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1/53\gggzedﬂhistory&f”F“
Sunahéepa, a%yth of the human condition (1)

The Sacrifice is man. (2)

Man is the first to be sacrfficed. (3)

X a'““?r’
-__.v/

: :This study : //;ucidate a}goubl function of myth and
—~ 1llustrate thtg:g%igf; ‘concrete example.-
7’pri-mor&h ~@ifferin wey/  their-sap
( *Api‘ Subsoil from which-déffpfg;; philosophical systems draw sustenance.

. M 0 C A e arsges
/There are no. philesoPhies %}_’each philosophy X&gméed in a given
= luc o
> context precisely that furnished by myth. Secﬁnc}hw amxbecause

Aaedle
philoaoph 1 polyvalence, myth is of_irrqulaasabls—value

AN P A A

féannot pu el and,s mply extrapolate then

/

Myt , On the contrary ste from a deepe}, and so more universal, human

st¥atum than do ilosonh}ﬁs. =

This first %ﬁ to/ nake -explicit’ the settingfes
or

What we aurrently. understand by fact is an 1 conte}table given,
¢ amﬂc&%@}
a reality which presents itself ® Now t

any-glmen is not a purely objective = it also includes the sub-

incontestability v#

Ject who considers the fact incontestable. There are no pure facts, facts

'in themselvégifﬂigey;aré"éliayé facts for someone. At the very least,

e




"

every fact implies someone-ra speoific person or/human consciousness

in general--for whom that__f_a.ct"i_'e' a fact.
A myth seen and lived from within is an ensemble of facts which forms

the basic fabric where ywhat is given stands out from a particular dom-
serves a igE
ain of rea.lity} as if a.gainet a horizon. Myth thq;; The uitimste - '

RpUInt. {rﬁe&&he touchstone of trut e

facts are recogﬂized':é.'s trutbsﬂ ;

Myht), when it is believed an ived from inside, does not ask to be plumbed

more deeply, i.e., to be transcended 1n‘;he search for gsome ulterior
‘geound; it aeks only to be ma.de more and more explicit, for it expresses

the very foundation of our conviction of t:ruth. Seen from the outside,

| e
however, the mythi%ppears ée a mass of legends, of ‘myths' 1n which

have nothing to do wit
others believe, but. which 'factual’ truth. Myth

. _____‘._ -t

recounts in its &n \-ray ‘the: ultinate ground oiz particular belief: either

. seen
of others' “belief | (myth/.@ from outside).~or of: our own beliefc (myth

lived from inside). In the lax%.ter case, ﬁe believe the myth without
believing in the m'y-'-th. since ‘1t is 'tra.nSparent for us, self-evident.
integra.ted into that = ensemble of facts in which we believe a.nd which
: the real (4).

A




One of the myths o%dem &ésﬁ?éﬁaqé-}t is history (5). ‘%@wy

({tﬁé:)ﬂ—faet the landmark to which we fefer the incontestability of facts,

mtovme oy which we criticize other myths(é) WUW"\ b1y
“————"“agdl : i 4 9 g Lher-myths(6). ((Historica

ihe M‘ 1?/“‘2&3{' escapelg;c-z-rrméd

eological interpretation of Jesus' Resurrection is a

striking example of what we are getting a{n because history is the modern
\"'—‘-—.

myth which gives meaning to reality, we transmythicize ﬁe physhcal fact

into historical fact., We demythicize the myth of the physical or physiolo-

gical miracle ‘ the myth the historical miracle. The
m—
modern interpretation t¥@s claims to render ithé>fmet—of the Resurrection

s i 1 - _ : R -
comprehensible to Es‘k e Resurrection ¢ the historical--

ﬂbu' wudhoT
aad——theasef-ere real--fact of the transformation ac:uq&ég among the first

christiaygenmﬁey who believed in this Resurrection. So, the reality

even
of the Resurrection. w.qn%d- not -}{e = biologic , material or spiritualyé

bu{fan hlstorical\fa.ct

o

Obviously everything deﬁeﬁa}; on & 1 of these two adjec-

tives: historical and mythic, s-instahee, historical meanssﬂrea.l,
and therefore true; s?/ythic signif'iesJ‘r\on-historlcal, thus fantastic,
imaginary, unreal, In—bhe—oth nebanee;—thet—ia-te yérom v myth's
a-historical point of view, historical facts ?.re only #¥fe transitory ex-
amples--often deceptive and always partial—-oi}reality&hich 4teedf is
always trans-historical. On the one hand, the true K:.:s.ﬂ}a, the living and
real Krsna, is not an historical fact for most of those who believe in him,
but a religious fact. On the other hand, the true Christ, equally living
and real, is not the mystical Christ for most christians, but the historé-

cal fact of Jesus and — —n—




en-going
his continugng presence in history, Christia.%missionaries who preach

Froma ‘Hﬂs historica.l ‘reality: of- Ghrist in India, for exampie, must realize

: tha.t in so doing they prea.ch a doceticism and relativism which is ex-
S &e contr
»1to uhat they indend to proclaim. Except for those who

75 s ot i
live wihin the myth of hiatory, historica.l facts ‘are merely events
-cemplote
whtch 'have n‘ot reached their temesard full reality,
o &rFen -
l'-Ia.n ca.nnot live without myths, without indeed a plurality of

myt‘hs which intertwine and follom one another in a way that allows
JM

- : constant)
" 4 continual passage from mythos to logos, and t e/ ;e-sourcing of the

M\)“-WU{ '\ Lt
ogos in new mﬂhoi. Strictly syeaking, an Asolated myth@dee&—nat_emt

...,Each myth 1ives irl a community of myths. /Even in*.he judeo~christian-islamic

—

trradition; where the myth of history predowinates, _eSpecia.lly e last

chnturies, there have a.lways béen other myths. But in order for these
u""?’ arser
: other my'ths o be intelligi‘ble and acceptable within th%rbhﬁz
+) Pnieied .
N *cmatﬂtesbad-by history, they must assume historical guise., And so

sacred history emerges. For t.hose who ‘believe in\it, it 1%{ime and

thereforé 'history ’ but in a verfy specia.l sensey because it is also
aax:red. a,nd 11: 13 .this sac which grounds and inspires hlstory, which

invests historica.l facts with their paradigaatic office, and even serves

t 7 nea.ningg,
as the key to their deeper Wy. The historical character of

sacred Iis@ constitutas its aspect of truth: it 13 ‘history’, so it is

trne. The sa.crad cha.ra.cter Qf sa.cred history is it%spect of mystery,
i : :

i.e., its trana-hiatorical truth: it is aa.cred'. so, it t;‘anscands his-

tory. S’o the myt.h bocomes a. fa,c"l: but @ually every fa.ct is a.‘ho a myth:
',spiritual nealities are, historical facts, but historical fi\cts are also
spiritual rea.ities. So too we discmrer the myth of history pursug
' —furnishes
the history of myth., Today thz latter provides we #w&¥th @ transition

from sacred myth to historical myth.
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Fﬂnhce bqt not

here?

-

O

_TB,?écapitulats our terminology: by mythos, I mean that human

s organ of appfehénsion on the same level as the logos and in constant

TN

_intereourse with it. Mythos anéBogos are two human modes of awareness,
irreducible one to the other, bit equally inseparable.
ich ) -eae-tO"the -other;—nor-separable;one-from

7

'“gthéfo%hqr; S e e e/ <,

By m1§ Sl uhderstand thg horizon of intellipibility, or

e
meaning ealityl _discloded by a certain mythologumenon. The mytho-
logamen on is the 1e5ein of the myth, the living voice, the telling of

the myth, If the myth i%he truh)Feality, then the mythologumenon
b - apg e : '
is the expression, the ‘speaking, the language.

Finally, a myth expressed by a mythologumenon, i.e., by a mythic nar-

: rative. can contain different Exghemes]rhich are the themes (mythic and

i not necessarily conceptﬂal), whicékhe myth eclucidates,

2| . b
" "4-' D) :
Modern Man, bombamded by mass-media whielr supply more

: examples o
and more infor : human plurality, can no longer believé “that a

world, a religion, a philoaophy, a 11fe-style, is the world, or the tie
exemp‘ar for religion, PhiloSOphy or life. He is %m less and less inclined

to ignore, scorn or consider unenlightened those who do not think as he

-

doess 'primiti#es' arouse new interest, 'natives' are appreciated, 'nadn-
; -
chrizltia.ns or aliens are respected, even courted, a.nd.é.n spii:e of
O ew;_-nf & ’

the p&tiuila of grammar')women aré’no longer considered téie-inferior.

ese a-place—in—the-suf
Hinorit&es of every sort are assured that they too their place

in the sun and their rights in society. But this same openness--even if

it is only theoretical-- ~—— : 29




encourage ny

deeds T a deceptive belief in %-Le own 'tolerance' and

in the superiority of WS world-wide and even universal mission., All
this mkee-w;:i?:ue to want to go beyondﬂere awareness of plurality to an
acceptance of pluralism. One of the moat positive movements of our

day is the dyna.m?r/n. vibible almost e¥erywhere, which seeks to pass from
de facto plurality to de iure pluralism. But true pluralism doegnot
belong i{the order of the logos; pluralism c.a.nnot be, acq,epted within
~an ideology. On e . ideological levei& you' cannot co'npromise with er:;or.
Just so. two contradictory conceptual systems cannot both be true at

the same level, or according toningle pem%tive. A pluralistic ideoo~
ogy would always p| ace itself aboﬂn—pluralistté 1deo-logies. The
result would be: merely a super-—id -'%gy and the worst of pa.ternalisms...l

designate myself knowpit all and even tolerate others, provided they

ib'-‘:" . & 8S Ay

: t A
remain in th“etp lagef1 have allott )I/ the@. . Even 1f we a,ccept a certain

perspectiviem a.nd the existence of other levels of life and awareness, we
\,"s:l“"/
can scareely evade hiera.rchy ‘perspectives and levels accord. to.
\ﬁ" A w&-\-‘l.«:‘n‘#
some third point of vie which Mould -represent-yet- aﬂhpr; euper-ideology.

