23, 1), and RV 7, 31,11
indriya brahma janayanti; “to biing stiength and nught m b”
(PaficBr 2, 8,2) %) It is well known that such ‘puwers’ as sim, honour,
etc, which were regarded as having a phystcal existence, could be
generated or set 1n motion And as to brahman, BhagG. 3, 15 clearly
states that “it is eternally based on worshup™ (yayite pratisthatant).
worship keeping up the world's pattern and structute, and generating
or activating the powers for good in the umverse.
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The bralmans are, on the other hand, able to make a vardhanam:
RV. 1, 80, 1 ittha I soma in made brelima cakara vardhanam, not
unlike men i possesaon of qualifications for the exercise of magic
i other parts of the earth, who get energy o potency to wotk for the
henefut of then dients, and who are able to wield the ‘mmherent poten-
tiality” of wpells, charms, tes ele, which, though being generally
automatie s action, i usually subject to the control of those who know
haw fo et and the effwacy of which s hield 1o depend upon the
operator’s weeult power and that of the powerful words he 15 able to
formlate Thus 7, 22, 7 the ‘operator’ says tubhyed una savend Sira
“makes” for Indra all
these snma-libations as well as the strengthening brahmani; cf. also
10,49, 16,23, 6,1,47,.2

The word 15 rather often used m the concluding stanza in which the
poet in a more or less recapitulative manner states that he has achieved
somethig which nuit be of value to the god, from whom a boon
may now be expected 1n return (cf eg 1,12, 11) 1, 61, 16 the Gotamas
have made a b for Indra suewkfi “by means of a hymn of praise”
(here b and swrvkfl can scarcely be synonymous), 2, 39, 8 (cf. 1, 165,
11); 1, 8R, 41y Scealwo 1, 31, 18 ctendagne bralmana vavrdhasva Here
b = sikte-**) Turther 4, 16, 21; 1, 117, 25; 5, 29, 15, etc 6, 35, 3
the subject of the phrase visvapsu b, krnavall 1s Indra, from whom
the poet expects an inspiration  See, moreover, 1, 10, 4; 10, 141, 6
4, 16, 20 i« of mterest, because here the simile “‘p has heen ‘made’ like
a chariot”, m which elsewhere the verh taks- “to form (by carving out
of woad)” 15 used, 1 expressed by means of the verb k-, The verb
faks-, which may be a~sociated with various objects is more than once
wsed ta express the dea of creating or fashiomng such concepts or
potencies lihe sadure (L, 51, 100, vavas (1, 111, 1), naman- (5, 33, 4),
3, 54 12 the Bbloe, who are distinguished by their skall, ate said to
have *taks.’ the sacrifice (udhrara-) The powerful sacral word s
fashioned ke a cart+ 1, 130, 6 wndm te wdcam . dyavo rathain na
dhtral stapa ateksisul (ef also 5, 2, 11 stemam etc ; 10, 39, 14), and,
m 2 simmla way, 5 73, 10 dnd balonawt vardhanaseibhyam sontu
Swspbantd [ yd taksdma rathd@m fazvocima brhan namah;y cf 10, 80, 7;
1. 62, 13. 5, 29, 15 both verhs (kr- and taks-) are found. Perhaps an
allusion 15 made to magic accompanying the construction of carts or
the sinule has Leen prompted hy the idea that formulas like carts bear
{a formula 'bears’ power) and carry (the power) towards a goal.

As can be gathered from passages in the AV. brahman was under

2isvd tubhyau brahman? cordhand kinomi. he
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certain circumstances held to contain a curative or healing power -+ AV.
1,23, 4 “Of the bone-born leprous spot, and of the hody-born that is
mn the skin, of that made by the dizst (“spuiler”) — by b have I made
the white mark disappeai” . whatever tianslation ') we adopt, it 15 a
fact that by means of b a cimative, 1¢ 2 restoring, mamtammng, sup-
porting process 15 held to take place Cf also 2, 10, 1 “I make you
free from agas (“gult”y by b See also RV. 10, 162, 2 and such
texts as AitBr 1, 19,1 and 3 The SatB: 3, 9, 1, 11 explicitly states
that one can become stiong by means of h, The same text, 5, 1, 4, 11
ss., describes the winmng of waja- (“vigour, speed, eneigy”) in the
horses by means of brahman and with Brhaspats's cooperation, And
1,2, 1,71t calls b, hike ksatram, a viryam “power, energy”. Biahman
is that by which the gods became mmottal (11, 2, 3. 6) Thete are,
however, texts, in which b, 1n some way or other appears as an undet -
lying or fundamental powei: AV 1, 32, 1 mahad braluna vadisyati /
na tat prthivydm wo diwvi yewa pranenti virudhah;, Charpentier ™)
seems to be right 1n identifying fat “by which the plants breathe, which
1s not on earth nor in the sky”, and brahma

Brahman 1s called an “mner defence or bulwarl” against evil powers,
enemues etc.. brahma varma mamantaram (AV 1,19, 4, 5, 8, 6; RV
6, 75, 19) In this connection, too, b 1s a stand-by. See also AV. §, 2,
25 AV 9,2, 16 b 15 called an “extended defence, made smpenetrable”
(b wvarma wvitatam . ) However difficult it may be to find the par-
ticular connotations expressed by b in such contexts as 3, 8, 2 whete
the sacrificial post 15 addressed .. brahma vanvino ajaram suviram,
the adjective points to undecaying firmness Llsewhere brahman is a
connecting potency. TaittS 1, 5, 4, 3 by means of b. the sacrifice,
which has been cut up by removing Agm from his place, 15 put or
bound together (somdadhat). Brahman s also the wood, the matter
out of which heaven and earth are constructed {(TBr 2, 8 9, 6—7).

I now draw special attention to the fact that in all peniorls of Incian
literature brahman 1s frequently called imperishable, immovable, frrm,
that 1t 15 regarded as a sustamng princple, as a basts, support or
firm and ultumate ground of existence At all events, the words brah-
mand Salam nirmptdm “the house built by means of b.” (AV. 9, 3, 19)
show that b. could be regarded as 2 power conducive to founding a
house well %) In the hymns 10, 7 and 8 of the AV, which are nearly
related to each other, brahman is represented as skambha %), The term
skambha- “‘prop, suppott, fulerum, pillar” is used in these hymns to
designate the fulcrum or frame of the universe. The skambha has
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entered the existent, but part of it “lies along that which will exist” ; in the
skambha are hotl the existent and the non-existent, in it earth, atmos-
phere, shy are set, inat fire, moon, sun, wind stand fixed; 1n 1t “both
immo tality and death are set together m man”; m the skambha the
wotlds, tapas and 1ta are placed, “the skambba sustans (dadhara)
bath hieaven and-earth here; the skambha sustams the wide atmosphere;
the Shambha sustams the six wide duections, mto the skambha this
cwhole eviotenee (Murewna-y has entered” (7, 9, 105 12, 155 29, 35)
Ahewe Ly mns, which appear to be an effort to formulate m a more
subtle wiy than had heen possible thus far the ultunale foundation of
things, an effort to reach farther than the grounds or principles going
by the names of brahman and puiusa (cf 10, 7, 10 and 11, where
brahman i~ enumerated wnong a number of entities that are 1n the
skambha ; 19}, wind up with a statement which presents the knowledge
nf hrahman and ahnon as the deepest msight into the ultumate ground
of the unverse, which at the same time delivers us {rom the fear of
death (10, 8, 43 5.}, the author, moreover, expressly argues that
whoever know~ the brahman 1n man, knows the paramesthin {the most
exalted one, the supteme being) and whoever knows the paramesthin
knows the skambha, fially, Deussen’s interpretation of the lne
tuserr pyesthiya ppahupane namah, wlich tecurs at the end of the
stanzas 10, 7, 32, 33; 34; 36: 8, 1, is the most satisfactory given: “to
I, rwhio sy the hyghest briliman be homage”, “him” referring to the
theme of 7. 1--8 2, viz the skambha Tt w, therefore, beyond doutht
thit these hmns’, which emphasize the idea that ultimate Reality (or
by whatever name the mexpressible mupht be designated) is a found-
ation, a hasis, & support, do not hesitate to identify skambha and
hralinan , the term dtman, to be met with in the very end of this im-
portant test, shows that ¢ leads up to the fundamental identification
of Upaneadie thought Tt wonld catry us too far to go aver the whole
of the text, et ot suffice to quote only 8 1 and 2 m full: “He who
“taneds over” (‘superintends’) both what is and what is to be and
everyiiung, and whose only 15 light, to whom, (who is) the highest
brahuan, he homage By the <kabha these two are supported (and at
the ~ume tnue kept apatt), both sky and earth; in the skambha (is)
all this that 1s possessed of a ‘soul’ (@manwat), that which breathes
and winks",
Anuther effort to formulate the 1dea that there must be an ultimate
ground or basis of all things resorts to an image derived from textile
art, “Yajhavalkya”, said Gargl Vicaknavi, “since all this world is
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woven, warp and waof, on water, ot what then 1s the water woven,
warp and woof?” and the tenth answer to the ninth question following
these words, 15 “on the world of hrahman, O Girgi" (BrhadArUp
3, 6): this world and all the worlds, meluding that of India and that
of Prajipati, are woven, waip and woof on {the wald of) Liahman
Then, the same philosopher aigues that that wluch 15 above the shy
and that whicli is beneath the ecaith, that the past and the present and
the future are woven on space; spuace, m ils twin, > woven on the
Imperishable (¢tad zw tad akswam . bralunani obluvadantt “thal
brahmans call the Imperishable”), At the command ot that lmpenish-
able the sun and the moon stand sepatately (widhrtan Ovthatuh “ont
leur existence propre” Senart), the tivers flow ete. He who departs
from this world without knowing that Tmypeiishable 1o pitable; but
he who deparils knowing 1t 1s a lrahman At the beginning and the
end of this section Yajiavalkya's explanations are called a hrahmodyam
“discussion about brahman” (BrbadArUp 3, 8; c¢f. also MaitriUp
6, 3,7,7) Itis clear that this ultimate waip of the world, the unqualh-
fied and unconditioned Imperishable, which Yajfavalkya does not
attempt to descitbe, since 1t 1s beyond all earthly distinctions, 1s
brahman, The same teim1 otam (‘“‘woven”), derived from the art of
strmging and weaving is found MundUp 2 2, 5 “He on whom the
sky, the earth the mind, together with all the vital bieaths are
woven, him alone know as the atman” In the same context, however,
we find other explanations (to which we will return at once) 1¢presen-
ting brahman as the ultimate basis, but usmg different ‘metaphors’
Sankaia, VS 1, 3, 1 elabotately aigues that that on whieh the heaven,
the earth ete. are woven, is hrahiman

It would serve no useful purpose to go over all the passages which
could be adduced to demonstrate that this tuin of speech 1emained
popular . cf. eg. BhagPur 9, 7, 7 Rudra, the soul of alt bemgs that
are possessed of a soul, yusminn ofam wdam protew wuven siticu
fantusu, See also e g, BhagGitd 7, 7 where Kisua suys. maye saivan
idam protem sittre mapigapd wa: God holds together all existences of
the wotld even as the string holds the gems, Viyubur -, 16 brahman
is called lokatantra- “warp or frame of the world”

The same idea that the uliimate reality is a basws, a vesting-place,
a foundation 1s expressed i various other ways. RV 10, 121, 1 and 4
Hiranyagarbha, the one divine being, m whom are summed up the
duties of creator, of ruler, and pieserver of the univeise, hears the
earth and the sky; “by " they are fixed (drdha-), by him the
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celestial light and the fiumament aie established or supported
(stabhita-) He is sthapur fipe-, 1e he has the form or appearance of a
post or pillar (which 15 a ‘symbol’ of motionlessness) SivaPurDhs
51, 8. AV. 10, 8, 6 this all is set in (the ultunate hasis, the skambha),
thete s established that which stus and bieathes  fotyedam sarvamn
arpitum ejat praxuat pratothitam; 7, 14 the first-born seers, verses
the great one (mali) are fixed (drpita-) in the <kambha; 12 earth,
atmosphere ete are @ pitdh m the same basis; 1 the author puts the
question as to the members of the skambha in which tapas 1s situated
(adhi tisthati), tta s deposited (adhydlutam) ete., cf also st 22 (and
see above) As 15 well known, these texts again and agan recur to the
wea that one enlity or potency 1s  prafisthite- “situated, founded,
established, fixed” in another See eg AV 19, 54, 4 “In tume the
gandharvas and apsarases are established, m time the worlds”, and
then, 53, 9, “Tune becommg brahman, bears the paramesthin”, 11, 4, 1
m prang- (“breath’) all stands firm; 15 “In breath what has been and
what will be, m breath is all established”, 17, 9 “In the non-existent
15 the existent made fum, in the existent 15 bhitta- (“bemng”) made
firm etc ™, 10, 7, 30 Further, RV 10, 85, 1 begins by stating that
the eaath 1 established by Reality or Truth (sefyenottabhatd bhinul),
that the Adityds ~tand by the rta (rfenadityas tisthanti), that the same
gods are strung by soma, by which also the earth 1s great, soma itself,
however, 1 placed (dlutah) in the lap of the asterisms The subject of
fixing and fastening the <ky, the earth and other parts of the umveise
is, mdeed, again and agam touched upon mm the RV Compare also
SatBr 704, 1, 65 1 1,6, T and 6, 7, 1, 17: in the Dbeginning the
universe wae water, and these worlds are (therefore) established in
water,

Hhiranyadan Bada taught that the sky 15 established on the atmos-
phere, the atimosphere on the earth, the earth on the water, the wate:
on Reality, Reabitv on bralman, brahman on tapas (AitBr. 3, 6, 4)
The SatBr., which declates brahman to be a source of ziryum “manly
power, vigour, energy” el e 5, 4 4, 9), says that it upholds heaven
and  enrth 8,4, 1, 3 brahmana  dyaviprthwt wistabdhe  Then
MundUp 2.2, 2 expounds that “that which 1s shiming, wluch 1s subtler
than the subtle, on which the world(s) are (1s) set and thewr (its)
inhabitants, that 15 thd_jmperishable (aksaram) brahman” The know-
ledge of bralunan is, accordingly, the foundation of all knowledge (1d
L1, by “All this is founded on knowledge, knowledge is the found-
atiun, bratunan is knowledge™ (AitBr, §, 3). And when it is stated that
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braluan, from which the gods emanated and which is “name” and
“form” of all things (SatBr 11, 2, 3, 1 ss.), was 1n the beginmng, this
can but refer to its being pre-emmently fundamental Compare also
such texts as TaittUp. 3, 1

In addition to the texts already adduced some other passages (which
could be multiphied) will suffice to show that Vedic man was deeply
concerned about a firm ground fo rest upon, for <ky and earth, for
hunself, for the universe. the woid pratistha “ground, esting-place,
basts, suppoirt” 1s to be found with many associations RV, 5, 47, 7,
eg, Mitia, Varuna and Agni are addressed in this way., tad asfi
Sam yor asmabhyam dam astu sSustam / aimale gadham uta prati-
stham namo dwe brhate sadandya, In titual texts the touching of the
earth wlhich 15 a safe standing-place (pratistha) 15 a means to piocure
such a ground (see SatBr 1, 9, 1, 29). “He should chant the last
(verse) with the sounds (e after the manner) of the rathantara; the
r, 15 the carth, he thereby retams a firm support on the earth” {PaficB:
6, 8, 18) See also such texts as AV. 19, 11, 6; PaiicBr 5, 5, 8 etc
ete “All creatures here, my deat”, Uddalaka said to his son (ChUp
6, 8, 4), “have Being (sat) as theu root (miile-), have Bemng as therr
support (dyatana-), have Beng as their ground (pratisthay” )
TIt would, therefore, be easy to understand 1f the ancient Indian
searchers for a firm ground or foundation for the umiverse, the human
soul included, had chosen a woid derived from the root brfi- “to be
firm, strong etc.” to designaie that ultimale foundation of all that
exists Anyhow, it s a fact that the concept of a support, that 15 a
fundamental principle on which everything tests, and the ideas of
firmness and wmmovability are often expiessed mn connection with
brahman or with God who 15 brahman ') AitB1 7, 19, 3 the sacrifice
15 established (prabisthetals) m brahman, in the Inalmans (¢f 4, 11, 1);
PaicBr 13, 3, 2 “He firmly establishes the sacrifice in bnahman’;
SatBr 10, 2, 4, 6 the sun is established (pratssthnta-) m hyad 13, 5
4, 25 and 6, 2, 16 “he thus establishes humself finally in " Thahman,
Prajipat’s first cieation, became to tm a foundation (pratisthi),
“hence they say “the Brahman (= the three Vedas) iy the pratistha
of everything heie”” (SatBr, 6. 1, 1, 8). Therefore, the text adds,
“having studied the Veda one 1ests on a foundation, for this, the Veda,
15 one’s foundation”

Brahman 1s the supreme imperishable or mmmutable (aksaram brahima
paramam) the BhagGita says (8, 3); “bralima 1s aksaram’ the epic and
the purinic texts never tite of repeating (see eg. Mbh. 1, 63, 100;
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SauralPur 29, 33, 55, 12 katusthain acalam sitksinam satyam nirgunam
avyayom / Gnandum aksarent braling tata janthe matpadom; 32, 14
braluna pasairam jyott) pratesthakseram avyavan ;) livarag 2, 19, etc.
ete) The tvmelmarn. t0o, Is alrea(l)(; in the oldest prose Upamsads
used A u denofmmation ot the Inglu'st‘Elempllymml punciple %), And
thc-u’»mluuu aitnin, expressly state (1, 3, 10) that brahman 1s the aksara,
the mpetishable, heeause it supports everythig up to dkasa- (“space”);
alsweain ambarantadhrteh, cf  BrhadArUp 3, 8, 8 clud vai tod
alsarame | dhunand abivvadentt “the brahmauns call this ok sera-”
avl 1 ctasnun ne Lhale aksarve .. dkiiva otas ca protas ca “m that
aksara s the akaca woven, woof and warp” “This attubute of sup-
porting everything, even the dkida, the fnst entity in the order of
creation, can he true anly of Braliman™'™)

hahnan 15 dhrura- “fixed, immovable, fitm, permanent™; e g. Mbh
12, 224, 49 anyante dhruvam cvanam ye  junds  tabivadarsumah
(dhruvam . vpadhdharmasparsinan Nilakantha), Brahman is said to
fie “the dwdlling-(1esting-) place of all that 15 divided 1nto parts, eternal
{Sdsvatemy, (i, unpershable” (Tévatag 3,5, cf. 7, 2; 9, 7) Gods,
who are wlentified with brahman, Ika $iva and Visnu are called
Dinuva, oo s, of course, Brabma Mbh 1, 63, 101 \ﬁhsnu 15 spoken
of as dhruealsare- To the same gods such epithets asyokablzrt- “sup-
porting the world” are apphed (Brahmi - KalPur 48, 66); Iivarag
4,19 the Lord (S1vay declares himself adharabhiitall sarvasaktinam
“the suppott or substratum of all divine energles” The goddess Devi,
the Mother of the world and Queen of the Universe 1s addressed as
“Support {alhare-y of the world” (MakPur 91, 3), Nothing but the
Supteme 18 wnudhdra-, The haghest prinaple is atmadhareh “suppor-
ter of the soul” (see ey Twaag 11 63), According to the SvetUp
(1, %y the Lord iha 1 supports (bharate) thns all, the penshable and
imperishable, the mawfest and the not mamfest, and the Gita (15, 17)
teaches that the Taud, the Suprome Self lokatrayem dwisve bibhai i
“euters the three worlids and sustains them” The very words dendyae
Bibla i nnght be ol to pataphrase the meaning of the verh
foneharyart (see abovey BrahmaSu 3, 3, 23 the term sambhrii- “the
supporting {vir of the universe}” 15 used in connection with bralunan,

Accordimy to Vedantie thought brahman w the dyvetena- “support,
restitg-place "ol heaven, earth ete (BrahmaSa, 1, 3, 1 dyublzoadvayatu-
nam), the hasis of truth on which the world-appearance rests, Its beng
a place of rest paackwia, on VedSa, 1, 1, 22) agrees with ils bemg the
highest caune and ultimate goal In Vijfianabluksu’s plilosophy biah-



49

man 1s the ddhara-, the container, basis, ground of the universe in
which it exists as undivided and as indistinguishable from 1t and which
also holds the umvetse together **) 1n the state of dissolution (pralaya)
the universe exists in a potential condition m brabman. Mbh 12, 233,
17 evam sarvam bhitdm brahmawa pratisainearali et us, fmally,
tecall to memory the well-known plulosophical term ed/isHhdna- “basis
or abiding substratum” - Sankara, e g, regaids the adhisthane- as the
basis of all changes which are unical in themselves, and tlus adhesthana-
is the brahman itself This term, too, vecurs alteady in the ancient
texts: when the creation of the umverse by Visvaharman (to whom
these passages attribute the highest position) is desciibed, the author
asks what was the adhisthanam, what the arambhanam “place of serzmg,
handle”, whence (standing on which) [yl:'wvakarman “the all-maker”
produced heaven and eaith (RV 10, Si, 2) The creator himself 15 in
want of a firm ground But the man who is 1 possession of b, the
braluimanvat, suffers no wrong, 1 not lost (na risyafl): AitBr 1, 13, 4;
29, 2 etc,

It should be remembered that the term: biahman 1s sometimes applied
to the so-called lower nature®) BhagG. 14, 3 and 4 mahad brahina
must be understood as prakrti. This brahman which, like the brahman
that is boin or produced (cf MundUp 1, 1, 9), reminds us the “ding-
liches Dasein” (Von Glasenapp) **) of the ancient “Dasemmsmachte”,
is also regarded as a fundamental concept Sinularly the biabman
which is regarded as or identified with food (see eg TattUp 2, 2
and Siyana’s mterpietation annam)®?). of also such statements as
PaficBr 12, 4, 20 “When a person eats food, he 1 mternally supported
(wistabdhalz)” **),

T Wiilst explammg m his work on the Vedintasiitras the passage

.3, 8 “the@hnman- (is brahman) .". Sankaa tries to show that the
bhiiman 1eferred to wt ChUp 7, 23 (vo vai bhima tat sukham ete) 1s
brahman. “Where one sees nothug else”, the Upamsad says (7, 24, 1),
“hears nothmg else, understands notlung else, that 1 bhawman...”
“The word bltiiman- taken by itself”, Sanhara 1emarks (1, 3, 8), “means
the state of bemg bhi- according to its denvation as taught by Pin.
6, 4, 158; and bhiiman- can mean the Highest Self only” (cf the
Upanisad yo vai bhiting tad amptam "bh. is the same as the immortal”).
“It rests”, according to ChUp 7, 24, 1, “on 1ts own greatuess”, “The
quahty of being the bhiiman, which quality 15 plemtude (zarpulya-),
agrees moreover best with the Highest Self, which 1s the cause of
everything”,
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Renou®) has recently drawn attention to the fact that braliman/
Brahmi and Vi-tospati are occasionally mentioned together, and, in
a hesitatiog manoer made the suggestion that this Vistospati is
bralman a.s vetragna-, 1e, the dtman of later phulosophical speculation
I owould vather ankh myselt, whether this juxtaposition of b, and V.
may et be miterpraded as a renmmseence of b /13 as a supporting
power CLhete v to uy nund, no sufficient reason to suppose that n
thty connection Vistospatt gs anything else but the spimt resident m
the howse o, tather, w the spot on which the house 1s built %), who
v ivalen] to aftord protection and to bless man and beast When the
hotse 15 camplete, an offering 1s made to Vastospati, whieh, accordmg
tn sume atthorites, has to be tepeated every yeat 7); on that occaston
btahmans are fed and expected to wish good luck for the place Is
this feeding of the human reptesentatives of brahman *%) not, like the
well-known feeding of brahmans at nmites m general *) and the bah
for Bialmd to be presented together with an offering for Vastospati
mn the centie of the house, 15 this not, I 1epeat, a strengthenng of the
bratman potency ? RV. 8, 17, 14 V1 called “a firm pillar” (dlruva
sthindy and 10, 61, 7 where the gods fashioned lum, along with
hrahiman, he 15 spohen of as “the obierver of ordinances” (vratapa),
an epithet elsewhere applied to Agni, who 18 also known as brahmén

V.

In this conuection 1t would not be wproper to tnake some remarks
here on the word breddunda-*y 1t need hardly be mentioned that as to
the ‘onginal meaume” of this tetm also scholars have often disagreed
I acorndance with the views ome holds about brdlanan-, the bralundgn-
1o o “Beter, Andachtiger und dann Beter von Beruf, dh Priester,
Brahmane ¥, o1 ‘nothimg mote than the sorcerer and  medieine-
man” Yy, a magean or YZanheret™ N, o “der mie (Wachstums)zauber
vertiaute dann' ¥)

Although i would be of no consequence to go over a large number
of paseages to expound the views the ancient Inchans themselves held
ahout the nature and character of the brobmdn, some texts may be
quoted here, i which the brabman was, essentally, supposed to be
brdhman, or tu represent 1t It 1s interesting to observe that the wdentity
of the human brahmin and the ‘metaphysical’ brahman 1s clearly borne
out by such rituad precepts as the folluwing s when a person 1s sertously
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ill, a rite may be performed on his behalf, during which the brahmin
catches hold of the right hand of the yajamina, being timsel{ touched
by the other priests, who inuttet ing mantias perform a circumambulation
round the yajamana®) ‘“Weshalb der Biahman angefasst wird,
wahrend die Priester win den Kranken herumgehen* der Brahman ist
Jja das Brahman (der heilige Zauber); duich das Iiahman (das ja dem
Brahman gleich steht) verleihen sie dent Yajanidina nut emem Male
(mcht teilweise) das Leben”?). The brahmén 1s, mdeed, 1epeatedly
wdentified with the bralman, of ¢g Sathie 5, 1, 1, 11 “The brahman
15 the biahman” (bralima i brahmanab); 1, 5, 2; 4, 8; 11; DaficBr
25, 18, 4; JaimBr n° 735 (Caland, Auswahl) Sce also such texts as
$atBr, 13, 1, 5, 3 and 13, 2, 6, 9 “The bralundn ielates to Bihaspati,
Brhaspat: bemng brahman” According to Caland’'s translation %) the
formula brahman biahmase (ApSrs 3, 20, 7) means. “O Brahman, du
bist das Brahman” In the same Satia (11, 15, 1) the seat of the
brahman 1s addressed with the formula bdrahmajyoty ast suwvardhima
“You are the contamer of brahman-splendour, ahiding in celestial light”
(“der un Himmel Wurzelnde”, Caland, = TS 1, 3, 3, 1) In the AitAr
(1, 2, 2) Vasukra, the reputed composer of RV, 10, 27—29, 15 explicitly
wdentified with biahman: “True 15 this day and perfect 1s form as
endowed with truth This siikta 1 composed by V.V indeed 1s hrahman,
and this day 1s b " (bralima val Vasukealy ). “So among the gods
brahman appeated by means of Agni, among men as a biahmdn”, the
BrhadArUp says (1, 4, 15) “The brahman 1 everytlung” ($atBr
13, 6, 2, 19) ®)

The mcomparable character of the biahman may also be understood
from such passages as. “The very birth of a biahman 15 an eternal
incarnation of the dharma” (Manu 1, 98) The epic often 1epuats that
the brahman 15 better than anather, that he 1o very powerful and
dangetous - cf, e g. Mbh 3, 303, 16 »5 “a brahman is the highest tejas
(power, energy), the bralman 15 the highest tapas (power of ascetism);
it 1s by the honouring of brahmans that the sun shines in the sky’';
“having prowess consistmg n truth, and gifted with great eneigy
(ugrah*%)), such men, if enraged, are capable of reducimg the entire
kingdom to ashes by thewr ‘magic imcantations’ (ableicdr ark), their craft
and even by the mere power of their will” (13, 33, %); “there 1» nothing
that can destroy their power, which 1s capable of reaching the ends of
the universe’” (9); “bemng older in respect of their origin than the
pitaras, the gods, etc, they cannot be defeated by these groups of
beings™ (15 s.); “they are able to make a godhead, that is not 2 god”
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(17); “there s nothing hygher than a brahman” (34, 5); “by birth
alone he s an object of worship to all creatures” (35, 1); “in con-
sideration ot the workd the Creatom created (emanated) the brahmans
inordet to resene all the wotlds, among all mottal bengs they are gods
on carth” (1L 6l), "t s thuse wise men who uphold all the worlds”
(thes mteresting statement 1 found 13, 151, 3 te hi lokdn vnan sarvan
dharavants maansiahy, they wme the nidhdnam “place of rest” of all
beutgs, the praactaras ca lokandm Sastragam ca “the guides (or autho-
rities) of the whole world and the authos (promulgators) of the
authotitative hooles™ (5); “entaged, they can aeate other worlds than
those exasting” (16); “they are the gods of the gods and the cause of
all causes™ (re. the brihmaun; 18), “they are the authority of all
authorities” (18), ete ete etc ') These quotations perfectly harmonize
with the passages in the Dharma-texts dealing with the character and
functwns of the iahman  he 1s a wisible deity (ViSmrti 20, 20); he
1s in the pus=ession oi supernormal puwer (d 78, 10, 46). The brah-
man sustatns the world (ViSmrt 19, 21 bralumanair lokd dharyante);
it 15 by hus favour that the gods reside m heaven (d 22). A place
where such an “cternally great” bemng sits 1w sacred (cf. BaudhDhs,
2, 5, 8, 2); on touching him one has to ‘purify’ oneself (ApDhs. 1, 5,
14); he hinmelf 1emams always ‘pure’ (¢f Manu 10, 102 s ; VasDhs
27, 9); his word punithies (ViasDhe, 14, 24}, he sanctifies a company **),

[ adid the following texts by way of showing that a later age did not
abandon these views BhiagPur 5, 5, 22 Bhagavat, the Highest Bemg,
expressly states, that the guds (deeah) are lower in the scale of divinity
thart Dalea and the other children of Brahmd, who are, however,
inferior to Bhava tSva), who 1s not so ligh as Viefiea, who 1s mferior
to Bhagavat bimself, “whose sods are the bialmans (eham dvyadeva-
deoaly There are no other beings equal to biahmans (23), they bear
ot preseeve Gt workd) the “commuanding body or manifestation”
Ubunitiy wvatl s the participle perhaps expresses the idea of ‘will-power”),
which formerly belonged to the Highest Bemg Tsell (dhy ta taniir usali
e prerdani; 24 s s well known, no greater erime exasts than slaymg
a bralnsan.

That amony the Duddhists brafznane- comes to be used as syno-
nymiois with grhied- "he who has attamed the summum bonum™ (see
eg. Dhammapada 383 ), and that among the Jaing Mahdvira 1s
styled by this ntle is easily understood, This is 1 perfect agreement
with the taalminical view that he who knows braliman becomes
brahman ¥,
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It need hardly bhe remarked that the idea that human beings are
recipients of ‘power’ 1s not confined to India Any Apache, for
mstance, is a ‘potential 1ccipient’ of occult power According to the
Navaho all people have power for good or evil “in some measure”, but
there are people who possess “a good deal”™'), Among some of the
Bahnar tribes of Indo-Chma women only are helieved to be m posses-
sion of so-called occult power, there designated hy the termn dest, by
virtue of which they act as ‘magicians’, in othet tribes, however, only
men have 1t Among the Andamanese cettain specially favoured persons
arce supposed 1o be endowed with supernormal pawers, they, accord-
mgly, are able to act as ‘magicrans’ **) Just ke the Tndian brahman
the Siouan term wwakan mdicates a wonderful power with which the
umverse 18 beheved to be charged. and just like bralman, wakan may
be a formula or an object- a stone or stick can be wakan and then 1t
15 used as an amulet, a place, and it 15 used as a sacred grave, wakan
can be a formula, and bewng 1ecited 1t will accomplish what is 1nacces-
sible to the techmques of everyday routine. But 1t may also be persons
of particular attainments or mn particalar circumstances that are
wakan*®), The Kwakiutl term endevilak® has a very wide range of
meaming “Es kann rein personlich gebraucht werden, aber ebensowohl
eme Eigenschaft oder Kraft bedeuten, — gerade wie das Waort wmanfou,
oder wie unser heilig, der Heige, Hedigheut, Hedigtum  Genauvere
Kenntms der Bedeutung beweist, dass weder eme allgemeine Mana-
Anschauung noch eine anthropomnorphe Anschauung dem Begrifie zu
Grunde hegt, sondern dass je nach den gegebenen Verhaltmesen die
eine oder die andere uberwiegt” ') Tn contradistinetion to the usual or
ordimary and the profane sndevdlak" 15 the general term to cxpress the
idea of ‘das Ubetnatwiliche, Wunderbare'. “Das Wort wird substan-
tivisch gebrauchi, um Wesen 2u bezeichnen, die miut nbernatiislichen
Krdften ausgestattet sind” (e g. trees, the lark, the salmon, supernatural
bemngs that mamfest m wvistons, twins, persons celebrating or joining
in rehgious ceremontes ete.) “Haufig wud der Ausdruck auch attri-
butiv gebraucht” (e g, a éndwilak" woman, land, lake, leaf) “An andern
Stellen wird das Wort gebraucht, um die ubeinatuirliche Kraft des
Wesens zu bezeichnen So f{inden wir “die ubernaturhche Kraft der
Biume, des Hauses des Menschenfressers...”, Dementsprechend
redet man vom “Versuchen i K. zu gewinnen, u K. auszudben” ” The
Ho, a Munda-speaking tribe of Chota Nagpur, believe in “a very big
power”, called bong, which pervades the umverse and, though being
formless by itself, can assume any form. It is often identified with the
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abject with which 1t 19 assoctated, thus, a river, a mountan, the sun
are a bona It 15 possessed by both manimate abjects and animate beings
to a greater or less extent Thus the differences in power, ability and
influetce Detwern men are explaed by their differing endowments of
bowe '4) Ameng the Suau-Tawala (Papua) the term gupbort not only
applies to ‘power” but also to things and persons in which this ‘power’
resicdes 'y With wmany prinmutive peoples 1t 1s especially the king, who
1 the power bearer ; upon “his majesty” a particular cignity or power
1 hestowed, which fuses with tus own human will %) By many peoples
snuths are regorded as wonder-workers, and thewr mherent power 1s
often heredhitiny ®') In south-eastern Austialia, wheie each tiibe con-
sists of two exogamous mteimairying sub-groups, an ‘occult power’
1o azcribed to members of one class which 15 mjywious to those of
the other. Amung the Anula m the same continent, the capabihity of
‘magical actinn’ 15 hereditary m a defimte group **) Many tribes of
northern Nigeria ascribe paiticular powers to certamn famulies. One
family m a village may be able to control the weather, anothet to drive
away locusts, and especially honoured 1s the fanuly wilich possess the
secrets of a good harvest *3). What 1s tiue among vaious other
peoples *1), was also true among the ancient Indhans The mamfestation
of brabman amang men was called brahman ).