But true pluralism gooabeyopé both the c.onceptual and ideologioal domains.

A purely dialectical solution tt}he cdnfl‘ict of ideologies c nhpt cill it-

—

: Qe :
for true plural@t autonomy. 'Plura.lism is not.

25798 ot
plurality m#nakeehift orze. pra.ggatic necessity. . Rather plural-

ism beafs witness thzzo 22{ hae tranSc:ended the gg as sole a.nd final
arbiter of the fea.l, 2 without bélittling its sway. Pluralism testifies

that one has passed beyond absolutism, without theeeby tumhling into
REE T el

agnostic relativism., Pluralism presupposes only tgr :

PTG




In brief, pluralism does not stem from the logos, but from the mythos,

embraces
Pluralism 1%;munded in the belief that no single group bﬂ:ﬂ-‘?él!e the

. : B L <
totality,_,pf'&q_human experience, It 'Is}:a.sed' on trust in the other, even

s ¢ ny
though\_{ may not understand him and, from ryf/point of view, he may be
‘Lc' wrong.- Pluralism doez{nat absolutéze &rror because it does not absolu-

“tixe truth edther.
e I

Thik brings us to a methodic consideration which both intraduces

fo e L justifie '\:h‘
fummbo) our subject andm& enterprise., It is/this: dialogue between

cultures, and the mutual fecunda;tion_whict*:an result from it, must be
enacted first of’ all on a mythic levely ratherd than inthe confrontation
between 'logoi. This is}not an any L way toininimize the importance of dia-

'( .
lectices, ' The dia].ec;tida. method is fruitful in/discussioj ,!zl;i'n.a. single

culthrq an&/or a hpmbgeneous.civiliza.tion, but it operates differently in
bl N may

encéuntéi';f/v;fﬁéén cultures which r have arises from fundamentally

By i]
- g.j__
differént presuppositions, To assume a priori that a given conceptual
~Joihida the ) o by T CaREy
: form; can-serve ag|Tramework for an encounter of culturesy represents, from
ks A g

the phil.osolaﬁical point 6#1‘;1&#, an inacceptable uneritical extrapolation.

o

AT

SocioMspeaRing, it represents % another vestige of a cultur-
- . ' - i ) : ..”..-:'1 e ; .

~-al colonialism which supposes that a single culture can formulate the

]

rul'es ‘of the game for an ; aﬁthentic encounter between cultures. If

takeg” .
"thi_logos has priority in intra~-emltural confrontation, the mythos h’a)

T e

primacy in inter-cu.]_.tura_:_l.,_ér‘:c__&unters. This implies that a purely phil-
& 1 : i ot a3 Tyl
, osophical methodo-logy based~on the logos is certainly necessary, but not

%

sufficient, We must complefe it with a methodic in which the various

figthologumena also ha.ve’. decisiwve «ﬂ?e#ion top . e FAGT !




dﬁngnq)instead of elaborating a working hypothesis, I would 1ike
= 13

to present a concrete example,

3 - The challenge to philosophy and theology

To better situate our example let us #3¥ briefly & consider the

double challenge which confronts humanist and‘religinu%%hought in the West.

The challenge is the same in both cases, since western thinking, even
eniesJits tie with the abrahamic traditions, remains grounded

in themfi)Nevertheless, we ought to distinguish between the philosophical

“Thowedd,
,ﬁgmdén and the theological domai : but without separating them.

‘l‘% \ Wuﬁl
) The ¢ 1lgnge to philosoph¥ oemg;a&gi; to wondering whether man

Lom . -_—
pesaaggpé/;n of intelligibility other than that £ ¥ by the en-

counter and embrace between rational evidence and historical verification.

The interface between the sky of rational evidence and the earth of his-

torical verification seems to form t orizon under which western human-

ity has lived its intellectual, and ts human, lifg, t leasﬂ for//several

centurikes and evenﬁperhaps, for some millenia (8). Is there some other
e we/

mode of intglligibility possible outside of this horizon? Can 2%gfarrive
i ] PR z

at profoundXconv ctions which are t huﬁzi’gn this skyline where reason

encounters the exﬁériorJthst .13.1—--'-¢oz.‘ld'p Are there no other pillars

| bﬁ‘}
of tmth'p Must everything be grounded in aideé@nly

ﬁhy—rattcnattzatieap At is enough for the’;;;;;;?to pose the problem as

a challenge to philosophy.

'(‘E" “E- T well-kaown o':amq?-o\‘}w\‘- o V\(\:\L B bavd|ande, o2l "M%' C"v\z—;f‘?htl

< Yepan, Do phwleophivie GRaute angeichty den 80 harseng
Prieithe.. {-’R‘?.'f;.g,) 1962, [ 52

Sy
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~

[ x;f)_r‘\_‘é)_ The challenge to theology.could be posed as abuestion: Mus
w religiun

I become, intellectually and LY, a semite if I wan

ouslyg-ﬁ Jjew, a chriatiani or a muslim? Must I be converted to the ways
of thinking, and consequentlyfthe life-styles, of these three historical
traditions if I recognize and accept Yahweh, Christ ar Muhammed as living
and valid religious sjrmII.JOJ.s?'-: The '.ﬁfoblem take%m a keen edge and worri-

@bw/
sone dimensiong in Islam, the majority of whose adepts are/among peoples

':‘nbihh* havey?g bond with arab culture. It, has also been posed for a

long time in the" christian world., beginning with the efforts y christian~

in-:tg_dist_inguish even separa.tey. itself frcm}hristendom. The problem

é.zi'ses even more: urgently, and often tra.gicalfy. for those jews: who do

not want to identify themselves with the state of Israel. And, if we are

not too: touchy ahout na.mes like 'theology' and 'religion’, we will see

T T LT

'-"the' same problem ppsed for the fourth branch of western culture called

P Figs? ' e
marxism, huma.nism or.sim'ply modernity. Is it necessary to ta.ke-ono—‘s

_;categ@aﬁg of antelligibility fromthe Bible, the Gospel, trl Eem/:sr'

B

Das Kapital; must enter the welténschauunm of these greafltra.d.itions,

e cal
a.nd even their marxist appendix, in order to m’%r &elf a servant
y)‘

'of Xahwveh a. brother of Christ, someone who believes in the Sea‘l\ -of ‘the

ey W—”(‘?E/ :
prophets, or a man who works for the. et.empora.l ha.ppiness of_hmanityﬁ Must

l:u b ~rL£ fertile soil
an a.fgq:an,an india,n. +hine$e fro he - of an

' .s,ge-old culture, its thinking, its myths am{its deep human truth;a_{ ¥

{ m-

'11‘ he or she feels a.ttracted to these three so-ca.lled monotheistic re-

3 11_.gions, or to modern humani—st ideology? > ?’




To know whether modernization implies westernization is a burning question

for two-thirds of today's world. Must.ﬁézgic converébd to marxist thought,

must emémcircumeise the african and asiatic spirit with the blade of tech-
i
nologﬁ?;n order not to miss the appointed communion, assembly,{ghurch,to
b e J"
which Man today is icalled? Is there only one(path the;pellqngfgemit;:y-

to Christ? These questions are far from rhetorical; they constitute

a challenge to theology.

This study does not claim directly to answer questions of such

moment, Neither do we s#ish merely to substitute one myth for another.

W—‘
We would like, first, to introduce to the western world an indian myth

quite as fundamental as the more famiddar semitic, hellenic and other myths
{ 9os -«-"\P'"“ "_9/
which recount the human condition., For this',tbfliiiqé the story&ﬁﬁ-

fiees, But we would also like to implant it in the open field of

‘/ E!E
occidental mwﬂay Ll.mdergoing a radical transkﬁma.‘tion. Next, we
:f

would like to make explicit the importance of this myth in the very

wrow
heart of th;&ndian tradition. We-wish, finally, to contribute to

"~

the modern symbiosis, which is not simply an artificial and superficial
eclecticiég‘, andwhich become%%ore and more urgent if we want to step
beyond thé&rovincialisms of which we are perhaps aware on 4;1anetary
scale for the first time. Human destiny & is at stake. Either we ac

O b SR s n v
quire our global awareness osmotheandric s ¥

5 :

or we become simple ; cogs in the wheels of the megamachine., The dispar-
ity between a sincere, even deep (but provincial an%Eectarian) belief, and

ot
an.aii:;;;;;&zéiag technology (which in one sense liberates, but also stu-

pifies and obliterates any variety) is :in the long run unbearable,
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~-~ LE The. sacred history of Sunshsepa

The golden rule of all hermeneutic is simply that the interpreted
A Lo ‘/
thing ievé?&a—%e recognize i4@ei$ in the interpretation. This implies

that inter-pretatiﬂn must not be extra-pretation, but a mediation between

the self—understanding of the interpreted thing and the hetero—understandingl

m e e b /.. & u-.u; 1
realized by the interpreter (9) In other’words, an interpretation p!ovesfz

I S S on-ect foohd %er( 4 > Sy 5

elementary mathematical operations ¢

¥ ,f’_’_':j’('f—-'t. r ,(—./’ E o
dwﬂctﬂ e @hec;—_thg@eelu} subtraction to provg/a.ddltion, multipli_ca’cion #® checks
~y e v - —— /
s i L

—

division. Only if we can retranslate, i.e., fggnterpret our interpre-

tation following the originalfpan we be suro)ﬁe are interpreting correctly

E 8 consider ‘L$*
In order to interpret a myih \ We must-%asa=oné§;&vgy}ﬁ;uat the myth
o <ocon : .
says literally (the text 5 at it wants to say, i.e., we must know

and not allegorizing. .7-

the context of the myth in order to know what it means, and finally we

: Sround—eurseives
" mast also consider what the myth has been made to say over the ages,

: context #
for past interpretation%&elong equally to the of

whatever we ihterpret.