Ilence the otatement that he who knows the Imperishable is a
brahman, tor to hnow something on this level of civilization, means
to have eontro] over it, to be unified with 1t, BrhadArUp 3, 8, 10 ya
ched aksaram | widitvasmal lokat praiti sa brahmanalh C{f. Nilakantha
on Mbh 5, 42, 27 f0 yogmah bralunanil sagunabrahmavida itah dehat
pretye gatve hadanalobe tepasvmah piigya bhavantt tato mulktum ca
bralmane saha prapruvanti. “Who knows the gods cye to eye who
themaelves have nmitercourse with hiahman, he may be a knower, a
brabman™, AV 10, 7, 24 -ays Renou ®), winle teferning to AV, 4,1, 3,
where Vena s =aid to “have horne up the bidhian from the midst of
the brahman (of. the fiest stanza which states that he has unclosed the
fre-t born bidlunan of old) and to speak of all the buths of the gods”,
i~ tight to pont out that the “Jitavidyd said by the brahman” (RV
10, 71, 11D must be a destonabion for “the knowledge of the ongms”.
The braliman, mdeed, is m possession of the fundamental knowledge,
he knows the fundamental power ®*) The wise brahman knows the
four quarters (ie the whole) of Speech (RV. 1, 164, 45 = AV. 9, 10,
27y; three, depomted 1 secret, he dones not set in motion (r.e use) *5),
the fourth of speech human beings speak ®) As Vic is one of the two
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aspects of the umversal Being ), this verse, too, ascribes fundamental
knowledge to the brahman, Only a brahman learned 1n the Vedas has,
therefore, a right to the pierogatives of his class (VasDhs, 3, 1 ss)
The brahman is ommscient. brahma sarvemdyel, servam wvedibum
arhati (Yaska, Nir 1, 8) Sec also a passage like Satlir 11, 6, 2, 10
Hence also such assertions as “The hrahman must be born in the
hrahman, full of pie-emnence in holy power” (Advamedha) *1), which
m s tun was “fiest born of old” ") Cf. AV 19, 22, 21 “Maunly
powers were gatheted with brahman as chief, b as ¢hief in the hegin-
ning stretched the sky, the brahméin was born as first of creatures™ %)
Henee the brahman’s divine character  viz  the Tnabman who has
studied, being a human god, to Le gratified with daksinds, is able to
convey the donot 10 the celestial world (SatBi. 4, 3,4, 4; 2,2, 2,6) ™)
Being entitled to receive honour and gifts, and to be exempt from
oppression and the death penalty, he 1s sacrosanct ) His wife is
inviolable (¢f AV 35, 17, especrally 8 and 9. this ‘hymn’, which 1n its
entirety 1s an imprecation against mm who dares to violate the wife
of a brahmin begins, according to Whitney's nterpretation, by
speaking of an offence against brahman brahmakilbisa-), s cow
sacrosanct (AV, &, 18 and 19) A cow with twin calves, being danger-
ous, should be given to hum, “so would she be pleasant and piopitious”
(AV 3, 28, 2). he alone 15 fitted to be her master **y Like the gods
he may he entitled bhagavant- (SatBr. 14, 6, 1, 2)*") He alone 1s
allowed to eat the remnants of the sacrifice, for no one else 15 suf-
ficiently ‘sacer’ to partake of the food of the gocls (ct SatBr 2,3, 1, 39)
Brahmans are able to perform great deeds: RV 5, 31, 4 they mmpart
power to Indra; 40, 8 the brahman Atri places the sun n the shy OfF
course, he “has made a strengthening” (V. 1, 80, 1 brehma cakira
vardhanam) ) No wonder that gods are often spoken of as brahmans
Agnt, who eombines 1n humself the activities of the hunan priest, being
the hotar, the adhvaryu, the brahman and the purohita of the gols, 15
a brahman: RV 2, 1,2:;4, 9, 4.7, 7, 5 etc. (2,1, 3b = Brahma-
naspati = Agni™)); Brhaspati RV 10, 141, 3, Soma 1« called the
biahman of the gods RV 9, 96, 6; Indra, who RV &, 45, 7 13 styled
a b brdhimavahas-, also 8, 16, 7; the Maruts RV 5, 29, 3, wheie
Sayana explains b by brhantal

But especial stress 1s laid on the hrahman's knuvledge of the struct-
ute of the universe, of the nature of the divine powers, RV 10, 107,
6, where, as 1s the case 1n other texts (TaittS 6, 6. 1, 4 ete ), learmng,
and not physical descent, 1s regarded as the true criterion of brahnan-
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hood: learning, i.c. knowledge of the fundamental things See also
RV. 10, 85, 16; 34, AV. 9,1, 6; 12, 2, 39 The 1importance of study
is often emphasiced (eg SatBr 1,7, 2, 3) Vic makes a person
bralunan: RV 10,125, 5 The b 15 “the lnghest {irmament of speech”
RV 1, 164, 35. “A speaking b 1s more liked than a silent one”: 10,
117, 7; cf. also 9, 113, 0 ctc Numerous passages state that the brah-
nman's aim s to aciuure brulimavay casa- “pre-eminence in sacred know-
ledge”, “spitttual lustie”, "divine glory or splendour”, “sanctity”,
“superhuman power”, according 1o curient translations, Elsewhere the
authonties affirm that a brabman is born with “spiritual lustre”
(bralomararcasa-), SatBr 13, 1.9, 1.

1o addition to the prececng 1 would venture some remarks by way
of determinmng as far as possthle the character of the brahman in
ancient times While referring to my predecessos as to particulars %),
I confme myself to the main featuies In my opmion, the brahman was
originally. as a membher of the class of men called brahman, sacrosanct
and powerful (this word to be taken 1n 1ts Iiteral sense) He, therefore,
was, m virtue of tus knowledge of formulas, of his mughty word, or
even on the strength of his mere powerful presence, qualified for the
exercise of vanious magical practices, magico-religious rites ete. His
mere presence by means of the power with which he was endowed,
often sufficed to avert evil influences, to mamtam a rite n effective
order, to exercise a ‘healing’ and stiengtheming influence, Hence lus
character as a puifier (see above), hence in all probabihty, the
preseription (Manu 7, 75) that a fort must be supplied with brah-
mans 1), henee 1he statement of the Brahmanas ($SatBr 1, 7, 4, 18)
that the brahman sitting south of the sacrifice, is 1ts guardian (abin-
geptd), hence other ‘negative’ functions: AdAr 3, 2, 3 tasmdd
Brahwmidnam brahmisthan kwoita yo yajiiasyolbanam  pasyet “One
should, therefure, choose a brahman who is brahman in a lugh degree
and can ciscern flaws m the sacrifice”, There 15 no sufficient 1eason
to suppese ¥) that s role in the 1itual as desciibed m Vedic prose
texts, vie. the guardianship to make atonement for the mustakes of
the individual prie-ts ete. does not date “from the beginning”

In general, a Lrahman only could be priest Al members of the
brahman families, according to their claims and qualifications, were,
as far as we know, eligible to undertake the duties of a hotr, an udgitr,
an adhvaryu ete, and m the RV brahman 15, as a rule, the term to
dennte those who took upon themselves such a priestly office. In the
course of time these terms hotr ete. indicating specialized offices came
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to prevail over the general denomunation, the latter being specially
applied to those brahmans who were in the fiist place quahfied and
characterized hy their bemg brahman or a brahman, by their bemng
sacrosanct and powerful, and, of course, especially to the brahmans
zar’ &Eoyify ') (or true brahmans), who were distringuished for their
learning (cf eg the mdvin brahms KausBr 6, 101%)), “The lLrih-
manas are the guardians (pravitareh, ht “who favour, pronmnte,
protect”) of this sacrifice”, the SatBr, (1, 5, 1, 12) says, “fmr guardians
of the sacrifice, indeed, ate those brihmanas wlu are experienced in
the sacred writ, because they spread 1t (1 e, petfoim 1t), they onginate
it .Y and 1, &, 1, 28 the same text has: “Those brilimanas, wha have
studied and teach the Veda, indeed, promote (evanti) the sacrifice,
since they spread (perfoim) it, they originate (produce) it ..” It was,
among other things, the task of ths brahman to apply his universal
knowledge (cf TaittB1 3, 10, 11, 4) of the Veda to the superintendence
of the sacrifice as a whole and to act as its physician (AitBr 5, 34, 2;
KausBr 6, 12 brahman: wa yayiiah pratrsihito, yed war yejiasya
skhalitam volbapam va bhavatr brahmana eva tat prahus, tat sa trayyd
vidyayd bhisajyat: . . esa ha var vajitasya vyrddham semardhayatr and
14 . Santir cva bhesajam) At the ritual this hhahman puie and simple
15 he who possesses sarvavidyd (cf eg TaittBr 3, 10, 11, 4 %) ie.
he who knows the Veda, relizious knowledge or 1eligion as a whole *%).
Since brahman embiaces the frayi wdya and, besides, such matter as
the esoteric understanding of the unmiveise, of the nature of the divine
powers and the sacrifice '), and since the brahmatvam “the office of the
brahman” proceeded from the essence of the three Vedas (see AitBr.
5, 32, 4), the ialman, the mind of the sacrifice {$atBr 14, 6, 1, 7).
1s the living bearer of all that knowledge, of all that power ).

VL

When this paper had almost entirely been written, Renou’s impor-
tant contribution to the solving of the riddle met my eyes') Finding
a great gap between ‘the Rgvedic meaning’ (“la valeur de “hymne” ou
de “formule” qu'alteste le Rgveda dans son ensemble”) and the sense
of “universal punciple”, Renou argues that the first meamng. which
he nightly calls an established fact, is for all that only an approxima-
tion, or a phraseological levelling of the RV |, the brahman concept is
more comprehensive and, at the same time more defimite: and this
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meamng 1$, m his opmlon,\“ cosmic) emgma’, or, rather “cette activité
pussante qur par la vole de U ‘Gmgme’ s'est aigmsée au service des
grandes conuexons” #), This meamng which 1s very clearly perceptible
w the term drahimodya- “woreds (1o be spoken) on b (o1 : hemg b.)” %)
(“énoncd du nabman = devinetie rituelle”, “cosmic charade” Bloom-
field), on winch the author makes very valuable remarks, leads him to
suggest that bidhiman ovgmally  sigmified that  very  ritual-cosmic
ersgma and belonged 1o o root *brali- / *barli- conveying the sense of
“parler par érugmes”

Whle I cannot,|to my 1egret, agree with this ctymology which forces
us 1nto suppo;mg*the existence of an isolated root without considering
the meanng of other words built upon the sounds drhi-, T am convinced
that the explanations given by Renou and my own views as expounded
in this paper are essentially in harmony with each other I would,
however, prefer not to regard “emgma” as the original meamng To
my mind, hrahman 1s a more or less defuute power (the more specific
connotations of which may Le understood 1 some context or other),
which often, and especially in the most ancient texts, manifests itself
as word. as ntual (cf eg SatBr 3, 1, 4 15 “the sacrifice 1s brah-
man"), sacied or magical word, etc The preponderance of this aspect
of the brahman concept. of these spectal connotations, 1s closely bound
up with the extremely important part played by the sacred word and
by the speeulations on vie ete 1 these texts, a pomt Renou is quite
right to emphasize *). But m my opion hrahman sigrufied “enigma”,
hecause “word” means “power”, that 1s to say, because the sacred
word t~» 2 mamfestation, one of the manifest aspects, of the potency
called bralimean-, brdfunan- and biahmodya- could have beent used to
cemvey the measnng “riddle, ritual-coste emgma”
heing considered o mamfestation of that power,

Mamy ‘prinutne’ peoples are fond of riddies As long as modern-
wation has nob wade great ptogiess, propounding riddles 15 among them
only parth a pastime, and [ust and foremost a social and rehgious
activity «f mmpottance When the Tmadjas (Cential-Celehes), after
havimy ~owed, e in uncettainty as to the crops, they behave as quuetly
ane austerels as posable 1 order not to make the mwvisible powers
angry which contrnl ramn and sunshine At that time the recitation of
hterary products, too. is discontuiied But as sootr as the rice-ears swell
and come out, the ‘nidrlle-season’ has come, hecause, according to the
Toradijas, a riddle contawns its solution, just as the ear contains the rice,
and the ‘drawing out’ of the solution from the niddle 1s promotive of

an emgma, too,
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the rice’s appearmg from the ear Every time a tiddle has heen snlved
the bystandeis exclaim. “Come out, o rice!” When the rice has come
out, the ‘riddle-season’ comes to an end Oul of riddle-time this activity 1s
forbidden, but duning the season 1t 1s a religious duty, accompanied by
sympathetic 11tes ®) In Bare'e (one of the Toiadja languages) the very
verh by which the propoundmg of riddles 1s denoted, mo-wailo, scems
to be derived from wailo “mullet” and, theirefore, prmarly to have
meant something like “to promote the giowth of the millet, to take
care of the m.” %)

The Malagasy term hawi-teny, which has often been explamed as
“adage, proveih, repartee”, 15 a designation for a kind of popular
‘carmina’ which, though often recited for amusement, owing to their
authoritative character, have a setious function Such a ‘carmert’, which
15 also called ankamantatra “niddle”, whatia “example”, fampanunienana
“questions émigmatiques qui appellent une 1éponse” 7, 15 never complete
by itself, but requires an answer “Elle suppose une 1rvalité, une
hostihté réelle ou mmagmaire qui doit se termuner par la victoire de
I'un des deux nivaux” Now, the term literally means, according to
Ferrand 8), “pwssance de la ou des patoles”

The custom of asking riddles at certain times and in certain ceie-
monies 15 also found m many other parts of the area inhabited by
Indonesian peoples and 1n adjacent countiies®) Amaong the Tohongko
(Celebes) riddles are propounred at harvest and by watchers over a
corpse '), with the Bolaang Mongondow they may not be asked except
when theie 15 a corpse 1n the village ') The latter use of enigmatical
speech has not only been known in England '#), hut, according to Manu
3, 231, also 1 India  bralunodyas ca kathial kurvat pradm etad ipsi-
fam ¥y Although this custom has, as far as 1 know, not yet been
thoroughly mvestigated and elucidated, we might suppose that riddles
and enigmatical dialogues vwere (and are) held to be conduave to the
welfare of the dead and compare other kinds of mitual contests and
cambats on the occasion of death, mairiage ete 'Y, which, too, ae
regarded as producing sacred power and avaling the dead ). Among
the Bathonga, a Bantu tribe, ruldles put hy women to men (who have
to answer in the most filthy language, obscene words bewg customary
and auspictous on these occasions) formy part of a ram-making
ccremony %)

The propounding of riddles itself was often a contest (compare the
use of terms like ©7ra-, ji- ele. in connection with a brahmodya), and
many a time 1t was serious enough to tivolve life and death !7). The
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solving of a diffrcult problem could be equvalent to a viclory m a
duel '), it puts the vanquished m the power of the victor, who proved
able to solve the riddle The winming of a biide was i a similar way
made to depend on the solution of a pioblem hy the swtor He who
solves 1t sweep- the stake, ie the maid herself, He cunquers her by
his knowledge, for the man who selves a 1iddle gets the object to be
guessecl o s power, hecause he has grasped 1ts name, 1€ its essence
ated nataee,

It was tegarded as the characteristic of the wise or able man that
he understood the riddle of the wise Ilence the wisdom of such a
man wis put to test by iivals o authorities by means of nddles ™)
In the otory in Mbh, 3, a 133, e.g, young Astivakia, who 15 vedapra-
bhavena samanwitah and wishes to expound the bralmddvattum, the
brahman withowt duality, i a disputation with the famous Bandin,
who 12 in pussession of vakyabalant, 15 tested by the king by means of
riddles before besng adnutted - “He alone is a really wise man (paral
kawih 4%)) who understands the thmg that bas thirty diviszons..."”.
After having answered three questions, Astavakra, being regarded as
a divine being, with whom no other can be compared as to wisdom, 1s
gihen access to destroy” Bandin In the literature of other peoples
there are alsm many well-known examples of wise men, mystics ete.,
who in their speculative discussions propound 1iddles to each other ')
Such discttsstons, which may strike modern man as a playful asking
of mote or less diffieult questions and as an exercise 1 acuteness, arve
{hke the Upamsads which they resemble) essentally atlempts at
pusbing out mnto the unknown, at penetrating gradually into an m-
pottant mystery, at fmdmg the solution of fundamental truths and
grasping the meanmg of at least part of the gieat ruldle *) By doing
<o these oy sties make progress on therr path, gam in knowledge and
ain m powet

Adthough a comprehensive fnvestigation mto the magico-religious
Eunettan~ or the velele along modern lines 1, as {ar a~ I kuow, still a
dewderatum, we nught pethaps sugeest that among the factors which
gave it a saered meaning were its character of bemng a contest (compare
also the bralimodyas m the eleventh, book of the SatBr %), the magico-
religrous function of the 1tual dralogue m general, the prnutive bebef
that kuowing the name of an object means hold over it, the no less
prinutive wea that speaking abnut a process 1s a substitute of the
process tself, that speaking of power generates power The 11ddle
which forces man to exert himself m order to find its solution must
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itself be powerful or a source of power Moreover, the desire to keep
mmportant doctrines and sacred ttaditions secret from the incompetent,
the wish not to state, from some reason or othcr, the tiuth or not o
reveal wisdom 11 so many words, and, not to forget, the element of
playfulness, a predilectiun fur clever formulations, for the amt of
couchmg witty thoughts 1 a coneise form have, no doubt, early tended
to mahe the propounding of iddles o wide-spread phenomenon, as
has the belief that the gods love the mystenious and unintelligible
(5athh 6, 1,1, 2 cte.) Several peoples (¢ g Germans, ancient Lranians,
cf., eg, also AV, 10, 7 and 8) liked to express then sacied lote m the
form of questions aund answers *Y), The one who thought out the for-
mulation and propounded the question {or tiddle) knew the answer
(or solution) to it Thus many so-called riddles were, at least ortginaldly,
no riddles proper, but a concise résumé of a mythological o1 cosmo-
logical doctrme o1 tradtion Hence 1t becumes clear that many ancrent
riddles’ of the Slavs, the Gieeks, the Geumans, the Indians are “wahre
Weltratsel, die die grossen kosnuschen Voigange betreffen, deren
Auflosung, wenn auch auf andeiem Wege, sonst der Mythus ver-
sucht” *¥) The utual propounding of nddles, to be found 1 such a
developed form in the ancient Indian sacrifice, was certamly no mere
repeating of questions and answers, no mere cateclism, but a device
to geneiate o1 to liberate sacred power, to get a hold on a potency.