In short, we must be familiai with 1) the original story, its

;:;fmyihq;pgumenon;~its legein; 2) the context of this telling, it?%xjh. and

hﬁirlﬁo‘oohmonéariea, its logos.




» The narrative (the legein of the myth)

In the. h of Sun § 555
ﬂe are dealing with one of the most complete, and probably most

ancient, sacred histories of the entire sruti or vedic revelation (10).
It is“exceptiona (11).
rom several points of viewﬁkihu*ax + The tale alternates simple prose

‘with verse. The verses consist of original strophes (gatha) and quota-

tions from the Rg Veda (rc) * They have an epic character and are more
_grammatica11y elaborate than ;he the prose textgsqhich are in rese ele-
‘ mentary, even rudimentary, sanskrit. The legend is found in the Aitareya
Brahmana, which was edited ‘between 800 and 600 B.C.; W internal evidence

exte riticism, howtvers
and scholarlfgﬁlpiiquifindicate‘%hat the myth may be very ancient indeed

8=

'(12).+h?§§_}ﬁ§e§d is inserted into%he description of the royal consecra-
tion‘%‘whic; Liecaas us to suspect an earlier date for it, and if we take
into consideration the reference to juman sacrifice, we might even look
T prehistoric origin (13).

The well-known text has had various publications (14), and complete
_(iﬂ) or partial (16) translations. After struggling to present a suit-
able'version myself,.l_have«found an excellent french wexwiomwxtransla-

1T

tion by Jean Varenne, from thich the following is largely adapted (13).

_Here then is the sacrad history of Suna@dbpik:




Hariscandra Vaidhasa Aiksvaka was the son of a king; a
hundred wives were his, tut he had no son from them. In his

house dwelt the brahmans Parvata and Narada; he asked Narada:

-

'Now since men desire a son, (%)
toth those with knowledge and those with none,
what does a man gain by a son?

Tell me that, O Narada.'
Asked in one verse, Narada replied in ten:

'The father who sees the face
of a son born livigg
pays a debt in him 52

and through him attains immortality.

fé)/
The delight in earth,

,~>tre-delight in fire,
water, Among the living,

S
Eﬁéfdelight in Eﬁe@%&u@n&?waten:.ﬁmnn“a!ﬂﬂ-ﬁ

#g greater still is a father's in a son.

By the son have fathers ever
passed over the deep darkness;
self born from self, (18)

» in éonship the father ferries over,

What use is dirt or the goat-skin?
What use is long hair or fervor?
Seek a son, 0 Brahman,

this is the world's advice,




Food is breath, clothing a protection,
gold is for ornament, cattle for dowry,
a wife is a friend, a daughter a misery,

and a son a light in the highest heaven,

The father enters his wife,
as an embryo he dwells in the mother,
in her is he renewed,

and »eborn in the tenth month.

A wife is called wife
since in her he is torn again;
he is seminal, she fruitful,

from here the hidden seed goes

Together Gods and seers

)
have brought her btright grandeui;

the Gods said to mortals

'This is your mother again,'

'A sonless one cannot attain heawen,'
Even the beasts know this;
gherefore among them a son mounts

his mother or his sister,

This is the wide happy path
on whichrggre men @i@hqggns{without SOrrow;

the birds and the beasts desire this

enough to unite even with a mother.)




So Narada told HarisScandra., Then he added, 'Have reccusse
to Varuna the king, saying ®*Let a son be born to me; with him let

me sacrifice to you."'

'So bte it,' Haribcandra replied. And he went up to Varuna

the king, saying 'Let a son be born to me; with him let me sacrifice
to you,'

'So be it,' Varuna replied. And a son was born to him, Rohita
by name,

Then Varuna said to Hariécandra 'A son has been born to youj;
sacrifice to me with him.' Hariscandra replied 'Only when a victim
is over ten days old is it fit for sacrifice; let my son become over
ten days old; then will I sacrifice him to you.'

'So be it,' Varuna said. Now when the child was over ten days
old, he said to Hariscandra 'He is over ten days old; sacrifice him
to me,' Hariscandra replied 'Only when the teeth of a victim appear
is it fit for sacrifice., Let his teeth appear; then will I sacrifice
him to you."'

'So be it,' Varuna said. Now when the child's teeth appeared,
he said to Hariécandra 'His teeth have appeared; sacrifice him to me.'
Hariscandra replied 'Only when the teeth ef a victim fall is it fit
for sacrifice, Let his teeth fall; then will I sacrifice him to you.'

'So be it,' Varuna said., Now when the child's teeth fell he
said to HariScandra 'His teeth have fallen; sacrifice him to me.'
Haridcandra replied 'Only when the teeth of a victim appear again
is it fit for sacrifice. Let his teeth appear againj then will I

sacrifice him to you.'
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'So be it,';Varuna said., Now when the boy's teeth appeared
again, he said tJ{Hariécamdr%}'His teeth have appeared again; sacri-
fice him to me.'\ Hariscandra replied 'Only when the ??atriya &= has
¥E¥Eska won his arms is he fit for sacrifice. Let him win his arms;
then will I sacrifice him to you,'

'So bte it,' Varuna said. Now when Rohita had won his arms,
he said to Hariscandra 'He has won his arms; sacrifice him to me,'
'So be it,' HarisScandra replied and addressed his son, 'It is this
one, my dear child, who gave you to me. Now let us go; let me sacri-
fice you to him.'

'No!' cried Rohita, and taking his bow he went into the wild.
For a yeari he wandered in the wild and Varuna seized Hariscandra
so that his belly swelled up., 5 Qﬁk§£¥L__

Rohita heard talk of this:; he left the forest and returned

toward the village. But Indra came to him in human form, saying

'Manifold is the splendor of the ascetic,

(2 ) )éo Revelatiogjtells us, Rohita;

“who chooses to live among men does wrong,

Indra is' friend to the wanderer.

'So move on.,' And Rohita said to himself, 'This brahman btids
me wander,' so he wandered for a second year in the wild. Then he
left the forest and returned toward the village, But/again Indra

came to him in human form, saying

'The wanderer's legs are the stems of flowers,
and his tough body bears fruit,
His difficult journey

delivers him from every sin,




'So move on,' And Rohita said to himself, 'This brahman btids
me wander,' so he wandered for a third year in the wild. Then he
left the forest and returned toward the village. But Indra again
came to him in human form, saying

'The fortunes of a sitting man also sit;

‘§$ﬁ+“}_ < \stands s$ill, so will his fate, _
- Jis be{ﬂ@nmt budgeTmne&%h@fuw&4&r¢uéuibdaw

If he lies down &ﬂTIt his luck will fa]l asleeo.
-l" i

But if he bestirs himself, his fortunes w&%&*&w&kenmweih_h&m-

'So move on.,' And Rohita said to himself, 'This brahman tids
me wander,' so he wandered for a fourth year in the wild. Then he
left the forest and returned toward the village. But Indra came again

to him in human form, saying

'Who remains recllnlng becomes thesa?sﬁuf Kali,

who arlses becomes Lha-age-ei Dvapara.
JHH#§%¥% you are themage~e£ Treta,

~
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Mov1nglyou are thanagewof Krta. \\qﬁ
'So move on.' And Rohita said to himself, *'This brahman tids
me wander,' so he wandered for a fifth year in the wild., Then he
left the forest and returned toward the village., But Indra came to

him again in human form, saying

'Journeying you find honey,
And the delicious Udumbara fruit.
Consider the sun, happiest of beings,

Who never ceases to journey.

'So move on.' And Rohita said to himself, 'This trahman bids

me wander,' so he wandered for a sixth year in the wild. He found

in the forest one Ajigarta Sa?;avasi. a seer overcome with hunger,
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This Ajigarta had three sons, Sunapugha, Sunahsepa and Sunolangula.

Rohita said to him, 'I will give you a hundred cows/if you let
me redeem myself with one of these.' Keeping back the eldest,
Ajigarta said, 'Not this one'; 'Nor this one,' cried the mother,

\settled
keeping back the youngest,So the%/bn the middle son, Sunahsepa.

Rohita gave the hundred cows, took Sunahéepa with him, left
the forest and returned to the village. He went to his father and
said, '0 my father, let me redeem myself with this one.' Then Hari-
scandra went to Varuna the king, saying 'Let me sacrifice this one
Toryous " - iSo-be-1t,”! Varuna replied, 'A brahman is ;é#é than a
Ksatriya,'

Then Harlscandra proclaimed his 1ntent10n to celebrate the

+ f!dl-i_.,_ fhe - NCHy ,

Rajasuya, the Royal Consecration, and.tewehcosewa man for tHE'vtctmm

an..the-dey-—of-amroinving.
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When—the—day<arrived, Visvamitra was the Oblate, Jamadagni
the Acolyte, Vasig@ha took the role of Brahman, and Ayasya that
of Cantor.

But when éunahéepa had teen brought up they could find no one
willing to bind him, Ajigarta then said, 'Give me another hundred
cows and I shall bind him.' They gave him another hundred and he
tound his son, When he had been trought up and tound, and the Apri
verses had been recited, and the fire readied around him, they could
find no one willing to slaughter him,

Then Ajigarta said, 'Give me another hundred cows and I shall
slaughter him.,' They gave him another hundred and he, whetting his
knife, advanfed toward his son.

The éunégepa said to himself, 'They are going to kill me as if

I were not a human being, I must have recourse to the Gods!'




He first had recourse to Prajapati, since he is first among

the Gods, with this verse:

'Which God then? Which immortal's

pleasing name shall we invoke?

-

Who will restore us to majestic Freedomﬁrl/ =

—

That I may see father and mother again?%7(20)

Prajépati replied, 'Agni is the nearest of the Gods; have

recourse to him.,' He had recourse to Agni with this verse:

'Agni the God, first of immortals,
let us invoke his pleasing name!
He will restore us to majestic Freedomf,f =

P

That I may see father and mother again.' (21)

Agni advised him, Savitr is the great Inciter, have recourse

: 3 3 ; g 2
to him, He had recourse to Savitr with thils triplet:

'From you, O God Savitr, ever our aid,
Lord of every precious thing,

we beseech good fortune.

Since fortune--good or btad--
is for you free from desire,

it remains friendly in your two hands.,

May we attain it! With your help

may we reach the summit of prosperity,
28—/

our portion from you, O Ehaga!"(éz)?/f
Savitr explained, 'It is for Varuna the king that you are

bound; have recourse to him.' He had recourse to Varuna with the

following thirty-cne verses:

FDi




'Your dominion, your strength and your passion,
6 Varuna, no birds have attained in their flight,

nor waters in their ceaseless flowing,

noy-never,nthbugh they”oﬁtstrip the wind.

King Varuna of clear understanding

fr——
in tottomless space holds E&st the tree's crown,
branches sunk below, roots on high,

deep in us may his radiance growl

A broad path above has Varuna cleared
for the sun without feet to traverse,
May he that found a way for the sun,

keep this blade from cur heart!

A hundrdéd solaces are yours, 0 King!
May your benevolence be equally vast!
Drive this Destruction out of our world,

free us from whatever sing'we have COmmittedL

These stars we see set overhead at night,

where do they go ty day?

Nothing can transgrass Varuna's laws;

the radiant moon ﬁilgsbon. seeing us thpough the night.
I salute you, I teg with prayer;

with his offerings, the sacrificer tegs:

Do not be angry, O Varuna!

Do not plunder our lives, 0 renowned one!




What they tell me night and day,
what my own heart's light reveals to me:
\to

May he/whom Sunahsepa calls in his tonds,
1

Varuna, king, set us free!

Tied to the triple pillar he calls, 41
SunahSepa calls to the son of Freedom:
Gracilous Varuna, king, untie this victim!

Let the unerring sage undo these bonds!

We would appease your wrath, O Varuna,
With homage, with prayer and offerings.
Wise God reigning over us, attentive master,

free us from our sins.

Loosen, 0 Varuna, the bonds that bind us

atove and btelow and from every side,

o

Nake us nless tefore your holy law, /
ol

TUANDC Wnddtoomes, O ADT et T\ : %A« W
dellver-&e‘tﬁ your father Freedom. (23) / ".2“9“'

¥ Jonits f'us‘
Whatever law of yours, 0 God Varuna, v«ew-h
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we men, being mortali. \M

; Jd- - Fasoduana
may vlolate day after day-- AT =

do not consign us, we teg

to te prey to death
or tdﬁ your own fierce anger,
to te destroyed

by your displeasure,




As the charioteer
tethers his steed,
so shall my songs

bind your heart, 0 Varuna,

My desires fly away
in search of happiness,
Just as birds

fly to their nest,

When shall we move
Varuna to mercy,
the Lord of glorious might

whose eye is far-reaching?

Weh &
LY.
Common to ®e#%h v"“h.

is the might. Their love
forsakes no worshipper

faithful to Law.

He knows the path
of birds in the heaven:
as Lord of the sea

he knows each ship.

True to his Law,
he knows the twelve months
(and the extra month too)

with their offspring the days.

The path of the wind--

sweeping, high, powerfuly-
he knows, and the Gods

who reside in the heavene.




He sits among his people,
consistent to Law,
Most wise, he presides

and governs all things.

May the wise Aditya
prepare for us always
fair paths to tread,

prolonging our lives!

Varuna, wearing
a golden mantle,
is clothed in bright garments.

His watchmen sit round him,

No men of ill-will,
nor e{?ildoers,

nor those of wrong intention

QA A

wish—to0 harm thisuGod-—

the One who gives\fonsummate

glory to men,
imparting this glory

to these our bodies.,

Yearning for him,
wide-seeing Varuna,
my thoughts move onward

as cows to their pasture,




From there, surveying,

he beholds earth's marvels,

both that which has been

and that which shall be,




Again let us converse!

The nectar has been brought,
You eat, as a priest,

the food that you love,

P22
I have ézterr the One

whom all may behold
and his car passing high!

My songs are accepted!

Hear, O Varuna!
Show us your favor,
Longing for help,

I have cried to you,

Supreme Lord,
ruling the spheres,
hear, 0 wise God,

as you pass on your way,

Free us from fetters
of every sort.
Loosen our bonds

Le

e
that we may 1ive!(14\

And Varuna said to him, 'Agni is first among the immortals,

the best friend. Sing his praises, then shall we deliver you, '

Sunahsepa praised Agni with the next twenty-two verses:




'*Put on your cloak of light,
Lord of might, worthy of honors,

0 Agni, offer this our sacrifice!

Be seated, O chosen one, our priest,
youngest of the Gods! With hymns

and luminous words we invoke you, Agni!

Father sacrifices for son,
friend for friend,

e
and comrad/for chosen comrade.

s

v Agni, first priest,
re joice in our friendship!

Attend well our songs!

D CAOs R ey Vg
Whatever we uwaendingly sacrifice

foxr God after God, to you alon%,

L%

0 Agni, is the offering given.

May he be our dear clan lord,
sweet-voiced, our chosen priest!

And may we be dear toc good Agni!

For the Gods, too, have this bright
and have given us this treasure,

And so our trust is in Agni.

Let us both, mortals and immortals,
exchange songs of praise,

0 deathless Agni!




Let the mighty lords Varuna,

Vand Aryaman sit as men

on this our sacred grass.




with all your fires, O Agni,

bless this sacrifice and these words,

0 youngest son of Strength! t"f\

I will praise you
like a costly horse, 0 Agni,

Lord of all our sacrifices?!

The far-striding son of Strength,
benevolent, friendly and mighty Agni;

may he te with us!

Protect us, 0 Agni, toth near and far,
Protect us ever from ruthless mortals,

Promtect us all our days!

Announce to the Gods, RUFESEEN

our newest gift, 0 Agni--

this song of praiée:

Grant us a share in the highest stakes,
and the lowest, and those in tetween.,

Award me the nearest good!

You are the portioner, the silver flame
on thé river's flux, nearest of the near;

B m— l
you heap wealth upon the giver,

The mortal you protect in battle,
the man youh& inspire, 0 Agni,

his joy will forever te freshf




None will overcome him,
No man vanquish him, O conqueror,

the victor's portion shall be his,

Renowned in all lands, he shall carry off
the victor's prize on his steeds,

and win the day with the singers,

0 early watcher, shape us a song
\ovy
to thefﬁga% of Rudra,

whom every clan adores.

Majestic without measure,
with smoke for an ensign, trilliant Agni;

may he spur us to inspiration, and victory!

Like an opulent chieftain,
banner of the divine, brighily gleaming,

may Agni hear our songs!? fié)ii:i> e o
\\‘_ é_g—;_-;z

And Agni said to him, 'Sing the praises ofCﬁl%ﬁEﬁé?Gods,

shall we deliver you.' Sunahsepa praised ﬁllehQ}Gods with

verse:

'Homage to the great and to the small,

to the young and to the old!

Let us honor({aAll the-frods, if we can!’ GQ?)

(&E;;EggaGods answered 'Indra is the mightiest, most powerful,
strongest, most real and most effective of the Gods. Sing his

praises, then shall we deliver you,"' éunahsepa praised Indra

with this hymn: \

Ui YL ) " he . DIl -3 J\ %w//
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' Sinte—3t—looks-hopeless—bo—us,

0 soma drinker, truthful Indra,
give us hope, 0 generous one,

hope of handsome cattle and horses ty the thousand !

You who wear helmet and armor,
master of stakes, lord of strength,
give us hope, 0 generous one,

/
hope of handsoﬁ?cattle and horses bty the thousand!
; s
s

Put to sleep these two evildoers who eye each other
turn by turn; so that they do not awaken!
And grant us, 0 gracious one,

hope of handsome cattle and horses bty the thousand!

Put the greedy to sleep, 0 hero,
tut rouse the generous!
And grant us, 0 gracious one,

hope of handsome cattle and horses bty the thousand!

Crush this ass who brays your praises!
But grant us, 0 generous Indra,
hope of handsome cattle

and horses ty the thousand!

Spare us the cyclone, let it tuffet the forest
far from us, and keep the lizards company !
But grant us, O generous Indra,

hope of handsome cattle and horses by the thousand!




Strike down the wailers, O Indra!
! e ( 1?{.;_1. ’:i
Strangle the Krkadasul /

But grant us, gracious Indra,

- TR
hope of handsome cattle and horses by the thousand! &%)

Urge—Indra; God ever flowing insight,

to come on in glory: course through us,
[T VT S L. e ¥ ,“u--‘;~——..'-é----m-r$-1_-p—--._"

0 p._of the soma!

ARuLeE
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Who drinks draughts of pure soma ty the hundred,
and by the thousand mixed with milk; /
n He 5"\‘)"_;44/ v
In whom the soma flows like a river undeegrouddt
When we surge toward him, joy upon us,

in our rapture the vat tecomes his belly

and the soma seems to us ocean!

This soma is yours! You race to it
as the dove wings to his mate;

and you care equally for our song!

Lord of gifts, we give you this song,
this garland of your praises, O hero,

that in return your strong joy may be curs!

Gird yourself to help us fight this fight,
0 Godiévéiﬂflowing insight, 0 Indra,

more than all the others, may we two agree!

0 Indra, strongest of the strong,
in every tattle, in every way,

we your friends call for your help




If he can but hear our cry,
0 Indra, let him come now to our aid,

let him bring the prize of victory!

Tacalili~onsindra;
hero of our ancient home, irresistible,

the first our fathers would call!

You we implore, God, protector,
you who are so often invoked,

friend to those who sing to you!

O soma drinker, friend to your friends,
who bears the tawakenlng thunderbolt,
RGN PR B GR I OR Ty Aepl

W§'too drlnk soma- frem'our helmets!

o e bkt B

What each man hopes, 0 soma-friend,
let it te; bring your thunderbolt

and tring to each his own!