So it would not be surpraing if brabmodyas have, in a smular way,
been attempts at formulating and graspimg, w the outward form of
‘emgmatical speech’, the fundamental, all-pervacing, all-connecting
power ar powers (¢f. RV &, 3, 9) underlying the unstable and transient
phenomiena, and at the same time attempts at having a hold on that
power And the word brahman had, m texts like RV, 1, 152, 5 and 0,
AV, 10, 10, 23 7%, the same meaning The man who was well versed 1n
brahmodyas was, ot becamne tike Janaka (SatBr 11, 6, 2, 10y a biahmin,
a bearer of brahman (ef also TantS 2, 5, &), The well-formulated and
well-solved hialmodya s a source of power - SatBr 13, 2, 6, 9 It may
nut be vut of place here to note that the cdkoviakyent which was a
wpecial Ytheological hscourse”, sitlan to a brahowdys 1 called o
honey-offering to the gods (Satl3r 11, 5, 6, §) and as such put uvn a
level with the :tthdsapuridnan, the gathd nardsansyah, the mdyih etc,
which were regarded as means to activate power or to hestow it on
gods or men *7),
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I camnot completely agiee with the opmion, which may be called
curent, that Brabmd, the “god”, 15 an “anthiopomorphic personifi-
cation of the Creator-Demnurge” ') or, buefly, a persomfication of
britunan ®), o1 “he personliche Gestalt, zu der man das Brihman
(newtr ) verdichtete™ %) For, 1f we express ourselves m a stmlar way,
we dmplicitly  adint the chronological priouty of the ‘impersonal
bBrahman' Awd, to my wmd, thcﬁn(hzm sourees do not supply us with
stipreient evidenwe to prove the absolute eotreciness of that assumption
[t 15, to begin with, clear that we cannot 1ely upon such Vedie texts as
LV 10, 129, which deseribes the creatton of the Universe hy statmg
that first of alt there way no existent or non-existent, at the tune, anid
avdhun |, tad clumr “that one (neuter ) breathed (a process peculiar
to Living Lemgs ') hreathless”, and “the gods come later than (or, rather,
ou this side ofy this ereatton” What Radhaknishnan says may be tiue.
“The unbotn, the nne, the etetnal breaks forth mto a seli-conscious
Jrahmad with matter, darkness, non-bemng, zero, chaos opposed to 1t” #),
there are, on the one hand, also other conceptions of creation: m other
hymins of the same RV several gods ate i turn looked upon as the
authors of the unnerse, — and, on the other hand, these texts are far
from giving an historieal account of the development of ancient Indian
thought, they e not hstortography It 15 not even possible to show
that IV texts windy present an unpetsonal first cause or ultimate
substratum are older than those in which the method of creation 1s
differently concetved

Froma text ke RV 10, 129, 2 antd evdtam tad ekain tas alieady
tleau that the ancient Indban thunkers did not diaw a haird and fast hne
between the persoual and the impersonal, the anmmate and the -
ammate o the SatBr @ curwous passage (11, 2, 3, 1) says- “It (ie
Bralman, neutery ereated the pods | iving created them, 1t placed them
in these world<" In the same text, 13, 7, 1, 1 brahman (n) is able to
thunk and to perform tapas s brehna v svayambhu lapo *tapyata tad
sk R gt vat Wepas ydiantyane aste ant@ham bhitesy dtmanam jula-
v 11,3, 3, 1 the b while delivering the creatures up to Death, 18
represented as speaking, See also sumlar passages m the GopathaBr,
(L, 1y whieh brahman thinks and creates by exerting itself 1n per-
forming tapa~, and JumBr. (no 160 Caland, Auswahl)

In this connecuon passing mention may be made of such texts as
satBr 13, 0, 2, 8, whete 1t 1y stated that Prajapati, who 1s often the
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supteme god who created heaven and eaith 1s identical with hrahman
(see also 7, 3, 1, 42), the same P'rajipati who according to the Siitias
(sce eg AGS. 3, 4 ete) 15 wdentifred with Brahmi

No more than those authors did the thinkers speaking 1 the oldest
Upamsads go deeply mto the guestion whether the ulumate Reality 1o
personal or impersonal, Tt 15 nol until we come to the so-called earlier
metrical Upamsads that we find the problem as to the tutual relation
of the ‘mpersonal’ and the ‘personal’ ‘aspect’ touched upon In the
BrhadaiUp (3, 7, 23) the personal itmi ts desciibed in the same teims
as the mpetsonal aksaram (3, 8, 11) and to the latter attiibutes ke
that of “commanding” ate ascitbed ®) 1, 4 10 b (n) knew only itself -
“I am b.”, "“Which is the one god?” the mterlocutor asks, BrhadAiUp
3,9,9; "heath”, sard he, “they calf him (masc ) brahman (1), the Yon
(n): katamo eko deva 1i + prane i, sq¢ bralune tyad ity dcaksate
SvetUp 4, 1 5 God's uneness and immanence 15 expounded i the fol-
lowing way The One (ehalt, m) . 1nto whom, 1ts end and 1ts begin-
ning, the whole world dissolves — He 1s God (dezah, m ) . That (3ad,
n.) surely is Agm (or fire), that is dcitya (the sun) that surely 1s
the pure, that is brahman (n ), that 1s the waters, that is Prajapat: (Lord
of Creatures ot of Creation)”’ The personal and the neutral idea of
the Highest Reality ate entirely mteinungled, — we would say irom
tlie standpoint of a scientific philosopher who endeavours to keep both
concepts apart Referring to the fact that in sume Rgvedic hymns the
Supreme 15 mditferently called He o It, Radhakrishnan rightly remarles
that “the same formless, mipersonal, pure and passionless heng of
philosoplyy is worshipped by the waim full-blooded heart ot the emo-
tional man as a tender and benevolent derty To meet the demands
of both popular 1ehgion and philosophy, the Absolute Spuit 15 mdss-
crunmately called He or It We need not put thrs down to a conscious
compiomise of theistic and monistie elements or any elusiveness of
thought™ %) Several authors have, of course, alteady pointed out sinlar
“Vorstellungen, die i der Tat in begreiflicher Unbestimmthent schweb-
ten” 7). The many examples quoted by Von Glasenapp make it clear
that “em genereller Untersclied swischen Lelebtem und Unbeleltem,
zwischen Personhichemn und Unpersonlichem {ur die Verfasser der
Brihmanas noch micht besteht Jeder Potenz wird mehrfach m der
emen oder anderen Weise vorgestellt werden” %), 1lence 1t follows that
Biahman cannot be “em rem gewstiges und unpersonliches Wesen”
either ?).

Although 1t would lead too far to go mto detarls, some parallels
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known to ethnulogists and lustotians of religion must be mentioned.
Among the Nilotic tuibe of the Lango’s “anything strikingly unusual
or supernatural m character 15 commonly attributed to Jok and 1s said
to be ‘god-hke’ " *) Jok, who 1s now a ligh god, 15 known under a
vartety of names and ttles, corresponding to us different activities and
mantfestations Actually, however, he 15 considered an mdivisible entity
penneating the universe “The conclusion would seem to e irresistible”
Welbster ') says, “that Juk s no more than mana persomfied”, Natives
of Nyasaland (Fast Afiica) call anything heyond the 1ange of their
undetstanding sudune )5 it usually denotes an mherent quality or
property, but, on the other hand, Mulunu 1» spoken of as having made
the world, man, and animals Among other tiibes of Nyasaland the
teru refers to all that appertains to the sprtit world, mcluding a deity ;
the word atself, however, belongs to an mpersonal class of nouns.
Among the Wabena of Tanganyika the ‘personal’ and the ‘impersonal’
conception of mulunu are often so “mextiicably mingled”, that n the
same context it s spoken of as a person who will render help and as
a medicne Here mualuiu 1s an “impersonal ambivalent force” that per-
vades everythung but may be associated with certain things or persons,
As to the Masai (Tanganyika), their conception of the deity 1s so vague,
that accordmg to vne author nar s, for them, whatever strikes them
ay strange or incomprehensible, according to another, however, it
is an all-powerful, all-knowing, omnipresent, and eternal incorporeal
Leng ). Moteover, the natives themselves often do not speculate about
power or powerful beimgs ') The Algonquian term inamtou, by atself
“has no imphication as to whether it 1s personal or impeisonal, but 1t
hecomes ane or the othier according as it 18 given the personal or mipel-
somal gemder of the Algonquian languages . . It means either super-
natuwral power in the abstract, or a Supernatural Power . |, A manitou
means not only a supernatural being but a holy man, a rehglous
practitinger” ') Amd na'ut, the ancient Egyptian concept of ‘justice’
or ‘equity " 15 not only a goddess, hut at the same time “that by wiich
the gods Hyve” Wy,

Under the circumstances it would appear to me that scholars have
often attached too wuch value to the well-known argumentum e silen-
ti i the oldest Vedice texts ') the god Brahma does not occur. But
doey the fact, that the authors of the RV ete, do not or not cleatly
mention & personal Brahmd mean that to othey circles and groups of
ancient Indian soctety existing at the same tine the personal aspect
of bralman was entirely unknown? The authors of the RV. are, like
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those of other Vedic texts, only representative of part of thewr contem-
poraries, of defimte aspects of the spirtual life of ancient India, [t
is Inghly probable that other groups than those brahmamical priest-
tanmulies speakkmg m most hymns of the RV and the Atharvamc
magicians held ‘unorthodox!, ‘unotfidal” views ') Moreover, there ate
the niuch-chscussed differences i Eastern and Western beliefs and
traditions 5o, I would concur with Ruben ™) in the view that the god
Brahoid must be considered to be older than the first {ext winch
presents lum to us Keith ®), further, was right m waring agamst the
assumption that the gods of the domestic ritual, who we in large
measure those of the siauta sacrifwes, are figures unposed by the
priests on popular usage. He properly obseived that this assumption
would lead 1o the docttine that Biahmi had not the shghtest popular
hold, a suggestion 1 econetlable with the prommence given to that deity
m the Buddhist seriptures,

The texts of the Duddhists, mdeed, often mention Brahmai, and he
has apparently been introduced into then tradition at an early tume, no
doubt Decause he was a well-known [igure 1 popular rehgion Yet,
1t 15 necessary to distinguish between the pre-Buddhistic god Brahma
and other Brahmis spoken of by the authors of the Pal texts The
Buddhist boolks refer to the vicw held, at the Buddha's time, of Brahmi
as a chvine bemg 1n a paradise who had created the untverse and union
with whom was the highest good To the Buddha hunself, who could
not 1ccognize any bialumamecal coneeption of the lughest good as vahd,
unon with Brahmd must have meant hewng bound, with him, to this
wotld, and the Duddhist teachers accourdigly tiy to undeceive those
who identify Drahmd with the sommum boutm . to themselves the god
v nothing mote (ot lessy than the chief of the phenomenal world.
Like the umverse Brahmi 1 subject to the samsiina, He s the Buddha's
pupil, not the Buddha lus T cannot understand why Brahmd’s popu-
lanty among Duddiusts should be entitely imputed to the “maln plasr
de Vembugader au seivice du Bouddha =) For, to mention only this,
the epies whuch are strongly aftected by other views contain much that
tecalls the glory and the ‘popularity’ that was Bralund’s Lefore the 1ise
of other great gods*?) .\nd all this\Biahind cosmology and Brahini
mythology m which the epic abounds must have been in the maling
for centuries

While we need not concetn ourselves liere with the special Brahma
figures appeaimng in the Buddhist texts, attention must be diawn to the
Brahmaloka, which is only the spatial {oimulation, popular among
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those who lke to think m concrete and mythological terms, of the 1dea
denoted by hrdhman-Brahing, especially as far as its eschatological and
soteriological aspect s concerned *'y  Now, the name brahmaloka- 15
already (to wae an adverh wiueh s to the bking of many authors on
those subgects) found wthe AV 19, 71, 1 Besude the foum braiuna-
loka~ we coe actoss 1 the Bralunanas the phrase brahumaneh salo-
fabunit sayupvatan (KausB, 21, 1) The representation frequently given
e the Baddbust tests, vz that the Bralimaloka, being the highest of
the cclestial worlds, 15 the abode of the brahmas, who are 1eborn there
m conseguence of virtue, putity and meditaling, was aheady known to
thinker speaking m pre-Buddlust texts. ~ee e g BrhadAiUp 4, 4, 23

wmpdpo vaajo victkilso braluneno bhawvati. esa brahmalokals “Fiece
from evil, fiee from unpuity, free from doubt, he becomes a hrahman
Ths 15 the brahma-world”, and 4, 3, 33, 6, 2, 15; ChandUp 8§, 4, 3,
5,4 cef, 4 15,6, 5, 10, T The population of the Brahman-world, the
Brahmis, whose name 15 explamed by Buddhavamsa Commentary,
p 10, as brihite tehy teln gunavisesehi v “who has been caused to
increase, has been developed or promoted (palt brithetr oo skt
brawhayate, hete too brafunan- has been connected with thus verb) by
a variety of pood qualities”) are the emancipated, those that have
understund that they are brahman (ahem bralumdsnn  BrhadArUp. 1,
4, 104}, that have gone till the end the way leading to brahman (cf
ep ChiandUp, 5 10, 1), those that, also in the non-Buddlust KausUp.
1, 3 s, after having entered upon the path which “leads to the gods”,
come 1 4 hrahmanw orld deseribed as a celestial paradise with beautiful
flowet~, lakes and nynphs

Woetnay, I thunk, take tor granted that the more ‘populat’, the more
conictete, the ‘personal”, ‘spatial’ aud mythological representations of
the Supreme, alled by the name of bralman must have existed sude
by side with the wore "phidosoplucal” mpersonal view for a long period,
hotir hetg only wn wttemapt to deseribe the undesenbable and both heing
poesibly tooted o brahman conception wavering between the ‘pets-
onal” and the ‘nupersonal’ aspect of power ®) De this as 1t may, there
is another “personal’ comeeption of the power gommg by the name of
bralunan, winch, on the contiary, oceurs m the oldest texts, viz.
Brhaspat

VIII

It may be useful to add here some remarks on the namel Briaspat-.
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Whereas Roth i the Pet Dict abstans from giving a hteral trans-
lation, many other scholars hold 1t to mean “Lord of prayer or
devotion” ') and iegard the god hunself as the divine bemg especially
connected with the nnghty power of piayer to secure the ends of man
In one of his later publications Kaith waveted between this wnter-
pretation and “lotd of holy power”®) This same scholat s quite 11ght
to reject Charpentier’s view as to this name. “Em bili- “Berg, Tohe”
kounte auch “Himmdshohe™ bedeuten, und somut wene l:rllus -palt-
als “Herr des Timmels” bezewchnet worden™ 1), !Hu wentity of the
forms Drhasputi- and Bralimanaspati- is, for oue tlum.{ beyond dispute,
these doublets even alteinating m the same sikta ') Further, the
character and the functions of this divine frgure have so much to do
with the brulvmani, whuch he utters (1, 40, 5), communicates to the
human priest (10, 98, 2, 7), and generates (2, 23, 2), of wlich he 1s
the supreme king (2, 23, 1, 17 and Geldner's note) (hﬂt‘]t 1s practically
impossible to suppose that' Bilmsputt— = B'alzmanmpa[z- had, etymolo-
gically, not the same origin as bralunan- As is well known, this god,
moreover, assists the dluyal, without im the saciifice does not
succeed , he 15 also the ‘divine embodiment’ of the collective arder that
called 1itself brihma, the mdividual members of which are hrahmans,
in the Brahmanas lus position as the ‘Brahman priest’ of the gods is
iepeatedly mentioned ®) He 1s, moteover, called the “Lord of brah-
mans' * Mbh 14, 43, 8%) He himself 1s a brahnuin-- RV 2,1, 3 ete. 7).
He 15, however, also brdhmuan- and bralmapati- “Lord of brahman”

SatBr 11, 4, 3, 13 See also TautS 1, 5, 4, 3 brahma var decaniim
brhaspatihi  Bemg bothh drdliman- and bralomdn-, Briaspati- 15 also
closely connected with the bjalimavarcas(a)- the “bulliance or energy
of {consisting ) hahman”, the “pre-eminence w holiness”™ ™) He is
bralumisthe- “who 15 b to the highest degree”: TS 2, 6, 8 7; 9, 3;
Bhiag Pur 4, 1, 35 (“ein Brahman m hochster Potenz”™ et Dict),
1 share, therefore, the view of those who regatd the word bilias-pati-
as a so-called nnproper compound, contamung the gemtive ot 4 noun
bri-, from the same 1oot as bralinen- %)

As to the pertad to which the compound gnes back scholats differ in
opimion, Charpentier and Keith, to mention only these two, agree n
regarding 1t as late ') Macdonell, who iefeis to Roth, 1s wrong
maintaining the same opinion by the argument that the appellations
formed with pati- to designate “deities, presiding over a patticula
domam”, must m general he compaiatively 1ecent as products of
reflexion ') As a type these names, which are of frequent occurrence
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in the Veda, are doubtless old, or rather prinutive*®). they are not
only found wm other ancent IE languages ™)) — cf Lath Laiikpalis
“Lord of the field”, Dunstipatts “Lord of the house” ete —, but also
mn non-TE cultures, with the Bskunos all things, even a ‘mana-like’
coneept Ihe sl “univarse, weather; wmtelligence” have a particular
posseesar My O the Indonesian sland of Tanor people ate of the
opuien that they, when malang a fence, prick the loid of the ground,
arud the natives of Flotes aall the power of the wind winch blows fiom
a certan ditection the Lotd of that ditection or quatter of the sky '%)
Otto Schrader, who repards the Lithuaman names ending o patis as
very old '), adduced an argament wlich, as far as the type n genetal
and the individual cases under discussion are  concerned, doubtless
pomte to then going back to an eatly date m the Lath pats the
meaning “lord”, which was 1E, has only 1emained in wéspats (for-
metly arespatlsy “Lotd, God” (<*Lord of the clan™) In a smlar way,
Drhas-puti- must be 1egarded as compaiatively old, because it no doubt
contains the gen sg of the lost word bri-.

Asg there 1» nu sulticient reason to assuue that 1, an anterior dyna-
mustic penod the belief i an impersonal brdlunan- (neuter) has extsted
to the excluston of the belief m a personal aspect of the same “Da-
seistacht” or divine power 1 & following aninustic period, the ‘pati-
gody' under discussionn were, to my mind, a way to formulate the
‘personal” aspect of divine powers, and Brhaspati as a (personal) Lord
of an (lmpersunal) something was likewise co-existent with the brah-
man- (n) aspect, faom which he can no more be disconnecled than
brahmin- (tn.). The Brihmanas mdeed never tire of repeating that
Brhaspati 15 Indhman-- of., eg SatBr 11, 4, 3, 13 brhasputyr brahina
Praduppatih 2 brahazar casaim asnnun yapie mayi dadhdte ', SatBr,
12, & 3, 29 "lhe thirty-three gods have Drhaspati as purohita, hut
Brhaapati i brabian, therefore this means . they have b, as purohita’”.
Ldem 5, 3.5, 7 "Bilwspati s brakunan-, [India is mdryam oirywn, with
these two lands of vigour (2iryabdliyam) enam pandrmhant: (see
above)” Dut, us a pasonal bemg, he s able to wield the bralman,
which, then, 1s regarded as a nughty weapon ™ See also SatBr 3, 1,
4,150 5 L4 T8 aulie 1, 13, 4, 19, 1 21, 1 ete With us being
brahman also tally such faets as lns primogentture (he 1s the fiist born
from the great hght m the nghest heaven), his patermty of the gods 1%,
Tus heing “Son of strength” or “Lord of strength” 2, his acting as a
debverer fromr “Yama's otheswold existence™ (AV 7,53, 1), etc. His
relations with rea having already been dealt with by Strauss *4), T only
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recall the facts that rta 1o often called briat, that Drhaspats is said to
be boin from tta (RV 2, 23, 15), and to e its upholder (hidem 17),
that the sacred formulas ete., which are brahman, are stapiajata- **),
that Varuna, the god who maintams tta, 15 closely connected with
brahman Tt is only to be expeeted that in Rgvedic surtoundings, where
brahman pre-ennunently mantfests itsell i the sacred word and rites,
dthaspati, though embiacing all thimgs, beme the most goclike of gocls
and “extending widels to all other gods (divine potencies)™ (2, 24, 3,
11), is mainly concerned with mantias ele

IX.

In the ahove 1emarks I have intentionally emphasized the arguments
in favour of the etymology brahimun- oo brii- brnhats, which has lately
heen defended or considered by Aiss Hemmann '), Herbert #),
Bernard®) and othet authors*) Let us, finally, have regaid to the
merits of another semantic and etymological explanation and to some
questions n connection with the derrvation of the word In a recent
paper Henmng ®} discussed the Iraman side of the brahman problem.
He nghtly connects MPers, Pahl., Parth, bsahum, Pahl braluu(ak)
with the Indian word ®) and arnives at the conclusion that perhaps the
best equivalent m English for the Pahlavi word is “fashion”, ie
“dress” and “costume” In MPers, Paithian and Pablave el in
general means “appearance, form or style, especiatly of persons, be it
the outward appearance (whence “form, gracefulness, tashion, costume,
dress”) or the style of behaviowr (whence “demeanour, propuety,
cetemony )"’ Tt will 1eadily he seen, Tlenning aigues, that the ineang
thus established for MIt el hits also Old Persian brasnan- 1o the
much discussed 7) as taéa bragmaniye (Xers DPers, dav. 41 ss) which
he considers wleatical. Accordimg to lum this phirase means ‘|1 wot-~
shipped Ahwamazda] behaving (or: acung) n the proper ceremonal
style m accord with Ria (the eternal Law . )7, o1 siunply “[T worship-
ped A} in proper style, mn coirect fashion” “Dremiuy must have a
fanly wide and general meamng here, 1t has quite rightly been com-
pared with the Indian brdlunen-, "7 Then meanings, loo, Henning
continues, agree closely In Tndia the wotd was natrowed to “the
ceremonial behaviour and acts of priests at sacrifices” or briefly “nite”;
it was further restricted to “the recitations that accompamed and
formed part of 1itual acts”, whence “sacred texts”. But this reasoning
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does not convinee me, because a meanmg ‘ceremomal behaviour ., ’
1s not found 1 the ancient Indian texts And why have we to assume
that the lraman meanmng 1s the mote origmal one? It seems to me that
stich ideas as “inherent fumness, suppomting o {fundamental principle
(which ate at the 1ot of hiahman'’s meaning, 1f the above considera-
tions happen to be esseotially i accordance with the facts) may provide
us with asatisfactoty semantie stactme-pomnt One might compaie the
semantu deselopment of sach denvatives of Vdls- “to hold, hear,
waintain” s dlio wa. “that winel s friem or established, ‘Taw™ " ete ®),
but also (i modern Western translations) “usage, customary obser-
vatiee, prescrthed course of conduct ele 7, and also such meanmgs as
“nature, chatacter, property, pecubarity” and “canfornuty with correct
standards of eonduct o hehaviour, ptopriety ete™ (compare also the
wse of the wotd m omndein Indo-Aryan languages) The en-existence
of these meanmgs 15 m keeping with the tiaditional Tndian philosophy
of hife B)

Henning 1ghtly argues that the study of the meanmg of the word
brddonan- has heen greatly confused by dragging m Av, barasman-
“barsnm-twigs" and the words allied to 1t The semantic development
“hunch of grass" > brahman 15 mdeed highly mmprobable, hut Hen-
ning's objection 1o a posmible evolatinn braliman- < *barlunan- *°) 1
not so ill-founded that 1t must be discarded * ¢f RV drehvdt “fumly,
strongly ", diahye- npr drmhatt “to make firm, strengthen”, drdha-
“fixed, i, solid, masave™ ') Must 1t, fuither, be taken for granted
that Av harosinan- ete, Skt harhis “sacrifictal grass, a bed o layer
of kufa grass strewed over the sacrificial ground, espectally over the
vedi ete ™ and wpubudianu- Meushwon, pillow” are denwved from the
samie toot® Ns o wpahar hai- 10 seems not absolutely imposwible to
conueet 1t with the vont M- to which, as we have seen, a meaumg “lo
sapport” can doubthe sy be asertbed 'Y The AV hayazm§ “stuffed seat,
cushion™, v the other haod, catmot 1easonably  be  separated  {rom
B s, whtether this helongs to Vil o orli- “to pluck, root up, teat”
((f eo Sarble 1, 303 10, Kannss 22, 10, 24%)

I avree with Bartholomae cum suis ™y and Renou ') 1 consudering,
the etymodopeal wdentity of the AV, barag- and brh- m brhaspati-
probable The usual transdation ot the word 1 “1ite, religious custom™;
we may perhaps prefer “prmaple(s)” and Y 35, 1 ahurom yaza-
nuttde . bmagd vanlous asalie barayd dadnavd vanhuyd mazdeyasnors
even a mpre ‘otigmal’ meaning nught be possihle It is umportant to
remetnber, in this connection, that, the fundamental concept which 1s
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1epresented by such terms as bih- and hrahman- (o I brsthe, bras'h- -
nan-) being the existence of wonderful power, the manmpulation of
this power, and the behiefs that develop from ot aie ieligion “The
most successful attempt at deseribing the 1ehgous hierature and action
as a whole 1s the word highman-"" (Bloom[ield %)y,

The origimal 1dentity of Av, harazal- and brhet- 15 beyond doubt
Like the Indian wotd, and expresang the wame shades of meanmg,
barazat- 15 apphed to gods, mountains and to the voice When used of
hiving bemngs (gods, men, amimals) it is often coupled with the adjective
amaral- “stiong, vigorous, powerful” Ts 1l necessuy to translate Yt.

8 13 wwd.  paniadasaiho banocato wetanuhe  wmmavald by
“ . emnes funfzehnjabrigen Mannes, emes holien, wehr kiaftigen,

emes startken . ") [ would prefer “firm, 1obust” to Baitholomae’s
“hochgewachsen, von hoher Statur”, on the understanding that the idea
of “finmness’ had assumed such conuotations as “loftiness, clevalion,
sublimity” The modern Tersian baland, buland still expresses the
meanings ‘sublime, elevated, exalied, diguified, powerful, high; loud”
As. of course, firm ground and solid nlls and mountams were at the
same trme comparatively speaking high parts of the terram 7), the
term could also connote the 1dea of “height”, which 15 qute evident n
such texts as Vr 19, 2 hwars barasidtom barazunendn Bul even when
it 1s said that “Ardvi'®) comes flowing along baraing of a thousand
men from the mountain Hukarya”, the word & dnes not necessarily
express the 1dea of “height” alane; one may also think of a “compact
mass” (cf Yt 5, 1 paraiht frakam, 3 masttdn: anavadiy - Yt 5, 96
hukatrim bavaza . yelumat. | hala frazqudaite avadei . hazasirds
baraina wirandin (cf Bund 12, & hukar o buland ar ké ap | ardvisir
hat a¥ frot davet 1000 mart balak) Although the meangs “high” and
“hetght” nmust also be assumed 10 other passages showing one of the
numerous Avestan derivatives of this root, these translations seem to
have been adopted too consmistently by Bartholomae c¢s., at times
“elevated, sublime; robust, gieat” or even “sohid” wonld he more to
the pomnt 1) We are, moteover, under the mmpression that the frequent
use of the words haraz- (horaz-), baypsuh-, barasiita- harolne ete n
connection with mountains ete, may easty have affected the meaning
of the whole group. As to the verb, wineh unfortunately oceurs only
once, an nterptetation “make {irm, strengthen, to cause to grow up”
(and not' “in die Hohe gehen"” Bartholomac) 1s in my opinton at the
root of us ... barasayen wm Yt, 10, 108 kahmar .. frazaintim us apare
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h. (“Wem soll 1ch edle Nachkommenschaft .. aufwachsen lassen?”
Lommel)

It goes without saymg that the above remarks do not ympair the
plausiinhity of the etymology OFGerm berg (Got toadrgs), MIr b
ete oo the Avestan moup., TE blngth- ete One only might suggest
that the wlea at the root of such propet nouns as L Digit, Germi-
Lat Dwsyundiones ete was “Inm, sublime, unpotrtant” 1ather than
“high™ 1y the hiteral sense of “extending upwatds, having great altitude,
tall”; Wikewse, hh Suwfluoldrys was “enhancing prosperity” 1ather
than “Gluck ethohend”, If the etymology of the Latin foris, defended
by Pungmann, Porsson and Hofmann 20 (Vbherg'h “erheben”, 1ather
sotne wlea Lke "o he i make fum, to suppott, 1o be stiong o1 stieng-
then hy an inberent power ete)”') 15 correct, this word and the ancient
form Forctus, whneh, then, would be 1dentical with Skt brdhe-, vrdhe-,
are connected with the above terms The semantic development of
fortrs 15 worth mentioning . used of physical strength and robustness,
it could also express such ideas as “intnus, vahdus (“frugr et bonus
stve validus” Paul Fest), sanus™ (apphed to women) “robusta, for-
mosa”, (applied to wood, trees. the wind, etc) “durable, strong, tugh
(wind)” aurl also (of moral strength) “brave, vahant” In later Latin
Yand “big”®™) It is to be noted
m general that words for “strong, firm, 1obust ete.” usually have a
much wider range, being not ouly used of physical strength ete., but
also of moral strength, of mnd, feelings elc., and of inanimate objects
There is, moreover, no hard and fast line hetween “strong” and
“powerful, nughty etc’™ which are applied to strength with moie
emphasis on the active qualty

we also find such meanings as “long’

Returmng now to the Inchan Frd/unan- we draw attention to the fact
that it helongs in orygin to the well-known class of EIE. nouns i -men-,
the function of whuh Diugmann®)) defined thus  “War seit uridg
Zew im Gebraveh zw Bildung von nonuna actionss, die oft wm Ding-
bedeutung himttha~chwankten (wie gr, éefiwa “Stromung, das Stro-
niende”), seltner von nomna agentis”, wlilst adding - “Das Geschlecht
wechselte swisehen neutr und mase,, zuweilen ber Jdemselben Woite
wie g1 gefge . gy, Lhe ‘double meaning’, ‘nonten actioms’ and
‘nowen ter’, shows ateelf, ¢g. m a Vedic word hike yaman- “gomg,
comnng; march, approaching the gods), mvocation’, cf. also prabhar-
wan- “recting” or “recitation” The use of words belonging to this
catepory as s0-called infinitives (then, as a rule, accented on the radical
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syllable) . Dharmane “to support” (RV. 10, 83, 1; the mearmng “lnad”
1s mentioned hy lexicographers) ete ) must he referred to m the
same connection. It 15 well known that also the Gicek mfimtives m
-per and -uérm express a rather close association between these nouns
and the verbal 1dea Yet 1t 18 mmpoitant 1o remember that 1n ancient
ties there was 1o shaip hne between ‘action’ and ‘ohject’, hecause
objects, qualities, ptocesses were, to a high degree, considered as more
ot less potent ‘substance’ ') The semantic pecublatity mentioned s, 1m
all probability, connected with the rematkable fact that o word in T,
-men- not infrequently denotes some power o1 other, In Latin theje
ate many instances niwmen (Mo . power, able to work 1 one place
or another, viz the orendistic powet present wherever divine and sacred
things are spoken of”, being known “only hy its ettects and mamfeat-
ations, ie by “mavements’” (oo IE Viten- “to move) m the moat
gencral sense”, the word meanmg “the particular power and force
which 15 manmifested m any movement whatsoever” **)); ferimen
“houndary stone” (a boundary stone “divides and mamtans the divi-
sion, such is its power” *)); sémen “seed”™ *7), crimen “ctime”, dmen,
carmen “formula, magic charm ete.” *) Compare, 1n Skt. opman-*);
dharman- “established order of things etc ”3%), dhdman- “established
order (esp of Mitra-Varuna)”, karman- (in the RV used of the soma-
sacrifice, Indra’s deeds etc); s@man- “ntual song of pase” etc
Several words 1 -men- refer to sacral or 11tual wdeas ®1), others denote
such paits of the body as were doubtless considered as bearers of
power %), roman- "hair", cf. manman- (o Viner- “to die”) "mortal
spot”. The suftix -men- 1s evidently especially fit to express the wlea
of powers mamfesting themselves either n actions and processes or
i bemgs or objects, or at the same time m actinns and bewgs or
ohjects *3)

Now, side by side with a neuter word w -man-, accented on the
ruot-syllable, there exist some cortesponding ‘agent-nouns’ accented on
the suffix - dhdrman- “established ordet”  dluw nrdn- “rule” ), The-e
words may onginally have heen adjectives (¢f  ydsus- n “honour™-
yafds- ady “honoured”) %) denating the wdea expressed by the stem
as a ‘quality’ of a potent being or ohject (cf. also dhwasnrdn- “darken-
we"”, Bhujmdn- “abounding m valleys™. This 15 the linguistic back-
ground against winch we must regard the mascubne malng and
Brahma m thewr relation to brokuna
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Notes to Chaples 1.

1) I refer to [. Renou, Les maitres de la philologie védique, Paris 1928,
P 5 ss

2y Pet Wih V, 135, sv brdhman

A D Kuath, m JRAS 1933, p. 950

B After thts treatise had been wratten 11 (¢ Narahart's hook Atman in pre-
upantsadic Vedio hrerature, Adyar 1934, reached me, p 22-43 the author gives
@ survey o the chymological eaplanations of the word by ahmmr, See also Renoy,
m . Renou ot J. Milbosat, Linde dasaque, I, Pars 1947, § 677

NI Oblenberp, Zm Rehgen und Mythologse des Veda, Nachr Gott Ges
d Wi 1015, p 190 ss, eap p o 201, the same, Zur Geschuchte des Worles
I alissan-alndemy, 1916, - 717, See also his hook Religion des Veda, Register, s v

by Griswold Brahman, A Study i the History of Indian Philesophy, N York
1900

M Ofklenhery, Refigion des Veda, p 65, n 1

Sy See also A B Werth, New theories as to brahman, Jhi Cominemoration
Volume, Poout 1937, p 211 ¢ A similar opimion 15 upheld by S, Radhaknishnan,
Indian, Thilosophy 1T (1927, 1948), p 124 From bemg the subjective force which
helped the seer tn cotnpose a prayer it came to mean the power of sacrifice, and
since m the Pribmanss the whole uninverse 1s regarded as produced from sacri-
{1ce, the term came to <«igminy the creative principle of the world Compare also
H Jacohs, Dic Fotwacidung der Gottestdee ber den Indern, Bonn-Leipzig 1923,
3 ss

9) P Massou-Cursel, Esquisse dune historre de la philosoplise mdienne, Parts
1923, p 53

10y G van der Lecuw, Religion in esserrce and mamfestation, London 1938,
p 3

Wy ¥ v Glasenapp, 1hie Philosophie der Inder, Stuttgart 1949

2y H  Osthoft, m Bezzenbergers Beitrage 24, p 142 ss

Yy See ew A Walde, Latemnsches etymologisches Worterbuch?, Heidelberg
1910, p 293, 5, Feist, Vergl Worterbuch der gotischen Sprache, Leiden 1939,
p N1

tty For the sale of brevity I refer to A Walde-] B Hofmann, Lateinisches
etymologischys Worterbuch®, 1, Heidelberg 1938. p 512 ¢

¥y 1 Hertel, Das brahman, Tudog Forseh 41, p 185 ss (according to him,
Vel Ioalmat. wcans “hodu-heat” and (n the macrocosm, “cosmc heat” or,
vather, “Huumelsfeuet”, hence o the RV also “Eizeugnis des un Herzen strah-
toub o Faers, Lied™), the ~ame, e ansche Feuerlehre, T, Teipmig 1925 and
ather baohs pihlished e the senies Tndo-Iramsche Quellen uad  Fotschungen
(Fetnsiey wdom the Proceeditirs ot the Sasaon Academy, Letpsic

1 A empneliensive mguiry mtn the *fiers ospect’ of ndlunan and Brahma
remattts, loweser, & Jesuderntum

W) JL Chuipentier, Brabman, Ewe sprachwissenschafthch-exegetisch-religions-

zerchwbtliche Urtersnchune, Uppsala Universitets “c{!'isl(llft 1932, 8

15 Th Bentey, Samaveddivham, Die Hymnen des Sama-Veda, Leipzig 1848,
Glugsar, p 138

My M OElae, in Sitzungsber Bayer Ahad d Wiss 1868, T, p 80 ss See
alsn Charpentier, oc, p, 58 n 1

Wy “Gewachs, Spross”, was sich dann wetter zu “Gedethen, Wachstum” ent-
wickelt haben soll” (Haug, c¢f Charpentier, oc, p 58) See also Haug, Brahma
umdd dre Brahmanen, Vortrag Akad d Wiss Munchen 1871, p § ss

21y A Hillehrandt, in Festgabe Jacobi, 1926, p 265 ss.