0 Indra, may we your table-mates
win wealth and prizes, so that

rich in cattle we too shall rejoice!

0 bold God, so honored in song,

z < vayews
1t fits such a hero to welcome our Eﬁi?//

like a wheel its axle!

And as your singers had hoped, GmX{/

@) a2\ _‘.L‘k Cf\-‘d.) ‘-r.\a\/v’ welegpee—
your strength- ?_0"'“

seeares—%hetrﬂhemage to-youl ’ Q}43.¥
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Delighted at heart with Sunahsepa's praise, Indra gave to

him a chariot of gold., And Sunahsepa sang another verse:

'Forever has Indra celebrated his trophies
With horses who prance and whinny and snort,

Triumphant horses, tarded with his armor;

He has given us the victor's chariot of goldl' L?ﬁﬁ 3151

v
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Then Indra said to him, 'Sing now the praises of the Asvins,
then shall we deliver you.' éunahsépa praised the Asvins with

the following triplet:

'Come Asvins, with your marvel treasure of horses!
Grant us a hoard of cattle and gold,

0 you of wondrous deeds!

Your immortal chariot
plies the waves without equal,

0 Asvins of wondrous deeds!

One of its wheels, 0 Aévins.

you have figed in the sun-bull's eye,

S5/l

while the other covers heaven!' (31" :
_5—33—?"(]"-_’ \

77

Then the two AsSvins declared, 'Sing now the praises of Ugasq”)
the dawn, then shall we deliver you.' éﬁnabéepa praised Usas with

the following triplet:

'What mortal can enjoy you, immortal Usas?
Who is it your pleasure to love?

Who among us will you choose, 0 radiance?
331

32,1

34




From far, from near,
you brighten our thoughts

like a ruddy mare, O Usas!

Come to us, 0 daughter of heaven!
Bring us the prize we—Seek!

o

Grant us life!®' (32)—

And at each verse éﬁnahsepa sang, one of his bonds was loosed
and the swollen belly of Hariscandra shank a little; at the very
last verse, the last bond fell away and Hariscandra was cured,

Then the priests said, 'Devise for us the performance of
the day.' Sunahsepa saw the immediate soma pressing; this he pressed

with these four verses:

'Although at work in every house,
; @/ :
mortar my friend, hers you must echo best,

like a drum in the victor's camp!

Master of the Forest, mortar,
the wind breathes througly your crown;

now press the soma for Indra to drink!
. . \,:D"*'IY’—\
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Qpﬁﬁ*?g; treasurel{for the sacrifice,
7 >

mortar, devour the hssh stalks

like Indra's bay steeds!

Press now, Forest Master mortars,

upright with your upright helpers,

press for Indra juice sweet as honey!' {33}*’//




ThY he carried it to the wooden receiving vat with verse:

A

*Take up in bowls whatever remains,

and pour the soma through the seives

on the cowhide set the dregs!' (3%4)

[ s wiames v Y -
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Then, taking hold of the Sacrificer from tehind, he offered

the four following verses with calls of Svaha! (Hail!):

'Where the broad-based mortar sets,
where the pestle rises to press the soma,
come there, 0 Indra!

Drink what we have crushed! Svaha!

Where mortar and pestle squeeze together
as if to make love,
come there, 0 Indra!

Drink what we have crushed! Svaha!

Where women pound true,
forwards and back,
come there, 0O Indra!

Drink what we have crushed! Svaha!

——

Where they bind up the pestle
as we rein in a horse,
come there, 0 Indra!
Drink what we have crushed! SQEﬁa!)
il sl

Then he led the Sacrificer to the final tath with thejﬁerseé

i~ I




'0 Agni, knowing one, we pray you

Ward off the wrath of Vvaruna!

L - ) i .
shining one, wassR bvest of priest/and guides;

A
Drive far from us every evildoer!

Draw close, 0O Agni, and help us,

Be very near to us as this day dawns!

Sacrifice for us, make offering to Varuna,

gain us his favor and we shall tless you!' (36)

il

Next he made the Sacrificer pay reverence to the hearth

with the verse:
'SunahSepa was btound, from these thousand stakes
You have freed him when he was in pain!

We also will you free from our bondg,

g (T

(U1 —41 |
O sheewd. Agni who put us here!' (3%)

Then, the sacrifice concluded, Sunahsepa sa2t on ViSvamitra's
lap. AjiIgarta Sauyavasi demanded, 'O seer, give btack to me my son!'
'No,' said Visvamitra, 'The Gods have given him again to life, and
s > ¥ = m :-::;) 3‘?74
¥ to me.' And so Sunahsepa was called Devarata Viévaxitrasuta, and

by
his descendants are the Kapileya and the Babkava, 392

Ajigarta Sauyavasi tried again, 'Come now, let us both

invite him,' he said:

'You ame an Angiras bty tirth,
famed as a sage, son of Ajigarta;
C seer, do not abandon your ancestors;

return to me!'

i~

'




To which Sunahsepa replied:

'They have seen you knife in hand,
a thing not found even among Sudras.
Three hundred cattle, O Angiras,

You preferred to my life!’

And Ajigarta Sauyavasi answered:

'This evil deed I have done, Sewsmommesy

e

po—end of remorse, dear one,

I would obliterate it in your eyes;

y

causes m%

The three hundred cattlei'are yours!'

But éunahéepa said:

'He who once does evil
will do that evil again;
/
you have not abandoned your Sudra ways;

what you have done is irréibarable!'
. TR . - . - .
At the word 'irreparable' Visvamitra joined in, saying:

'Dread indeed was Sauyavasi

when he stood knife in hand,

e AR -
\ 7% \ X ready to =22 \dO not te his SO@
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becomea a son of mine, Sunahsepa!'

——

A LA

: % : Sunahgepa_asked:
Yo 3 A wiah Wt woe h
: X?fSﬁ{if“h”' M Ifaver the-sugrestion,
: 0 king's son, btut say how,
being an AMgiras,

I can become a son of yours.,'




Visvamitra replied:

'You would te the eldest of my esons,
your children would hold the highest place,as
Accept my divine inheritance,

to-this I “invite you!’®

And SunahSepa said:

'Bid your sons agree
to friendship and prosperity for me,
then may I become your son,

0 tull of the Bharatas!.'
So Visvamitrz addressed his sons:

'Listen Madhuchandas,
Rsabha, Repu, As@aka

}-
and all your tgrthers; )

- -J —— fg,X!:r'P(;a_

do you accept hfﬁkggﬁefiefity?'

Viév&mitra had %i_a hundred Ql;ﬂ and one sons, fifty older
than Madhuchandas, fifty younger. The older ones did not think
this right. These visvamitra cursed, saying ‘'Your offspfing shall
inherit the outlands of the earth.' These are the Andhra"the Pupgra,
the Sabara, the Pulinda and the Mutibta who live in large numters

beyond the torders; most of the Dasyu are descendants of Viévémitra.

L Madhuchandas with the other fifty said: |

f b

'What our father has decided, we accept;
We place you 2t our head

and we all will follow you.'




At which the delighted Visvamitra praised his sons:

'O my children, who bty your obedience

& .\

have given me/herog for.soni.

you shall be rich in cattle

and in your turn have heros for sonsi'

With Devarata, a hero,
to lead you, O Gathina@,
you shall all prosper, my sons;j

he shall see truth for you!

Here is your chief, 0 Kusika!
Follow Devarata!
You yourselves shall be his patrimony,

and all the knowledge we know!'
And for this it is said:

'Thus the sons of ViSvamitra, the Gathinam,
all together with pleasure
accepted Devarata

as their chief and eldest.

2>00r

So Devarata, the p ophet

had two patrlmonles:

72\4 S s ;
he_pexgneé ever the-eahﬁus

g andm&asiructed th&16a$h&na“




S Mhis 15 theftalevof Sunahsepa, with a hundred Rc verses

__};J as well as Gathas., This the Otlate tells to the king after""f?‘-e_Yf’:'--'-*:'j

O?T%J gnointing. He tells it seated on a golden cushion and his

Acolyte, also seated on a golden cushion, respondsf: gold is glory,
thus the Oblate makes the king prosper bty glory.
'Om' is the response to a Rc, 'So be it' to a Gatha.

'Onf is divine, 'So be it' human. Thus with what is divine and

2 o * 9
what is human{we are/freed from all evil and every 51n. ~4J§ 4

Therefore a victorious king, even when not sacrificing,

should have this tale of Sunahsepa narrated; not the faintest

shadow of sin will remain in him. /

A thousand should he give to the narrator. a hundred to

the respondant- the golden cushion and a white mule chariot should

also be given to the Obclate who tells the tale.

K
Those who wish sons can also as/%or this legend

to be recited. They will have sons. [géﬁ

Sl

A




2 The context (the myth of the kekein)

To situatte the context of Sunahsepa, we will mention a) the

ot 8
myth's immediate past,that-is, 1ts£wmml—l-ng}nilieu, which revelves-

M .
4~around the ndtion of sacrifice; b) its%resent éﬁte, its Sitz im Leben;

and c) its future, its continidtion within the tradition, its vectozﬂal

to o
v "o
tension, asrit~w9ﬁgr//;; shall noty, hongEEL’pursue Q&a detalls, inter-

esting as they may bé, si§£2“ikls helongg to a more specialized investi-
_gation (41). _

The study of a myth's context is important from a doﬁble point of
.SQIew. First, it is only_by situating the”myth in itskroper context
that we can interpret it correctly. .Secnndly, knowing the context also
make%}t possible to justify extiapolation, i.e., to apply the myth ;; to
-siutations which differ fromthe original. We do not transplant a plant
with its roots awash in potassium permanéanate. we transplant it with

an optimum of native soil, so that it cang take root together with its

own ground in a new milieu,




a) Saerifice

One of the central intuitions of the entire vedic tradition con-
Mmlucaﬁ
sists in seeing all life, divine agjrﬁsgmic, in terms of a dynamism
voated 1 4 \
A m the sacrificial character of reality itself., Sacri-

..‘
fice is primod#tial energy, prior to everything., It was by sacrificing
himself, by offering himself as victim, that Prajapati created the world (42)

drebrred
And)when exh%?sted by hiJcreative act, it is again throu%Z sacrifice <{(tirts

o N
- dare offefEH[E;”;:s creatures) that he resains his power (43). By sacri-

MOL“. o

fice the géds win thedr importality (4%4)., From the sacrifice of the

cosmic man (gg;ggg) by the ¢;ds,meg,;aniyals and the cosmos are born(45).