) L, Meyer, Vergl. Gramm d griech u lat Sprache, 1, 1865, p. 275. Compare
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also P Kretschmer, Tinlettung in die Geschichte der griechischen Sprache, Gott.
1896, p 127 s , A Mallet, Esquisse d'une histoire de la langue latined, Paris
1933, p 78; H Pedersen, 1n Kuhns Zetschrift 36, p 82 ss., ] Vendryes, 1n
Mémoires de la Société de Ling de Pans 20, p 268, M Leumann, m Stolz-
Schmalz, Latcimsche Grammatik®, Munchen 1928, p 154, other scholars are
mentioned by Charpentier, oc, p 8 n 2

27) For the sale of hrevity I refer to the discussion on the crucial pomnt, m
which, among other scholars, Leunmann jomed 1c, A Walde-] Pokoiny, Vergl
With d ndoperm Spr [T, Berlin-I eipzig 1927, p 209, A Finout et A Mallet,
Dict étym de la langue latne, Parts 1932, p 351, (Medlet, 1c), J Pokorny,
Indogerm etymol Wth, Dean 1949, ¢ 154, G Duméal, Flamen-Drahman, Paris
1935, the same, Servins et la Fortune, Patis 1943, p 22 &, the same, L'héuitage
mdo-cutopéen & Rome, Parts 1949, (b, 1, see also Charpentier, oo, p 9, n 3,
and S. Feist, Vergl Wth der gotischen Sprache, Teden 1939, p o 101

2y See, e, O Schiader-A  Nehrme, Reallexikon der indogerm  Altertums-
funde, TI# 1929, ¢ 200, Charpenticr, ve, p 9, whose objection that flamen
means “‘priest”, whereas the Dralumn has never been a priest 1 the sense the
Romans attached to that woid, may be refuted by remarking that an original
meammnyg of flimen comparable to “der mut brahman verschene, der Inhober des
brahman” (Ch.) 1s not beyond the range of possibility Other authors repeatedly
lose sight of the fact that heside the ncuter word hrdlunan- there existed a
masculine tetm b ahmdn- (Dr@ahmana-), brahman, a person who 15 versed in the
Vedic texts etc”

2%} Vendryes, Les correspondances de vocabularre entre ['Indo-iranien et
L'Ttalo-celtique, M S L 20 (1918), p 2065 ss

25) See n 23

27) While comparing, e g, the taboos ot 'the brahman’ and ‘the flamen’ Dumézil
remarks (Flamen-brahman, p 38, ¢f also lus book Mitra-Varuna, Pariy 1948,
p 27 “De mime gue le “brahmane mstrit” ne pent étre appelé comme témom,
dv méme le flamen est le seul Romaun rque Uon ne puisee faire jurer” Now, to
swear an oath and to appear as a witness are not entirely dentical acts The
text quoted by Dumidal, viz Visnusmute 8, 2, does not mclude all brabhmans
among the persons who are disqualificd to be watnesses, but enly ‘learned brah-
mans', 1¢ Srotreydh (“Brahmans versed i the Veda”), And m a smular way
Manu 8,65 says that “the king cannot he made a2 witness, nor au artisan o an
actor nor a voliyu- (1¢ a brahman versed wm e Veda, adliitarvedu-, “'a brah-
man who umtes with a tharoughly verbal knowledgze ot the sacred texts ot his

4akhd a full acquamtance with the meamng of the Srautasiitras and with the
actual kriyd or manual work, desciibed i the peazogas”, € Bubler, The Taws
of Manu, SB E vol XXV, Oxford 1886, p NT VI, no o itgasthe- (“a stu-
dent of the Veda, bratumaciom” (Kullika), but accordug to weveral othier com-
mentators the word also meludes ascetics), nor (an ascetil) who has given up
all connection (with the world)”, and the comnentaries remak that the arotriva
cumot be maee a witniess, becanse he has to attond to his studies and to the
agmhotia, 4 smilat remark applies to the student and the ascetze “who are
eagerly occupied with their own duties and ahsorbed 1 contemplating braluny”
(stwckay mopyary atvad  Drahmanmsthatvde o, Kullika)  But, kullaka expressly
states, because the word Srotriya 1s used by the author of the text, there iy no
prohibition to appear as a witness for anothier brahiman when he 15 mntent on
studving or offering  The Baudhdyanadharmasistta (1, 19, 13) hkesvive exempts
Srotriyas and religious mendicants (next royal personages and persons destitute
of manliness <rotvwr dyonvap e aptamdnusyahindl) from guomg witness Na-
rada 1,179 makes exception for a learned brahman, and 186 for a brahman who
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sells human beings and, therefore, not for brahmans in general Yéijfiavalkya,
270 5. mentions neither bralmans m general ney Srotriyas On Gautama 13,4
(“But a braliman st not he forced to gne evidence at the word of a non-brah-
man, exapt f ") Haradatia noted A brahman means heie a 4rotriya” That
Crantama, whe tries o favowr the Inahimans, excmpts them from bemg submutted
ti ordeals, s anothet thing ; sce also T 7 Meyer, Ueber das Wesen der altindischen
e Dfsee hnaften, 1927, p 304 The Bihaspatsm tr, which gives explanatory and sup-
plemntart prescpbions on Mant's doctume, fmally, even expressly states (7, 16)
that two witneses mty suftee 1f they are learned hrahmans And Manu honself
311 prestubies that o jwdge st have a brahman swea by his veraaty., So,
wo oty conlde that Dumént’s statement does not exactly reflect the Indian
facts Lo Tanp adso keme Rede davon semn dass der Prahmaue des lides ent-
noben ser”, has alen been Meyer's cenclusion (oc, p 305)

2% When atating (Matra-Varuna, p 28) that the “flamen diahs ne peut qutter
completement, méne Lo nuat, les msignes de son sacerdoce |, le brahmane ne doit
Jamars se mettre complétement nu” and regarding these facts a3 being inagreement,
Mr Dumézil forgets to remark that thus obhigation umposed on the flamen means
that he always had to undergo the strengthemng fluence of these insignia (of
lus Hltiigandn, 11 one woold prefer an Indian term, see my treatise “The meating
of Vedic bhinaty”, Wagenmgen 1939), just like, up to the present, the Mang-
Lutiegara (Surokarta, Java), who, when on a journey, has a bag containing his
regaha carricd m close prosiuty The flamen dials 1s guotadie tenatus, “‘seine
Zett 1st alsa vollstandie der Gotthat und threm Dienste gewidmet” (G Wissowa,
Relgion und Kultts der Romer, Munchen 1912, p 433, no 0, and p 5005 ), he 1s
always 1 function, and, therefore, ke other sacred persons mn other parts of
the waould, wubject to the saud taboo during the whole period of his professional
carcer The prolibition of bemg naked, on the other hand, 15 not imposed by
Manu (4, 45 the only text Duméal quotes m this connection) on the brahman
m general, but only on the sndteku-, the young brahman whe has completed his
studentship and who 1s subject to pecuhar taboos which are circumstantially
describerd i the dbarma-books (sece eg A B Keith, The Rebgion and Philo-
suphy of the Veda and Upamshads, Harvard Umyv Press 1925, p 372 s and the
parallels to Mani 4, 45, collected by Buhler, SBE, vol 25, p 547 s) And the
words ot the dharma-texts (Manu hterally says+ *“Let him not eat clothed n
only one garment, let hun uot hathe naked”™) must in the first place, like therr
verdict o sleepmy naked, which o sundtaka s also forhidden (Manu 4, 75), he
re vrded as g conserquence of the widespread fear of the magical harm to which
the person who bathes or sleeps without any clothing whatever exposes himsetf
{refer to I ] Muver, Weaen der abud  Rechtesclinsften ;) the same, Sexual {ife
wr anewent Indie, Tondon 1930, 1, p 262, n 1 (wrth numerous 1eferences)

W See op F R Lehmann, Die polynesischen Tabusitten, Leipzig 1930, H.
Weliter  “Tabon, stantord, Cal 1942, ch VI, the same, Magie, imd 1948,
chv TX

)X complete Tist ni the munerous taboos imposed on the flamen diahs and
bis wife mav he found m J, Marguardt-G Wissowa, Romusche Staatsveiwal-
tunz® {{[, g, 328 s

1Y I alws refer to my review of Dumeal's hool Mitra-Varuna, published 1n
fibhiotheea Orwentalis, VI, Leden 1949, p. 123 « The doctrines of Duméal
have alwo heen rejected by A B Keith, New theories as to Brahman, Jhi Com-
memoration Volume, Ponna 1937, p 208 ss: ¢t also R, N Dandekar, Twenty-
five years of Vedie studies, in Progress of Indic Studies 1917-1942, Bhandarkar
Qr. Ras Inst Poona 1942, p. 59,
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32) Duméail, Flamen-brahman, p. 74

3% Duméal, oc, p 72 ss, Mitra-Varuna, p. 30

48) Dumézil, Flamen-brahman, p 75 &,

#9) According to Deussen (nut to mention others known only to the few)
brahman originally meant “prayer”, which elevates the soul, whenn man percerves
the tiuth and this very prayer developed mto a denomination of the “vorwelt-
liches, weltschaffondes Prinzip” (P Deussen, Allgemeine Gescluchte der Phulo
sophie, T 1! Lepzig 1920, p 90, 139, 146, 240 cte ). Ruben, who referrng to
RV 10, 125, and to Deussen, oc, p 147, expresses hunself m this way » “In
den Briahmanas st danut (e brabman) un altgemenen aber noch pm upsprung-
lichen Sinne des Wortes die Zauberformel, das Walkzeug dea Pralunanen und
die magische Weltmacht hinta der Zauberformel gememt” (W Ruben, Die
Philosophie der Upamishaden, Bein 1947, p 99 5.) shirke the ditbicaltres too
rashly.

#6) For the sake of hievity [ reier to my book Inlewding tot het Indische den-
ken, Antwerpen-Nymegen 1948, cv I1 (with further refeirunces)

3T “Ou encote “quelle est la cause du brahman®™ ou “fle b ] comment est-1l

cause?™ A Silburn, S’velUp, Patis 1948, p 33,

45) As 1o the development of the brahman concept see also Hillebrandt, in
Hastings' Loe of Rel and Eth I1, p 798 s

49) Ruben, oc (sce n 35)

40) T refer to the explanations given by S Radhakrishnan, [ndian Phulosophy,
1, London 1927 (veprinted 1948), p 163 s» See also Ruben, oc, p 254 &

41) Cf also M Falk, Nima-riipa and Dharma-ripa, Calcutta 1943, p 21 ss

42) See E W. Hopkins, The great Eme of Indiz, New-York-London 1902,
p 182 s

43y Cf also B Garbe, Die Simkhya-Philosoplue?, Leipzig 1917, p 102,

Hy T refer to Garbe, oc, p 207, n 2, H von Glasenapp, Entwicklungsstufen
des mdischen Denkens, Halle (S) 1940, p 107 See also Indian commentaries
on DhagGitd 3, 15 ete

) See also S Dasgupta, .\ history ot Indian philasuphy, IV, London 1949,
p 40

) See also Charpentier, oe, p 103 s

47) T reter to Charpentier, oc, p W8 4

¥) See eg P Oltramare, L'histoure des idées théosophiques dans 'Inde, I,
Taris 1906, p 13 sv It would be advisable to use the word charm to indicate
a material object supposed o possess occadt power mherent ot or mputed
Lo it, applying the tam spell to the wagieal word,

WY T agree with Keith (Jhi Commewmoration Vv ohue, Poona 937, p, 205) in
constdering Chaipentier (o, p 7o, 0 8) to be nnstaken with regard to the
ovigmal wmeamng of the terny dralinaacd@iae- < hradatand el caraty, oo thie
wirdle of muilya grass, wineh s the ehajaeteristic ston of the imtiated youth,
In iy opmion the expression may he explamed by compamg the meanmg ot
car-, it~ 1 dharmacd s~ Cfulidling o observing the dharma”, cratacdr m-
“enegaged in o religious chservane or practice, pertornung & vow', fapas cdrals
“to periorm fe to Dl oneselt wilh tapaa”, pdfum cwate Mto cumout s’
bhathsam caw - and smilar phrases m whieh cur- means “to apply oneself to,
pecupy oneseli with”, Lat coloe (which 1s etymolugieatly cognate) The brah-
macirin who lives according to strictly prescribed regulattons is a pure vessel
dostined to he filled with the Veda, re brahman (¢f eg Manu 2, 114 s) (the
syllable Om which 15 to be pronounced at the beginmag and the end of @ lessun
in the Veda lest that Iessou should slip away from hun, 1s the highest brabman,
Manu 2, 74, 83 s ete., by petformmg bralingcar ya- he attang to brahman etc )
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Honee bis obligatory chastity All potency is the outcome of brahmacarya-, 1e.
of applyiny oneself to and billing oneself with the supreme power and holiness,
a creatures can be presaaved by brdduna brahmacarine abhriam 1¢ “by
brahma broushit in the brabmacarin” (AV 11, 5, 22)

W) See W D Whitney-C R Lanman, Atharva-veda Sarihitd, Cambridge
Mass 1903, p 143

5 The stanza 2, 1, 2 has, m oy opmon, not been corvectly explamed by A
Eillebrandt, Vediscie Mythologie®, I, Breslau 1927, p, 377, n 2 The same rdea
that there 15 much (three-tourths) of teahty which 15 not withun the sphere of
the scnses v also eapressed m the famous sithta RV 10, 90, st 3, quoted 1n the
ChindUp 4, 12, 6

) See aloo J Fepeling, The Satapatha-idhmana I (SBE vol 12), Oxford
W2 p Y, 0

) [ refer to Oldenhery, Die Religion des Veda, 1923, p 398, n 3

*) The text has kun idam vaksam The word yaksa- does not only denote a
clavs of divine bangs, but alse ‘spuitual appatitions’ and such-like L Renou,
Fena Upamshad, Parts 1943, p 7 translates “Quel est ce phantasme?”

%) I also teter to the texts collected by R E Hume, The thirteen principal
Upanishads translated trom the Sanskrit, Oxford 1934, p 40

S0y 5 Radhalaishnan, Indwan Philosophy, I, p 164

) I H Codrmgton, The Melanesians, 1891, p 191 ss first described *that
mvistble iower swlich 15 believed by the uatives to cause all such effects as
transcend thur conception of the regular course of nature, and to reside n
spiritual beings |, bemng imparted by them to their names and to various things
that belimy to themi . Mana 1> the active force 1n all the Melanesians do
und believe to be done 1n magie, white o1 Dlack By means of this men are able
to vontiol ot direct the forces of natme , to cause sickness or remove t, to
know sshat s far oft w time and space, to bing good luck and prosperity or
ty blast and curse. By whatever name 1t 15 called, it 15 the behef n this super-
natural power and in the efficacy of the various means by which spirits and
ghosts can be mduced to exercise it for the benefit of men, that is the foun-
dation of the ntes and practices which can be called religious ” Want of
space prevents me from quotine the mteresting passage in its entirety

"™ For subsequent writngs on muna and the discovery of the concept, see
espeetally A Goldenwerser, Anthropology, New York 1946, p, 221 ss For the
termn ‘concept’ [ reter to my remarks m omy treatise on ojes- and ugra-,

MY Goldenw einer, oo, p 225

) Hubert vt Mauss, Théorie genérale de la magte (published in L'année
soctologique 1M02-1902), p 10K s

v N Sederhlom, D, Werden des Gotterglaubens, Leprig 1916, p 270 ss

Y23 ) Strauss, Brbaspati im Veda, Diss Kael 1905, p 20

5y (Mdenberg, bie Lehre der Upamshaden und die Anfange des Buddhismus
V1013, Gottngen® 1923, ¢ 425 I also refer to his book Vedaforschung, p 86 s,
and to Indowrm Forsch Anz, 8, p 40

“OH von Glasenapy, Der Stufenwer zum Gottlichen, Baden-Baden 1948,
p 3t

53} Charpenticr, Prahman, p 5 &

) Reference mav bhe made to T Wagenvoort, Roman dynanusm, O.cford
1047, Introductiou, where mwueh hiterature on the subject has been mentioned

T See A Capell, The word “mana”* a lngustic study, in Oceania, 9
{1938-9), p. 89 ~ It 15 with regret I have to make some objections to tlus
paper* the author seemungly takes tor granted H  Kern's derivation of mana
from Jav mdran (which does not mean “power, might”, but “to win (especially
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a game), gan (a lawsuit), surpass m extent etc”), which 1s, at best, only a
posstbility, theie 1s no reason to suppose that words hke muna travelled parts
of the Indonesian Archipelago and meanwhile went through a process of degra-
dation we rather wmust suppose thal peoples and tribes tiavelled and setiled
down m many areas having then own vocabularies, and that their words, bong
orgmally almost identical, m each area developed as to form and mcamng,
Javanese (and not Malay) maneh “heart, mind cte” has, etymologically speabing,
nothing to do with ménan etc, because 1t has been bortowed from Sanskut (as 10
the vam efforts to connect the Polyn mmia with this Skt word <ee IT Kohlbrugee,
in Mnemosyne, Bibl class Batava, III, 10 (Leiden 1941), p 54 ss), the Malay
word mualt quoted by N Adriam, Bare’e-Nedetlandsch Woordanboek, Leiden
1928, s v mana “mherited posttion” means “heirloom”, [ would avoud usmg the
term “degradation” 1n a Imguistic study, it seums rather hazavdous to connect
such words “mn many of the langunages of the islands off the ~outh-cast of Papua™
as mana (or mula) “wind” with the term mang, of whuch it, then, 1epiesents
only a degradation, the beltef that the source of supernatural power 15 some
form of heat 15 also found in Indonesta, etc

83) See also Capell, oc. The 1eader mught also be 1eferted to R R Marett,
The Threshold of Religion, 1914, E Aibmann, Seele und Mana, m Archiv fur
Religionswessenschaft, 29, 1931, and other hooks and papers quoted m the above-
mentioned works

693 In 4 paper entitled Spirit, Mana and the Religious Thrill (Journal of Philo-
sophy, 13 (1915)) Goldenweiser tried to show that, from a psychological and
emstemological standpomnt, mana must be regarded as a projection or objecti-
vation of what, on the subjective side, 15 the religious thrill mana 1s that which
causes the religious thrll,

Notes to Chapter 11

1) Pet Wtb 5 135 The history of this etymology has been discussed at
fength by Charpentier, oc, p 3 s

2) A Pott, Etymologische Forschungen?, Lemgo 1859-76, I, p 250, I1I, p 946

4) Deussen, Sechzig Upantshaden des Veda, Leipug 1897, p 720 s

Y H von Glasenapp, Madhva's Philosophie des Vishnu-Glaubens, Bonn-Leipzig
1923, p 27 See also S Dasgupta, A History of Indian Philosophy, IV, 1949,
p 111§, 121 #

5) R K Mocakery, Ancient Indian Educalion, Londen 1947, p. §.

%) The attempt to connect this root with the Lat farczo has long smce peen
abandoned

7y M, Momer-Williams, A Sanskrit-Englhish Dictionary, Oxford 1899, p. 735

%) N Stchoupak, I Nitt1 et L Renon, Dictinnare sanskrit-frangats, Paris
1932, p Slo

9) O Lacombe, L'absolu selon le Védinta, Paris 1937, p 215, 294; 289

19) Manmatha Nath Dult, A prose English translation of the Muahabharata, I,
Calcutta 1895, p 210

1) E Burnouf, Le Bhigavata Purina, tradutt etc, Paris 184047, II, 559,

12) See, eg, S Dasgupta, A History of Indian Phulosephy (1922—), Indices,
and other books on Indian philosophy

) Dasgupta, oc, IV (1949, p 13

14) (Brahman-) God’s sports are his playful spontaneity wlich, without sat-
isfying any wants, creates, upholds and dissolves eveiything )

15) Rurnouf’s translation (“ces jeux que développe sa mystérieuse Mayd”) is,
in my opiuon, not correct
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1) See ou the Simkhya theories in this Purdna, Dasgupta, oc, IV, p 24-48
1%y Seealso S Lévi, La doctrine du sacrifice dans les Brahmanas, Paris 1898,
9
17y [, Renou, Tittératme sanskiite, Parg 1946, p 141
) Sicaii, Tnttoduction to Reveda, fust astaka, edited by the Vedic Research
Tnstitute, Tiale Mah Uwv I, p 29 and 25 Passing mention may be made of
MundUp 1, 1, 3 whert the ax angas — and m the Anand editton also the
it et va v msadharmad shdne — are put on a level with the four
Vedas, tormine together the lower knowledge m contradistinetion to the higher
Lowledee, whieh iv defmed as that whereby the Lmnperishable 1 acquired

) Sayand, hdew, p 29 4

) (¢ yan dler Teenw, Religion i essence and manifestation, London 1938,
p M7

Ay See ] Gonda, The meanng of Vedie bhiseti, Wagemngen 1939; Origin
amd weanune or Avestan spanta-, Oriens vol 2 p, 195 <

2y Wee phove, p 27 See alsn my paper “The meamne of the word alamkara”,
m A Volumre ot Eastern and Indian Studies m honour of ¥ W, Thomas”
iNuw Indian Antwpary 1939y, p 97 o5 , V. Grunbech, Die Germanen, in. Chan-
tepte de la Suswee, Lelnhuch der Religionsgeschichte!, IT, Tubingen 1925,
p 501 and 507

Hy Monier-Williams, oc, p 598, see albo M R Kale, The Raghuvamsa of
Kaihddsa, Cantos XI-XV, Bombay 1924, Notes, p 104

2ty See later on, p 34
) Fuwelig, o ¢ (SBE ol 26) tianslates 3, 6, 1, 28 by “he thus surrounds

{

etc”, and ¥, 1, 18 “he thus guards ete”
20y See uhove, o 18 .
27} See p 40
5y Pt Wb IV, 548

3 Wiath respect tn the difficnlt passage SatBr 1, 7, 3, 4, where the compound
seens to be thed in o special or elliptic manner, the reader nught be referred to

the obmersation, made by J Eggeling, The E’}ahxpa’tha-Brihmnna. . translated,
Lp 2w n 2

Notes to Chapter 1T

i 0 Cappeller, & Sanskrt-Foglish Dictionary, Stiassbg 1891 sv

A A Aowdinell, A Vodic Reader for stadents, Oxford 1928, p 241

K B tehber, Brer Wgveda m Auswaht, I, Swattgart 1907, p 122 See also
- transfatons i Iaor Buevedy ubersetst und erlautert, I,

YUE ws. B Brmenann, Dor d osaths Ges d Wiss Laprig 1897, 21 ss.;
T mobmzen, hatas doetwelie, 37, p 575 s» , .\ Walde, Latcimisches etym Wib.2,
P e UL oA Walde-], I Hofmann, wden?, 1, 1938, p 335 s, A Walde-
3o Poharms, Vool Wth d 1dG spe BL 1027, p 172 o, S Fewt, Veg
Wb Gatechen S, 1939 p 75 s I Pokorny, Indogerm etym. Wtb 1949,
p L

B tetvr toowin rewarhs 1womy hook A efeyvue. Sewantische studie over
deny wmln.ermaenschen wortel detk-, Diss Utrecht 1929, p 9

") Sev b Gaasaann, Rig-Veda ubersetzt, Leipag 1876, 1, 35, 4 ete

Ty KV. 1, 39 4 mavad’s “prabhite-” 1s, ©othink, nearer to the mark than

Grellner’s “hebe " The obseure pdda perhaps refers to Agni’s births in heaven
and earth

8% Grasstnn, Wth, 23,
9) See Grassmann, Wib, 294,
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10y T refer to T Washburn Hophuns, Eptc mythology, Strasshurg 1915, p. 9

1y SRE 16, p 271

12) (Bachtold-Staubl ete ) Handworterbuch des deutschen Aberglaubens, BDer-
h-Lewpzig 1927, I, W54 ¢ has collected some data concermmng  the mountan
which, aceordmg to the mythelogieal deas of varous peoples, 15 standing m the
mudst ot the world, otten bearme the sky  Allusions to tremibling  mountains,
(e (eg o Holy Wity and trns o speech in whidh mountains higue on
account of then beme huwe and cnotmous, hliewtse show that their firmness
strongly appealed to the speech malons commumty

Wy Note MIUat toora firma, W terra fome e, wlich was (1s) dlso used
for “mainland”

o b Buck, A dictonary of scleeted synomyms me the ponapal indo-
Europen Lnouaces, Chicaso 1949 0 51 rviehtly temarks that several of the 1T
words tor “rodi. stone” are based on the notion of “<olul™ See alsn Tus remarks
(p 25 on Chdl gere ete, bemw the wenceral Slwie tam for “mountam”
(“further conuection with Skt vwn- (o Supds “heavy” thiough the notion
of “heavy, solid masy” (Thumb, [F 9, 299) 16 plausible™

13) Geldoer, o« p 304 “Bbrhat st hehebtes Beiwort von zayas ™

1) See H v Glastnapp, Entwicklungsstufen des ndischen Denkens, Halle
(S) 1940, ch I

Ty As to the 1ta see also Renou, Journal avatique, 1949, p 10

1) Oldenberg, Varwissenschatthiche Wisenschaft, p 150, see also S Lévy,
La doctrine du sacrifice dans les Biilinanas, Paris 1898, p 81

) Grassmann, Rig-Veda ubersetzt, I, p 348

) For this pomt now see Renou, Journal astatique, 149, p 11, n 1

%) See L. Hilgenberg und W Kirfel, Astingahrdavasambuti, Lewden 1941,
p 191

Noltes to Chapter [T7

B Cp R Thwnwald, i Ebert's Reallexabon der Vorgeschuchte, VIIL p 5
“Alles was mut dem Lugt (Mpower”, “mana” W New Guinea) irgendwo zusam-
menhangt, wird selbst so benannt ", p 6

2) See also Charpentier, oc, p 4 and p 83, n 4

B “Senenswnt” Geddner, “Zauberspruch und Lobgesang”, but “ “Zaubenitus”
weit mchr simavoll” Chapentier, oc¢, p 88

Y Charpentier, ae, p 93

¥) See Charpentier, oc, p 114

") T Bedkh, Der Hyvonus an de Bede | Statteart 1934, p 18 Leaving on
one side those remarks of s with which T do not agree, T approve of his view
(p 38) that we nwy learn from 12, 1, 1 thot b s tevarded as “eine das Leben
der Erde ‘travende und mdnende” Macht”

) Chapantter oe, p 122 o¢ Geldner hay 1esmted to the translation ‘ Er-
bauuns bereiten”

5) See alsyo [Tilebrandt, Brahman, in Festgabe-Jacobt (Bettrage zur Lit wiss
u Getstesgeseh Indiens, Bonn 1925) See Haug, Sitz. Ber Akad d, Wiss, Mun-
chien 1868, IL p 89, p 96 “Bralunan machen” d h e durch nichtiges Zusammen-
witken der Lieder Gesanze und Opiergaben entstehonile magische Kiaft, die
den T ebendhemm mn sich tragt, wad crzeuct”

9 The term ‘mana' 15 lihewse applied {0 power set i moton by ritual, altmast
regardless of the wntention betund the ritual

1y Oldenbery i~ quite Tight 1o observe (Nach Gott. 1916, p 718 s) that
such words as vac-, vacas-, uktha-, stoma- arve, hike brahman-, connected with
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Fr- But we aleo imd cdeam or wdcas, guas (pra-)ir-, dhivas jinv-, uktham
or quaid Jamn- €e

Wy Greldner (Der Raaveda, T, p 102) translates: “Mit Pressliedern eine feier-
Hohe Bealiworun s wachend” (radona bonvanto . wkailt),

12y See aleo Geldna, Vodische Studien TI, Stuttgart 1897, p 146,

U Whitie v-Tamnw ine mtatton”, “Zauber” or “Pflansenzauber” (Char-
pentier, v, p 78

Yy Charpontiee, oo, p 78

Loy Sec Charpentur, e, py 1200001

W e reader v be rererrerd to P Deussen, Allgememe Gescluchte der
Phaloplin, T 04, 1920, p 310 314, V' Henry, Les ivies X, XI et XII de
DAthare Vorda Pare 189, p 22 4, 68 s, M Lindenay, Ihe Skambha-
fhommen dee Athrvaveda, Zewsddn, [ Inded u Iran 3, p 235 ss See alswo
M Bloomfiell, The Atharsa-veda and the Gopatha-bribmana, Strassburg 1899,
poWe

ory As ty dwrtune- ol Drainthd see alen St Schayer, Die Struktur der
maztschen Weltanschanang, Zs { Buddh 6, p 279 s

17) &Sue ales Ruben, Ihe Philosophie der Upamshaden, p 92 (“Charakter der
Ruhe der Welttnachit b )

¥ T oreter to POM O Mad, Aksara A forgotten chapter n the Ihistory of
Iudiin Bhadeo oply Theess Krel 1931 (Baroda 1932)

) Swarmn Vircswarananda Drahma-sutias with text comments and index,
Advaite ashrama Mwvavat, Almora (Him ), 1948, p 105 »

Wy mee Dasgupte, A History of Indian Philosophy, I p 454

Ty Seeoalwe gndh tesds 2y ViyuPw 4, 5 o5 (see W Kurfel, Day Purana
Pafalalina, Bonn 1927, p 45 s3)

4y see abse Von Glasenapp, Entwicklungsstuien des indischen Denkens, p 18
and 107
iy See abw Maws's ranarks, Sitz Ber. Bayer Akad. d Wiss 1868, p 96
and I87L, p 0

2y sew alvo sl tests as MaittGp 3, L

29 1 Renou, Sur la notion de foalman, Journal asiatique, 237, 1949, p 12
and 1t 1

20 M Bloruneld, s Sacrad Books of the Fast 42, Oxford 1897, p 343 s,
Macdoroll, Vadse Matholons, p 138, Reth, Rel and Phil, p 188

AT mer obee Blooatiddd Journal of the Awerican Oriental Society, 16, 1896,
O SN

29 see e tenardl s owm U Frage el dem Urspiung und Wesen des mdi-
silear Dreame ', \era Omentalin 19, 1943, p 397 s Sce also Manavadh §, 3, 98
ongd pracadlel et

2 T rerer tao e red Db, of the Frst, Vol 30 (Index), p 116, Sacrifices
withoat aits ot tood to the brahmans are, as v well known, condemued
hternt o ma bonta the mouths of brahmans are regarded as the best (VasDhs
3, 7 2 Lo hevestis wery prospeious one should feed o brahman wath foed
prepared for e chilipcka ohering and make him wish prosperity with a
sustable mantra (ApDhsi 2, 8 (20))

Notes to Chapter V,
1y Srme remarks on the purely lingustic side of this word will be found
m ch IX
2} Roth, i Pet Dict, 5, 137
¥ See ey, V. Hewry, La magie dans PInde antique, Paris 1904, p 37
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4y Cr also W Ruben, Die Plulusophte der Upamishaden, p 83

) Iillelnandt, i Zetschr t Indol w Iran 5 (1927), p 223 Cf Haug,
Prabman und die Brahmaenen, Vortrag Akad d  Wiss  Munchen 1871, p 8-
braliman 1, m general, “emn Mann, der die Krait des brafine (== “Trieblratt
der ganzen Natur™) besitet, un dem sie 2w vollsten Erschanung leommt, und
der das Wachstum und Gedaben des Irdischen wie des Gestiygen o seaer
Crowalt hat”,

by See, ep, W, Cabad, Altindische Zaoberer, Amsterdam 1908, p 11t

T) Caland, ae, p Lo See alsa p 74

%) Caland, Das Stantasiitra des Apastahy, 1 Gottineon Lepas 1921, p 102

N Ct oalso such varmants as Draduna (SanlhAr, B 3 biahma C \atdr 3, 2, J)
e oan adottical passage

Wy See my treattse on Skt oegas- and wora- ta be publehed shiontly

1y v enumeration of teats bearnw upon the ‘lotty cans’ of the brahmats
can be found in v P Rwe, The Aaleibbarata, Analysrs and Indes, Oxford
1934, p 110

) Otha tets may be found 1 Sacred Bonks or the Luast, vol 50 (Index),
p llo ss Spualune to o buhman, e ¢, s awsprawous aud purifving, one should
ot say to hon cnsthing cseopt what 15 amspietous ete

By Couoalso At 5,35, 3 Thie” 1s the name of thns great beng He who
now s thus ‘thuy” as the name of i, becomes brahman” The Duddha is olten
deseribed as b uhmabliaita-, Dizhmans repeatedly address him as Biahmi

L) T 1eter to the authortties eted by II Webster, Magic, Stanfurd Cal 1948,
p 186

13) See Webster, ve, p 189

1) See R Bunedict, Religion, in ' Roas, General Anthiopology, 1938, p 630
Compare also M P Nilsson 1 Archiy tur Rehigtonswasoenschaft 22 (1924),
p 377 s

) F Boas, Dic Ausdiucke rur entge tchgiose Begrtte der Kwakwtl In-
dianer, m Fostsehirtt Manhof, Hambury 1927, p 380 o5 (p 3838)

™)y DN Maumdar, A luhe an transstwon, London 1937, p 133 o and
Webster, oo, p 12

by see Webster, oo, p 70 See also ] Held, Papoea’s van Waropen,
Lewden 1947, p 234

2y Fou the sake ob comvenunce [ icter o Goosan dur Deeww, Rehigon in
essenee and mamtbostation, London 1038, o 13, L Wagomvoort, Roman dyna-
mony, Oxiord 1947, Tndes, p 212, sv mana of the dnct, J Gonda, 7w Frage
nah dom Ursprung und Wesen des ndisehen Dramas, Acta Orrentalin 19,
p 417 ss

My Seeep Webster, o¢, p 167 s

2y See Welster, ac, p 160

) Webater, oo, po 104 See, moreoner, T Telunann, m Chantepte de la
Saussaye, | elubuch der Rehmonsgeschichite?, I, Tulingen 1925 p 40 5

y See wlso B Lchimann, me Chantepie de la Sawssaye, oo, [p 4005
1y 1 also reter to Oldenber s, Vorwissensehatthiche Wissenschatt, p 140, 133

) Renwts, ] .\ 1949, ¢ 18 See abso Bloomiwld, AV Hytns, SBE 42
p LXIV

27) 01, according to Renow's wordmz  “Le b est le possesseur de ces révés
lations ' connectinves” qu sont la solution du brihman-énigme” (p 18).

27) Compare the 1emarks made by Renou o the silent brabman, oc, p 16 s»
— As to the threc quarters ¢f eg RV. 10, 90, 3 d, see also abhove, p 10

M) See also the obscure stansa AV 8, 9, 3 dues enad refer to Jab i its
entirety?, s yasmin “mn whomi™ and elam the QOne of RV 10, 129, 27
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49y Maryla Falk, Nama-riipa and dharma-riipa, Calentta 1943, p 4

1y See Oldenborg, Relyon de, Veda, po 434,

) T refer to Bloomtield, Vedie Concordance, p 656

24y see alo Whitney-Lanmut's commentary, p 930 ¢

) In AV 19 8 which, bemne addressed to ught divimties e succession, the
person spealame ashy o be conducted to heaven * Where the hiahiman-knowers

g, there ke Agm condoct e . ete”, the Last stanza 1uns ., brahma
g tata aaval gdong rahog dadbedn e, wlhich can eitha mean “Tet
Brahinge conduct me” tthe commentay and Wintoey-Lanman), or “let the

hrahsmian conduct e, et the brabmdn goe me brabman™ (i 19, 9, 12)  there
are, andeed, tests, which put the bratman on a par with the gods AV 6, 12, 2
CWhat was known by brohmans, what by secrs, what by gods with that 1
watd off thy poron™, of also 12,4, 10 The gitt of & cow to a bralunan brings
progeny TAYV 12, L B, 2 goat given to him sels the donar “on the back of the
bemaneeut” (9, 5 U, of 7-12)

L reter to A A Macdonell and A B Keh, Vedic [odex of names and
aubjects, Lomdon 1912, [T p 82 o5 Keith, Rel and Phil, p 414 and 481
Compare aloy Dlonafield, The Athuva-veda and the Gopatha-biihmana, § 56
(p 70 ss), whe p 7b ewpresses himselt i the followmg way  “Especially
progvuieed 15 ther elarn of ‘imvolabbty’ ; uppression and murder of birah-
s 1 the sin agamnst the holy shoat

Wy O oalen atth tests as AV 14 2 41, RV O 10, 83, 34-35 (35 co AV 14,
1, 28)

¥7) see my renrhs UHet begrip bhakt”, i Tydsehrift voor Ihilosophue
(Louvain) 10, BME p 031 ss

3 See alisve, po 32, 40

) Huwr wird \ww als Bralunanaspati angeiedet, dh mut 1thm identifiziert,
soternn et als Priester brabman ist”, Geldner, Der Rugveda, I, p 248

) see espevially [hllebrandt, o J Hastings' Encydd of Rel and Eth 11,
1009, p 796 s

By Gy, AV 11,5 22" | (the) brihuman protects, defends (1aksati), brought
e (APt see my paper Abharang, New Indun Antiquary, IT (1939), p 69
s} the hrahmacanin

2) AWieh Calwl, in Wienor Zetsdr £ Kunde des Morgenl 14 (1900),
r 123 .,

By Cpothe tetnyy Bedhamivas- and bradomodla-, Atdy 3, 2,3, Sinkhir 8, 3
Au to the nwammng ot the sultines, see now also E Benvemiste, Noms d'agent
oo daction an o becuropeen, Pare 1048, p 123 ff

LB The eamed brabiman s the tiiwe brabman, see the texts adduced SBE 50,
v o s The compaatnely small wpoctance of s perforning other 1ites
dpprars dls potn srh tesd, as Manu 2, 87

0y See Dloomield, m SHF 82, p IXII & and u 1

B devontng o Bhapabhdsharameira on TatBr 3, 10, 1Y, 4 swroamdyd s
sare Lo edard i vovetepunyaphaldoaptiietul

) le s werth notnmg that, according to Oldenberg’s nvestigations (Nacht
Ron Ges . Wi Gottineen, ph-h KL 1916, 1 728) brahman denoted on the
one hand “die Festunssen der drer Veden”, on the other hand, however, “‘a
gredat svarety of relwnus texts” and, hence, especadly those texts which did
not enter mto the three categories of roalt, yuypiomsr and s@mant

") On the Dralonan- a brafomandechamsot- and hus ofhice to strengthen Indra
and the predilection tor the word bralpsan- in connection with the hiturgical
viedhuam of this god see X, Bergagne, La rehigion védique.  II, Pams 1881,
B 273 s ; Oldmberse, Nachr, Gott 1910, p. 732 s5
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Notes to Chapter 177

1) 1. Renou, Sur lo notion e hidhman, Journal asiatsque, 237, 1949 p 7 <

%) Renoy, oc, p 14

) The older transtation “playful discussion of theologieal questions or pro-
hlems” (Monter-Wills, s vy m, of course, indequaie

HW o Schultz, m Pauly-Wissowa («ee further on), 123 15 wrong m assuning
the contreey

%) I orefer to N Adviang, Verzanclde Geschziten, Haagtem 1932, I p 30t o
anet ILL p 49 o, see also 1, p 25, 11, p, 395

%) See Adriani, mn Tydscheift van et Lon Bataviansch Genootscliap van
Kunsten en Wetenschappon 51 p 307 See, however, aleo the same, Bare'e
Nederlandoch Woordenboek, 1928, p 917

) I reter too Poulhan, Les ham-tonn meninas, Povg 1913, p 2 5, 14

") G Fertand, Note s les Tlam-tem Merma, Jownal astatique, 11-4, 1914 11,
p 151 s,

9y See also Oldenberg, Nachr Gott 1016, p 718

1) See A C Kriwyt m Mededeelmeen vanwege het Nederlandsch Zendeling-
genootschap 54 1910, p 223, 228 See also vol 39, 1805 p 142 o