By sacrifice men obtain heaven (#6); ISaurifice is the fundamental law

which regulates absplutely everything: cosnmic, divine. human life. h'The
- we have

sacrifice is man' (4#7), Sacrifice is the total oblation of all dre—has—and
and are } &= T

—————"""%&4. by this offering, life unfolds &nd we are redeemed from death (48)."

Although the notion of sacrifice may have been modified, refined
and interiorised down the ages, the underlying ;ﬁ;edic'intuition remains
vital, H%&ight express d-bhwsr the essence of sa.cri?%e qgttha.t action
which effectively creates, i.e., which is effective, potent,(attains the
end it sets i::elf. Sacrifice is that action which directly links the

S

activity and xie’ result miekie- in the selfsame act., It is no@j

transitory action which}pnce accomplished, would disappear as if no longer
needed; 1t is rather an action which is an integral element in every

activity. It is the act sustaining the action of whatever acts., —




8 \dr\,k\cﬁq. :_39 .
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< destroy itselfg . Tirs 15 ot o s hondoy G
: cmm.&-t@m <Bat-we know othing s.bout fﬁb LNothing

15.

Saerifice then is communication, and communication constitutes the
%
very structure of the universe. Reality is neither self-subbdistent nor

purely contingen’c. It,is not riecesSa.ry that beings, or even Being, ex-

. &st;- beings becé%s e they are certainly contingent, Being because nothing

huarantees its existence except itself a.nd[- f it ie pl&asf it cany”
7 G pels

/,.._-. N A \tJ?LD‘-V't—/ s
can prevenstftn&the* fa;l.l into pure nothingness. ‘H’e have no guatrantee,

no certaintthhat time will always continue, that the world will not de~-

: -troy itself one day, or even that Beiug will not cease to be (h—&,"l) Thexs

WAL Y e < 0t

'whole of rea.lity :b# se,lf-susi.aining. it does does not lean for sup-

port or%smething else. It isYso to speaffa. divine contingency, a con-

tingency of the secdpé degree. There is no o her, ulterior reason for
,,g/ L— U8 D tS oudw \J*‘w»“t}\m(( ~e\ve @
\existence, t.he motive. lies- in-being-—itself. Hence it is for no reason other

* than itself that this Being continues to be, This rationale éufi‘i@s for

an immutable and stat.ic notion of Being, but for a dynamic conception, the

. icontinuit W.
problem of the ontologici}. cn&mﬁ:g of Being becomes crucia.l.
A ra ﬂ"*"

ﬂhy 14there being rathor than nothingé Sinae there in beintjmtl why will

there a.lwa.ys be beiqg, v_rhy :&st Being ﬂure 435—55115? We must Trealize

,.vl-u

roo of Be ng.

_-__Enive“rse has ﬁ% structure, GE ere that

-

we discover the pla.ce and the function of sacrif ice. e is wha.‘l:

: conservea a,nd perpetuates life, what gives 1ife and gives it hope. It

13 wha.t 1ets Being be. Sacrificiis that act which makes and sustains the
uﬁiverae, not via an &xternal intermediary, because there is nothing out-
side the universe, but ra.ther by:. the ontologic'al cdopera.tion of the universe

with its owWn subsiatence. tha.t is, by the energy and the love upholding

the Being that is (349). mE e
g




Man alone cannot accomplish this, and the Gods left to themselves are
eggally impotent., Alone, the gupreme B;ing is also incapable of accom-
plishing this act, since it is not God for itself, but for the crea-,,
tures'. To offeru#heﬂsacrifice is- noi to take art in a profitable activ—

£ #

ity, or to please the Gods, or humanity, or- oneself- to aacfifice nea.ns .
(e 33 contimtoa .,_ e
to liveF‘to contribute to one's own cont ng/
to that of the entire univeréé,' It -is the act par excellence by which jf
the universe continués to _exist.
suc

Our myth does not stop for tim€e consideration&, .but;\;bhe saqrifice

plays a central rdle in: it. The God Varuna demands a sacrifice, §anah—

b %)
sepa is about to be aacrificed, afterwards the priests offer sac-
%/
rifice, and the myth is, realized-in the setting of the rajasﬁxa;,another

riﬁqal based on sacrifice. ‘Although these sacrifices are more concrete and

of lesser scope than the prinordial sacrifice we hawe j '

el FIE S L B el i

actualize it and celebrate it in.pgrt. 22

b) The royal co i

This mythologauenon 1§tpund in the part of the Aitareya Brahmana

:dedicated to the xoyal consecration ( Jasgggg) It 1ntroduces the

consecration (50) and thus plays an integral f'f in a vedic ceremony. even

parhaps iqone of mankind's most ancient rites (51). In any case, the raja-

< ﬁi;;l_ §gxﬂps theirite'of Varuna,.whd is also the God of our myth(52):~
Within the indian tradition.'tﬁis s;cred'history has a paradigmatic

value! t it must be recited during the royal consecration S0 that all

the world mcght hea§§ﬂﬁ. Tt thus fits thematically into the very

heart of humah life (53) Thq,sgtting of the rajasuxa gives the myth its

o (Fao b e S S
soﬁg}al significance, ﬂfi?‘ﬁ ‘44 recited before -;——ﬂ—~“*”**_-fﬂh:%9




ﬁuvug :

the priestly assembly, 3% it a3%0 underscores the superiority of the
priest--the brahmans--over the royalty--the ksatriyas--by the fact that

the - hero is a brahman who, bv being offered as a substitute, saves the
N : eninently
.life of the king's son. So.the-context is poaéﬁ}qgé; sacerdotal. On the

; ' Y}
other hand, the\ﬁgcstly group is not blameless: the un¥ﬂrdonable gin

"\I\fn

.of ‘betraying one's own son is committed By a brahman,

In short, the solemn Iﬁ& ambience in which this sacred history un-

i

folds sbems to justify sceaking of it as a central myth in classical in-

‘about the priority"ﬁ'
of myth over rite, /|
or vice-versa.

dian culture. We are thus led to wonder whether this aacred history is

not a myth which reveals an important awakening of humah consclousnes

'oi e ptio j W '~ We have here a very striking example of the old disPuté/;i betwéen
e |
ive B

\h 1 e

f myth~aﬂ&—r&te. We need not: take tidei%or or against the 'Myth and}ﬂitual
7 /?ﬁeory (5&). but only eﬁgiggiée the interesting cohtribution this sacred
= history could bring to the questi@n (55) ?ﬁé:myth clearly shows the

interdependence of rite and myth; but #he interdependence does not mean
subordination. From one angle, myth and rite seem autonomous. In fact,

o

the rite of the ra]asugg has no need of our myth; it could very well takef

place without it GBG) Moreover. even if the myth may have been a later
. 'ir\terpola.tion—-simjply added. 'by the ‘compiler of the Aitareya Brahmana with
.a view to setting the raaasugg in further relief--the sacred histoﬁy of

Sunahsepa is complete in itself ang has nd‘-need of the rijasuya (5?)

s
(e

FIY




belong
e ﬁogether.

From another angle, myth and rite arE“pgitnefe./'The ra jasuya, as

a rite unfolding within the cosmic order of history (it is the consecra-

- : wikh
tion of a man, the king, whgeﬁégfhistorical duties and cosmic repercuss-

icns), cannot con?ept.itself with the agvamedha celebration, i.e., the
horse sacrifice (58)., It must, iq&pe way or another, integrate the
purusamedha, the human sacrifice (59). Hffhout the cosmic sacrifice of
ma.n."‘.t-he'roya.l- cons’ecre.tion is not complete and the king cannot attain
the summits of cosmic and universal sovereignty, for 'the human sacri-
fice is everything' (60). But 1f man kilds and eats man, it is no longer
the cosmic sacrifice of the H;_r_u_sg. but a debauch, This ks why one text
tells us that a voice cried out not to kill the man, but to free t‘?’z W/
vietim -(-61). Here is a-link with our myths On the one hand, H:«mﬂgt/;ffer
a sacrifice worthy of man, and t?erefore it—owght—to=be human. On the

.other, we feel we not do it. éunapéepa is the idei} solution,

Man recognizee his total dependence, he immdi}ates himself withou:n;ompro-

: miee;’but-aise without homicide'or-eeicide;-The mythraed rite need each
other., Without the purueamedha solemnly celebrated in&he ra jastiya, our
story could quickly degenerate into plous legend. A myth without its
rite is only a cold orthodoxy. But a rite without its myth is pure super-
atition., . ik

There is therefofe a. radical interdependence between myth and rite.
has—a-relatichs with-a—rite,

Every myth is related to a rite, and vice-versa, but often in an existen-

‘. N
and extrinsic fashion.:  The myth need not narrate the rite, nor the

_ | ‘ S _?p
rite enact_the myth. There is{betweenthe two/a sui generis ontonomy.

(

Myth and rite are both consitutives of human culture.




There is no subordinatién of action to contemplation, of orthoprax-
is to orthodoxy, of rite to myth. This would be mythology. Y Neither
is there subordination of practice to theory, of_iife to principles,
of mythos to &ogos. This would:bcéiagi 9aiis .':J”

Relafiinds

But there is even nore: £t 6f the rajasuya, our

'myth still centers on sacrifice and contains in itself all the elements of
a rite, Here an mteresting tens:.on comes to light, Everytl';i'ng revolves
around the theme of human sacrifice,'butréﬁenic ucfold in such a way
“T“that eaccﬂgne,lin its ‘lirfhshconl shows why the human sacrifice does not
= 'take place. The rite is essential to our myth, but it is the mgth
which leads to an interiordzation and apiritualizatinn of ‘the rite. And

when all is daid and dcne. noﬁi’one is sacrificed.

r\! e

This leads us ﬁgpconsider this myth as the vestige of a primordial

initiation rite, probably pre-védic and tribal, as we will yet have occasion

to see. Here we :‘need only stress the myth-rite unity that our story re-

veals,. ... Uf

Subsequant tradition has not forgotten this sacred history,
“?-~and ‘we find there an#lmost unihterrupted series- cf taﬂes about the

different charactefé of our mytholcggmen. Already in the Ramayana we

”\have another versicn of the myth (62): AmbarIsa, the king of Ayodhya

was in the mddst of offering the royal sacrifice of the asvamedha when,

Now/ such
there too, Indra interﬁeagd and carried off the vietim.
a crucial sacrifice cannot be left unfinishe;u,
2 1 - Ei-sacrifice—unf , | s would entail a major cat-

atrophej. . f;§




The celebrant priest declared that only a human victim would save the
$ituation. They began searching and finally discovered a brahman who

had three sons. The father wanted to preserve the eldest and the mother
wanted the youngest; the one in the middle, §;na§§;pi, aﬂreed to serve as
the victim for a great sum of gold, jewels and cows (63). Then he went off
to find his maternal uncle Vié%imitra, to whol%e said: 'I have neither
father nor mothert?fiﬁ)i-f'Arrange it so that the king may be able to
offer the sacrifice, but save my life’ (64) So the great sage taught

e o
him}wo verses which Sunapsepa uttered when the occasion arrived{and

i

was delivered (65).

= S
Here »m one should underscore the fact that Sunaqg;pa offers him-
T
self as victim volunaarily; the sin of paternal betrayal isthereby evaded.,

be spared. The entire Bacrifical mxjhena is thus enfeebled.

""TﬁE'PurEnas and the Mahabharata also give us different versions(66),
In @hapters VII and VIII of tBe Mirkandeya Purana (one of the oldest and
most important puranas (ngL), we read the savory and quixotic narrative
of hiuu Hariécandra, the famous king lauded in the Mahabhirata for the

generosity with which he celebrated the royal consecration, and for which

he nﬁe#/jé;;dearly. His rival is the brahman, Vié%amitr&, whose supremacy
debrimentad—to -
Hari$candra bemoans-as beéagithg downfall of the 'sclences’ (égatraa)

_,The priest 1%;ictorioua.houever. and after reducing Hariscandra to a
poverty bordering on misery. still requires frOm him the ritual homoparia
due a brahman at the ra _Jasugg. Hariscandra nust sell his kingdom and
dispose of all his riphas inlo:der bsatiﬂfy the debt. Theh, with the

- : -
queen Saibya and their son, he leaves for Varanasi. But Visvamitra




has preceeded the family to th ';:ﬁ,y and now demands that Hari;ca.ndra pay
. the remainder of his debt at once. The king must sei]}is wife and child,
'. a.nd the- imself to a dgla. who asSigns him E the most hamiliating
ta.sks, ever*o the point of ma.king him ‘steal the garmenta of the dead

which people bring to be burned. One night, after a year of this abject

work, he recognizes a gild brought to be crema.ted. a.nd the woman who

{brings him, as hiscson and his wife. And the king_,_._ls-_.:;_-_ model of patience
and non-wiolence, decides to die with his wife on the pyre of their only
son. But he is not free, he must first ask the permission of his ma.atex//

.J'O_' - .

the outcaste, Ha.ving obtained this pem'issioﬁ," he ﬁihéés his son on

ying spxex hinself
the pyre ang, before Ebretch-rngfon‘b- there together with his queen, he

collects his thoughts by meditating on the Supreme“ Atman, Siva,

* Visnu, Brahma,n,.and-l(:[:t_sr_la.. M: this point. the assem‘bled ;:élestial court
intervenes and declares him a truly righteous man who has won -ewer heaven
by his good works. Then \too, the canda.la reveals himself to be none other
than the God, Dha.rma. But Huigcmdra 5 the perfect king, refuses to

.-go’ to Beaven unless all his subjects can a.ccompa.ny him, Beca.use of his
poverty he hage.sert them in suffering; but he cannot abandon them now,

He ms them to share his happiness. So Ind::a descenda from heavem xk

: withwﬂh ten thousa.nd celestial chariot.s to tx(;@rsport all tha king's

: paople. And Ha.riséa.ndra. having ma,de the necaasary a.n’:angements for his
resurrected son to succaeed him, a.scends to hea.ven with the gueen and
all his servants and: peopla. . -

- praising th
The H’arka.ndiyc Pura.na_-ands the story by

(of Har ariscandra, ﬁtx patience and ktl generoaity)l

“note xkxwmj by alluding to-the catirosphic results of the jasuu (6&).
complicatidns
Subsequent legends introduce more complex e s 1nto the narrative,
human characte

as if to emphasize the humamity. /ggf our hero (-69), S




% r
o

i

Thus, for example, the 11terature paints for us a Hariscandra who is

e gk

induced\by the brahman Narad to vaunt his virtoeek As a result, he
S -

g ealorkf Aurricy
and his subjects fall from the & paradise. Burt mid-waﬁf he repents

and the Gods check t;{ fall an%%reate for the king and his subjects saubhg,

the aerial city between heaven and earth which following popular belief,

ccasion living
can still be seen on s {?0) ~Even today, this story ié‘irpiiﬁf

of north indian culture (?1). : : 5

3 - The commentaries (the logos of the myth)

Our concern here is not.to-dt&dy the nﬁmerOUs commentariee of in=-
dian and occidental authors on this text. Besides the classical commen-

tary of Sixenaiﬁ . Sk there are other, eatlier em-

mentaries f?bﬁ. To the extent I was able to consult these, I noticed

that they supply precious hints on details and allegorical interpretation

'(73) but offer no general interpretation. There is no need: for these &0
commentaforsrfthe meaning of the myth ’;oea without etyfngr 1t 13 self--
evident. :Thgﬁnajoritylof commentaries made by indologists, on the other
hand, arelpreoccupied with #e technical questions or hietorical problems
like human sacrifice, but ‘I have found no study along the 1ine of the
present interpretationf 7#?

this is living myth and so, for some, 1t has never heen interpreted ae a
myth, while, for otherl it has been offered as a aimple 1egend. i To

the former, you give the etreightforward account, i.e., the 1e ein, not the
logos, of the myth (you tell the ehory, but ma&e no hermeneutio of it).'__‘
For the latter group, you analyye the logos:of the story and not the I ,

legein of the‘mxth (you reduce it to its literary content, but again make

Rewt o v ; B
no hermeneutic of ity=iyou /Substitute/the logos, the interpretation, fo#

~»
\

the myth.\ gy S A
——— e =
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weadce. a/

Is it possible to bringferth a hermeneutic o%{myth as myth? Do
we not condemn our own effo .’since we are trying precisely to interpret
this myth? Do we kili\'l by making. v 7 femof it? My reply here
must be as carefully nuanced as it is sincere. The moment someone feels
the need to interpret a myth he cannot, by this very fact, accept it with-
out his interpretation. But then the myth has crossed over from the invisi-

ble horizon to the ¥isible object, from the background canvas to the figure

in relief, i@‘n the context to the text. When we cease to believe thﬂEﬂh'

e

when it no 1onger.goes‘;without saying', we try to believe in it by means
of our interpretation. But in so doingy we distance ourselfes from it,
the myth is no longer connatural to us, transparent., Its inter-pretation

inter-poses itself between the myth and us. WasfﬁggkSocrateslcomdemned

o e

to death for daring to interpret myth (75)?

(Cleaning an
t&?ﬁ@?@“fg a whole methodic latent here, quite different from Aradi-

I I
tional methodology. W€ have already hinted at it but, as we€ have said,
I

we& prefer giving an example to elaborating a %EEEEZ:ﬂjm

s L6 ~ o
Therefore I shall only mention aigigél of the problems reised by

inflologists, in order to round out the setting iézﬁﬁteh our mytquqinngs‘




a) The Elements of the sacred history

An analysis of this sacred history leads us to think that,it-gsr

arises/mede
from the conjunction of three motifs and three stories (?6)

The first motif, probablyﬁ;k the oldest, goes back to the Rg Vedic
texts ﬂhibh-recogpt'éunahéépa's liberation from affliction and death due
to fhe bounty dnd genarosity of the Gods. There is here an element of
uiety, of bhakti, and trust in God--one of the rare vedic examples of 5;:

it From thi it ap ;ﬁﬁ__c_*_-:/
guch devotien tinged with love. - ‘a purely religious text, rape for
any spiritual or spiritualist interpretation: it is divine grace which
regs men from anguish and danger. The sacred history ‘bécomes a theology

~that recounts the-réiations between man and the Gods. The hero is Sunah-

_ éépa: man in distress, or simply homo religiosus (the brahman).