1) See N P Witken and ] A Schwarz m the same periodical 11 187,

g

p 357

12} T refer to ] G Frazer, The golden Bough IX, London 1913, p 121, n 3

17} Sce also Buhler's adnotation, SBE, 25, p 118

18) Compare also ] Praylusks, in Journal asiatique 205, 1924, p 122 s

15) I refer to iny treatise The meanmng of Vedic phiisats, Wagenmgen 1939,
p 22 Thus, we hear ol contests betwern reapers of corn to secure the vigour
of the grain, see eg Frarer, oc, VII, p 74 s

18) Frazer, o ¢ HI, London 1911, p 134

17) See W Schultz in Pauly-Wisowa, Real-Enciclopadie der Classischen
Altertumswissenschaft, TI-I1, Stuttgart 1920, 62 <« , J A Kelso, 1n Hastmgy'
Encyel or Rel and Ethics, 10, 703 55 , A Heusler, Die altnordischen Ratsel, 1o
Zettschiift des Verems fur Volkskunde in Berhn, 1901, p 124

18) In the Javanese Babad Tanah Jawr the god Datara Visnu and kg Watu
Guoun agiee upon propoundmg a niddle wstead of fighting on the battlefreld
B T J, ed Olthof, The Hague 1941, test p 10, translation p 10 Compare
SatBr 1, 5, 4, 6

M) See alse H Toreszvner, The riddie w the Bible, Hebrew Unwon Cullege
Annual, I Cmeimnatr 1924 p 125 &6

“M See Renon, oc, p 13

Hy sce also K0 H Hhieddine, Gebruthen en podsdienst det Soendaneesen,
Batavia 1935, p 114, Hoesem Dyajachningrat, De magische achtergrond van de
Malache pantocn, Datavia 1933

22 etytolagieal rescarch” often found at 2 semi-

“

24} [he predilection tor
prinutive stage of enitlization is closely 1elated to this inclmation

) Discussed by Kenou, oe, p 37 ss

%) See eg Schultz, Ratsel aus dem hellentschen IDulturkrese 1T, i Mytho-
logischie Bibliothek, V7, Leipair 1912/13, p 39, 88 55, 9285 . 1175 ; I Lessmann,
Aufgaben und Ziele der verglerchenden Mvthenfnschune, indem I, Lepzig 1908,
n 25ss, O Schrader-A Nehring, Reallextkon der mdogermamschen Alterturns-
kunde, 11, Berlm-Leipag 1929, p 210 s

) Schrader-Nehring, oc, p 211

26) T completely agree with the explanation propased by Renou, v, p 13, n 2

27) See J Gonda, Zur Frage nach dem Ursprung und Wesen des wndischen
Dramas, Leiden 1943, p 420 ss
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Notes to Clapter T'11

Y Phus 11 Zonmet, Myths and Symbols i Indun Art and' Civilication,
Washmmton D 19k, 123

2 Ths 31 von Cdasenpr, Drabioa et Booddba, Parss 1937, p 109, the same,
e Relieaonsn Dulvns Stotteart 1983 p 182, W Ruben Die Philosophie der
Tpanehiubon, Doen 080 p 225 See o ) Masson, Ta teligion populare dans
b Cannn boaddhopn pab, Lonven 1942, 5 81 VLem nom (v12 Brahma), mas-
cobmre, viont dy wedtve apane adepe”

B Ocub e, Pire Lotnee der Upamshaden uad e Antange des Duddhismus?,
Oottingen 10285 ¢ 92 o o

R ddhabocboe Dbt Plalosopin L po 102

oBeth U wbeas ot ofsaram and prowsalt are dealt with alteinatively  and
arlepende ntly an cuh other

9 adtaborchnan, oo 1 9 45

TV Oldenber Voarwiew nachartliche Wissenschatt, Gottmigen 1919, p 97

1 Von Gboenapp,  Pratwicklungeatufen des indischen Denkens, Halle (S),
17 o Ree alsoop 143

T alen weter to 11 M Maodi, Ak-ara, a forgotten chapter i the history of
Inkan Dinto ophe, Tnae Nl 1931 (Baroda 1932)

e 71 Dalbere, The [opao, Tondon 1923 pp 216 ff, 224, 244, n. 1,
Weliater, Mavwe o It

) Webstir 10

2y Wehatut, e p 14 See aleo oe p 31

1y See Wibster, ue 3 3L

ty A¢ to the "vaucue character’ ot mana tself. which wavers between the
person ol and the maner-ond (see Marett, The conception of Mana, Traunsactions
of the 3 Iatern Coneress tor the lustory of 1eligions, Oxford 1908, I, p 46 ),
1e persurial as well us wanersonal (f P B de Josselin de Jong, De Waarderings-
arderscienling sun fevendd oo levenloos in het Indogermaans etc, Thests Lerden
s, nather eacluad nor rhyswal (see alvo E Arbmann, Seele und Mana,
Arechey e Bohimonswissenstbait, 290 1931, p 293 35, who p 301 s observes
thot mata s econtiatly “ome gewassen Entitaten—Personen, Tieren, Gegenstan-
den, Stoton, Onty blerten, Zeiten, Zauberspruchen, Namen usw — zukommende
Iorrea « Tooqe, die erentinlicie Faluelett, die gewissen Personen, Dingen und
drideren Fartt e sthemnd aud soehom dere Art thres Wirkens za eckennen gibt,
et desey ode v e nowmnewohnenden Keaft entsprungen vorgestellt
witd Mot o ehen Ieart, alvatacliche Kraft, Zauberkraft, als Eigenschaft
s Wl i ader WS unpecsanliche Patene. ") Compate also A Golden-
wener, Amthitqolo s New Yorte e, p 221 ss, R Benedict, m F Boas,
repetol Anthropedoon, Bostopn 1933 ¢h XTIV

LR S 0 T I R TSR

Boy See B bFrorltorg aid others, Briote Pinlnsoph: (The Intellectual adven-
tuse o Anennt Moo 1Y, Harmendswoorth 1949, p 22

Wy See ol AP Keth, Astaeya Aranvaka, Oxford 1909, p 304, n 23

L i teows paper Ll soscalled secolar, humorous and satirical by mus
or the Wovaedy, w Urgnralin MNeerlandiea, Leden 1948, p. 312 ss

Wy Ruten, oo, 1 223 “Im Vealke der Adhcen und Pauern gab es sicher
Bretys, die die vy stiche Mucht der Burabmanen, das brabhman, mcht m semer
Abatralthionr » cstadon, snndern als Gott deuteten ”

i haerth, Beleaon and philosophy o, p 55

2 Muszon, ve, p A3 [ now tefer to A K Conmaraswamy and I B Horner,
The v tlomglits of Gotama the Buddha, London ete 1948, p. 26 s

o

“%) Sev ey E W Hopkins, Epic Mythology, Strassburg 1915, p 189 ss,
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23) For conventence the reader might be referred to ¥ Masson, La religion
populaire dans le Canon bouddhuque pilt, p 33-83, and to G I* Malalasekaia,
Dictionary of Pali proper names, [I, London 1938, p 336 s See alsn Von
(lasenapp, Entwicklungsstufcn | p 43 “Em [Unterschied 7w ischen heden (s
hrahun, noanel the bralinaloka) schemt fur die Aulfassung der adten Zeit mcht
su bestehen, werl swisehen etwas Feramlichom nnd Tinperconlichom ebensowensg
v Trennungsstrich gesagen wind wie swischen cnem (rott und somean Rewch ™

Y See also AtAr o, 3, 3

*%) Campere the remaks made by Keith, Rel and Phil, p 209

Notes to Chapter 1111

Ly See e Moma Willlums, Dwt, 737, A A Macdonell, A Vedie Reader
for Students, Oxford, p 81 See also Keith, Rel aned Plid p 438 “iod of prayet”,
H D Griswold, The Relinon o the Rieveda, O<lort 1023, p 168, Radha-
hishnan, oc, I, p 89

%) Keith, Jha Comm Vol, p 215, he tojects, howeser, the view that bralonan-
ttself prmanily denotes “power”

B Charpentier, o, p 6o, n 0

Yy I refer to Macdonell, Vedie Mythologs, Strassburg 1897, p 101, DBloom-
ficld, The Atharva-veda and the Gopatha-Biihmana, p 34 74 and 117

) As to the character, the pusttion and the activities ot Drhaspatt m the Veda
sce Macdonell, Vedic Mythology, § 36, () Strauss, Brhaspati mm Veda, Diss
Kiel, Leipzig 1905, Griswold, The Religion of the RV, p 168 &5, Oldenberg,
Brhaspaty, m Nachrichten von der Kon Ges d Wiss 7zu Gottingen, Ph h Kl
1915, p 196 sy , Keath, Rel and Plnl, p 162 s , Oldenbere, Religion des Veda,
Reusster, sv

) I also refer to B W Ilophms, Epic Mytholegr, Strasshurg 1915, p 82
and 181

) See also Griswold, The Ret of the RV, p, 172

%) Sec Strauss, oc, p 46 s

YY) See, e A Macdondl, (Kubn's) Zyv 1w vergl Sprachw, 24, p. 202 ss
Strauss, oo, p 1 o, and especially p 17, J  Wadkernaeel, Altindische Gram-
matik, [I, 1, Gottingen 19035, p 246 \s to the accent of the word W D
Whitney, A Sanshiit Granunat’, Tepzie 1924 § 390 b

10y Charpentter, oc, p 65 n 41 compelled to the view that bath brhasputi-
and brabmanaspati- are Uspate Dildungen, die erst 1w emer Zer auigekommen
sind, wo brdfipeait- sane ursprunchiche Bedeutung verloren hattd”  Cowmpare alsp
Keith, Thi Comm Vol, p 215 Radhakrishnan, oc, p 89, holds the view that
Brahmanaspati “is a4 very late pod, belonging to the period when sactities
began to come mto voeue”  But even if the Indians o their ‘Aryan or IE
ancestors had honown a paiod without sacifice, without, at least, a form of less
complicated aud developed sacritice — a rupposttion which T would reject —,
the fisure of T3 myy have existed, prior to that m a somewhat different role.

Y Macdonell, Vedie Mythology, p 103

L2) Enumerations oned discussions e m Wacketnagel, ne, p 2 ¢, Strauss,
oc, p 14 s, Oldenberg, Religion des Veda (1923), p 61 o, —— See also Olden-
berg, oc, p 34 n 1

19) See H Usener, Gotternamen, Bonn 1896, p 87

11y K Birket-Sauth, Geschichte der Kultur, Zwich 1946, p 388

1 [nformation irom the Rey P Middelkoop and Father K van Trer

16) See O Schiader, Reallextkon der mdopermantschen  Altertimskunde, 2
Aufl herausgs von A Nehring, II, Berln-Lewpzig 1929 p 248  Schrader, in
Hastingy' Encydd of Rel and Ethues II, p 35 note, see also .\ Bruchner, Ost-
europaische Gottetnamen, KZ 50, p 161 ss
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7y 1 refer to Strauss, oc, p 23, 46 s See also such texts as discussed by
W Caland, Altindische Zauberei, Amsterdam Academy 1908, no 46, 47; 102,
103, 105 etc , Qldenbere, Vorw Wiss p 139

14y See Strauss, oc, p 25.

19y Macdonell, Vedic Mythology, § 36

20y Ilopkins, Epic Mythology, p 65 and 134, Griswold, The Rel of the RV,
p 168 s

21y Strauss, oc, p 206 s

) “ITere brahiman ts tepresented as an expression or instrument of
eternal ovder 7, Griswold, o, p 174,

Notes to Chapter 1X

1) B Ilemann, Studien zur Eigenart indischen Denkens, Tubingen 1930, p 40
ss  (brahman- “Anschwellung der Kraft") she, however, sticks to the opinion
that O Irish bricht 15 an etymological cognate of b., which, therefore, must have
meant “Hymnus, Spruch der Starke verletht” In details I cannot share her
views whielt are, to my mtind, too unesidedly hased on a thcory of evolutian,

%) J Herbett, Spiritualité hindoue, Paris 1947, p 59 “Le nom méme de Brah-
man vient de la racine br/i-, quu dénote 'extension, 1l indique “I'essence qui se
répind unneisellement ou la substance qun s'est umversellement diffusée”

%) Thens RBernard, Philosophical Foundations of India, London 1948, p 133.
“brahman (~ 0+/1-) that wlhich has reached its ultunate evolution, development,
extension, or growth”

4) Tt may be added that other authors expiessed themselves 1 favom of an
origmal meanng “power” without hazarding an ctymology Hopkins, Ethics of
India, Wew Tlaven 1924, p 85 “  this neuter Dower (for such was always the
real meaning of b underlying the later meanings of spell and spirit)”; Renou,
Anthologie sanskrite, Paris 1947, p 33 “brahman, 3 T'origmme sans doute ‘force’
cosmique, 1y igoration cosmique puts paiole sacrée, logos, fondement éternel
de Ta tormule et de la priére”

5) W B Hennmng, Brihman, in Transactions of the Plilological Soctety 1944,
London 1945, p 108 ss

%) See also H W Bailey, BSOS 7, p 403

T Sec W Hine, Altpersischer Wortschatz, Leipzig 1942, p 73, and Henning,
nc p 108, n 1 L& Herzfeld (Archaeologische Mitteilungen aus Iran, VIII,
Detlin 1937, p 59), who cdited the text, read "tala brazmant’ and translated
tp 62y “da verchrte h Ahuramazda) mut "Rtam dem brazmamschen'”, see
also lus remarks p 69 X W Bailey, Zoroastrian Problems m the Ninth-century
Books, Oxford 1943, p 87, no 4 proposes to read tanhdld brozmaniya, both
nom smng and to translate “following rta and possessing (associated with) the
brazman™ Although this mystery 1emamns unsolved, the connection of this
brownniy with MIr brahm and Olnd  boaltinan may be taken for granted

§) See also such texts as SaiBr 11, 1, 6, 24 and the remark made by S Léwn
(La doctrine du sacrifice, p 139 ) “Base primordiale de la création qu'elles
supportent (dhar-), les eaux réalisent matéricllement la loi (dhama-) qui est,
en veriu de son nom méme, la base universelle”; Masson-Oursel, Esquisse d'une
historre de la plulosophie indienne (Paris 1923), p 35

") As to such meanings as “costume, dress”, mentioned by Henning, 1t may
be remembered that the Eng dress (noun) is etymologically identical with dress
(verb) “to put into order ete™ from MLat -~dijectiare (cf Lat., directus
“strawght”) Ene costume  “style, fashion, or mode of dress ete”, like custom
“established practice” comes from the Lat consuctudo “custom’.

0y Wackernagel, Altindische Grammatik, 1, Gottingen, p. 213
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11y As to drh- and brh- compaie also SatBr 2 1, 1, 9 ss haniemam
pratistham drmhdmahai cvam umam praiisthim (note the object!) paryabrin-
hanta .

12y AV 15, 3, 7 the brdhman- 1s called the upabdrhunam CI also the Armenian
Davy “custuon”, buryr (u- stem) “lugh” ete

13 C, Bartholomae, Altiranisches Worterbuch, Strasshmg 1904, 957 Sce also
H Osthoff, m Beszenberger's Beitrage, 24, p 130 »

Y Renoy, J. A, p 10,n 1

15) Bloomfield, The Athaiva-veda and the Gopatha-biihmana, p 30

16y H Lommel, Die Yait's des Awesta, Gottingen-Leipzig 1927, p 52,

17y Tn addilion to the 1emarks made i chapter ITI we should remind ourselves
that sucli wdeas as ‘‘thuck, bulky” and, hence, “large, ig” or “high” aie apt to
be assouated with “‘firm, stiong, able to bear, robust” Russ Dol'fo; “large,
hg” oo Skt bala- “strength”; Arm sz - “thick” ~ OHG siar “stiong”
etc. On the other hand, words mieamng ‘“to stiengthen, meicase’ are elymolo-
gically related to words for “lugly’ Lith awkitas, Lett augsts “high” oo Skt
ojas-, Lat angére See also C D Duck, A dict of selected Synonyms, 1949,
c¢h 12, 31, 63, 64 and some of the remairks made by P Peisson, Bettiage zur
mdogerm Waoytforschung, Uppsala 1910-12, 1, p, 53

18) See alsco H § Nyberg, Die Religionen des alten Iran, Leipzaig 1938,
p 260 {f

19) The Sanskrit explanations of bgrazumt- are mahdn, mahattarah, uda-
gratarah

20) See A Walde-] B Hofmann, Lateinisches etymologisches Waoriteibuel,
Heidelberg 1938, p 535 s,

21y Al Souter, A glossary of later Latin to 600 A D, Oxford 1949

223 K Brugmann, Grundriss der vergleichenden Graminatik der indogermani-
schen Spiachen, II, Strasshurg 1892, p 343

24) For more instances sce W D Whitney, A Sanskrit grammar, § 974

24) See eg H v Glasenapp, Entwicklungsstufen des indischen Denkens, Halle
(S), 1940, ch I, 1

25) Compare F Phster in Pauly-Wissowa, Real-Encyclopadie der classischen
Altertumswissenschalt, 17 (1937), 1273, 1289 s ; and H Wagenvoort, Roman
Dynamism, Oxford 1947, p 73 ss

29) Wagenvoort, oc, p 82

27) Wageavoort, oc, p 194

23) See alsp J Gonda, 1 Mnenosyne, 111, G, Leiden 1938, p 162

29) See my treatise on the ofus- and ugre- concept

30) See P Masson-Oursel, m Jomnal amatique XI, 19, p. 269

1) See also W Porzig, IF 42, p 221 s The etymology, proposed by this
authot (IE  ‘swen-m(e)n-, Olnd  manma “thought” and by H, Hnt, Indoge:-
manische Grammatik, 11, Heidelberg, p 203, does not convince me

<2} Compare also Porzig, oc p 254 (nstead of ‘Seeleniiager’ I would prefer
‘Krafttiager”)

<8 “ o den Krafte schlummern, die ohne menschliches Zutun thre Wir-
lungen heivoibimgen” Porzig, oc, p 226

34) For more wmnstances see Whitney, oc, § 1168, ¢ Such couples as vdrsman-+
vur sndn- height, top”, which have the difference of accent and gender without
a corresponding difference of meaning, may be compared to Gr wxedduu
sevdudiy “remote spot”

45) See also E Benveniste, Ornigmes de la formation des noms en indo-
curopéen, Paris 1935, I, p. 121 ss, who (p. 124 remarks. “ . on est mis en
gaide contre l'application trop facile de {a notion de valeur “amimée” A tous les
noms qui, historiquement, se présentent comime masculins ou fémmns”,