) \

. Thé second element ‘¢éenters on the story 04Hariscandra and his son

C:?I IR
_Rohita L??) ghnahsepa appeats only as&substitute. The theme here im

.F‘

The sacred

_ history becomps a cosmology which underscores the solidarity of the entire

v

universe. The haro 1s Rohita: man in the world, or simply homo saecularis

1y

~ (the ksatriya).
The latest text furni _the third elements here the accent is on
una.hsepa. érs)’. above all on his relationship with Visvamitra, since this

'affects the whole skein of ‘relations between the gotra (clans) of differ-
. :oﬁl—ru:?
ent families,, ' The theme is more ritualistic and sociologically ns-nﬁnq‘ﬁl

_ s ‘ =
for India. The sacred history becomes anthropology—-e sociologigy--and

shows the ethico-historrcal dimension of these human ties. The here &s

Deva:ﬁtral'man in his hiatorical role, or simply homo politicus.
/
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One thing seems clear: this sacred history, conveyed to us over
nearly three millenia, reveals older and in a sense deeper strata of
human awareness than we find in&he historical era of the written document,
It has beeApomposed with extreme care, placed in an appropri&ﬁé setting,
and worded idLuch a detailed ﬁﬁy that it seems written for posterity--
for us.

eriod )

Whatever our'mytholgumenon's gestation Y may have been,.we ought to

Story. (o« e biveg
stress the myh*s functional unity. A myth is not %jhisto$yf”wﬂrhust see

it wholefto understand it, Besides his importance iﬂphe brahmanic tra-

*}
dition, Sunahsepa is also a seer. a vedic rsi(?9) In the gg Veda we find

composed
the hymns which he  at the sacrificial stake toszether with others

attributed to him as well (80),

b) The human sacrifice

Our story ;is a locus classicus of discussion on human sacrifice in

vedic India (8f), a required among indologists of the last centuryﬁg;
(82). Those who subscribed to an interpretation favoring human sacrifice

alleged, above all, that such a story uould not _have been told if human

sacrifice has not beanxéurregéi or at leas iliar to that e och(8§)

withijthe
Others, in our century as well, lean heavily on parallels RXkhex
(Q%
overall indian tradition (8%).

On the other hand, some authors, probably-the wost nﬁmerous, tell
us that human sacrifice is certainly not vedic (85) Indeed, ;tsiuingxour'
c;::-text seems a;g;;gé?;o hold human sacrifice iiuin disfavor: the general
narrative tone, the denouement of the plot, the four %fiests who refuse
to sacrifice a human viétim, the fact that Ajigarta, Sunab;;pa'a fathery is
punished to the point of losing his paternity for having consented to

o
bind his son for the sacrifice, Sunapéépa's cry of suprise—————---———“‘f‘f3P
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and anguish when he discovers they want to kill him like an animalj;
o o |

Other authors see in the tale an end to this custom and, accord-

deal supports the negative thesis concerning human sacrifice,

rz{
ing to these scholars, the legend was composed with this in mind. Iefl_

(the existenc existen;g_gi;)
other interpretations which favor/human sacrifice are also not lacking;

they point out the single‘énd crucial qut that if the danger were not

oy '

real, the story would be meaningless. ‘ ] Yty
iParenthetically perhapsjL one/

*““lv?3 deménded
i ﬁanwondersriaa.why a king who Iacks an heir would pray for a “HEQi

Ve customs of that time
‘son only to sgerific ‘him (86). Are we to conclude that/€acrifice of the

* Avedtided”
first-born e
: b

However this may.be, ‘the central problem is not merely a matter of

z.qjhistorico—religious resaarch but also and aboge alll a truly human

problem, with which we must now grapple, - ;
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III. The myth of the human condition ?j

Can we present this myth in such a,way as to express its—original -

FRPOTEL - . 1 o -J(-\_A-«(_ Yot J % M}wk(a 1 )
_cultural horizonfand at’the same time discover it as a sacred history
able to offer other cultures a guidepost to where they fay find a thingking
deeper, or even fresher, than their own? Has this myth a trans-cultural
ihue, and consequently a role to play in the encounter and eventual en-
rlchment of human traditions?
Tha ;
¥#-is not only, nor principally, ééuestion of an appropriat;#gh

transposing one system/
to another idiom, i.e.,, it is not s=trensposition oL=-8

of sggns into another system of signs in order to expregs;' in

- e . i ...':r!.
"(ﬁigg;ﬂiﬁady”k3égiz Here it is a question of language,

IR T

>
L
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Our prleem i%Eot translation. We can only translate what‘can be trans-

posed into another system. All true translation presupposes _first, that
iprove' 3

the elements we are going to transpose retain their identity in the trans-

action, agd.secohdly, that there'i;e mean;ngful_;;gngrggp these elements

already present in the idiom into which we are translating.

Here we see the fundamental difference in method between ;translating
concepts aﬁ%}nterpreting myths, e hegpeneutic of myths rquembles a
liturgical act, a sacred action; ##7is the true office of Hermes--not an

sa simple go-between, <
intermediary Gr—a—gu=betw7sﬁfhﬁﬁzzg priest, E;:;s a mediator between bee
worlds., - : :

Our function is consequently that of priest, celéﬁrant; eben pros
phet, at concerns usnis whether this myth can be celebrated on soil

;Eiliﬁi-not its own, it can realize in another culture a function sim-

ilar to the one it has fulfilled 1nl;ts-qfiginal culture. . Can we sing the
PaYa 3

psalm o%wunahsepa. on foreign soil?" (M m ean -$his

1

mytholgumenon be truly revealing,as e /ganuine myth is? Yy myth, rn
l/?‘\.

,.'-"’"—'f
' at the same time, every myth sets us a course, opens certaingdoors, unveils

- e dimensions of the real which without this contact might didddvered
g‘hﬁg“*‘wﬁ, — e

- /
\"-—._ s —

offers us an horizon which explains vwhatever we may: dis-cower' but

w‘ﬂq.-t S ’J*:J-FQ\ :
1 ) sruti). Tt goes—withent-saying thab
2 thing utterly new,

Every revelation unvgils ihat‘we have already glimpaed,gipneseen and
even .in .g/f! way ;)elieved. 2

The thrust of our interpretation comes QORn_to ﬂhagg could call an
anthropological theory of myth., This theory doés rot daﬂ;xany other
approadﬁ]to myth: psychoiogical morphological, structuralist‘m historical 3
or theolggbcalﬁn The contributions of contemporary scholarship are too

O AL’
abundant to ignore (88). Rather it =
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emphasizes a trait common to most of these theories: In myth man discovers

bespezies
himself, myth expresses what man 151_

=

Myth entices.:%ﬁz;ntimates,Tgives pause and 'food for thought,
it excites and fascinates, because in myth man discovers his roots, his
origins, as integral parts of his own being. He diocovero}n hyth his
true memory, which is not only the conscious remi@iscence of events

in his iNdividual lifetime, but a memory that extend: fer thousands

of yeats, back at least to the origins afﬂﬂnﬁ#§§e=o£ language 4?£AN“L5
-9“ﬂ*?aﬂ%iﬁoiﬁ%}bgﬂﬁgjﬂhxinmrﬁ Whatever the qqest &ng oan 's psychological,

personal or qoqial dimension, his hiatorical agency, his reflection on

being human, or his response to ‘the aacrod in :;;E%ase, we discover

in myth what sman is. '

vwhat-man-is-in-myth, hIt-is*f_“ﬁ“thts perspootiva“th‘t‘wo Will examine
X ?Dvﬂrhﬁﬂhrt wartd dshﬁhaL

;‘?éunahsepa.., s L 3

The method we will use is not directly comparative; i.e., we shall

S fie
o ]
not compare the indian myth of Suna.lps/epa-with, say, the-bib*al myth

of Adam or Abraham or even Job, We will pursoe a more simple, although
more difficult, course;ni to clarify the myth by itself, £o:plaoo 3t in
a larger oogtaxtiwhich will render it intelligible given the-horizon of
understanding providi®d by contemporary western language. In obliguo, we
will find hero points of contact as well as disparities, but these de-

pend on our ;ﬁh personal contexts, Strictly speaking, the mythologumenon

needs a rsi a bard, in order to be sung, recited, and a hotr, a priesqﬁ}
T

comnsummated. : :
in order to be performed,. - . S5

He have called this sacred- history & myth of the‘human condition for

desexibes -
two reasons, First, from the phenomenological point of view. it depicts

the factual situation of man on earth. He hOpe to ahow this by analyzing

S A

respectively 1) the characters of the mythologumenon, and 2) several l;thlll

mythemes, present and aboent. Secondly. from thouehiIOSOPhical point of

e B "’L/_[rl"“"'\//
view, the myth presents%on([‘.mman condition us max$#mg- in the decondition-
ing hnnngu—ah;(f:by human 1liberation itself, i.e., by really freeing

Loved oo $obwe \Jﬂ. thwe p wltipe 4 o & . %)




1 - The charactery

Before us parade the representatives of the three worlds: Gods,
men and cosmos., It is wotth recalling that the cosmotheandric viésion
of reality is an almost universal cultural invariant. I know of no cul-
ture where heaven-earth-hell; past-present—future; gods-men-world; the

three pronouns I-you-it; and even the inteiloctua.l triad of yea, no

1 A

and their embra.ce, is not found in o‘ne*fom or a.nother.J

0 w—q} e g
g;:,}‘he central}.heme s—the huma.n condition, not the Rivine situation
- (‘an all-embracing
or the déstiny of cosmos, But it depicts . s and not a solipsistic, _

& i fed
human condition. The huna‘.rz here occupy the foreground, 'butJthey are not

alone, The myth is centered on a complete Man,amd not close‘én on an
itutive re .to thecentire reality.
abstraction 'man" out 0 the entire rea.lity.




a) The humans
i) é&nahé%pg is wiih&ut doubt the central figure, the hero of our
T
myth, He is flanked by two pairs of characters whose roles change accor-
ding to circumstances. First, on his right are king Hariécandra and
his son Rohita, the dual cause of his trial; on his left are Ajigarta and
the priest Viﬁiﬁmita, the two fathers who claim hinm, Next. at his right
y the ailing/
farefHariscandra and Visvamitra who refuses to sacrifice Sunahsepa. both
together being the aecondary cause of his deliverance; and at his left,
;;3°h§tas egoist or anguished son, and Ajigarta, miser or coward, both being

the secbhdafy cause of his ordeal. Throughout the drama we find this

/vr%ence of roles, . : e
14 i A 4 s ‘
§ﬂo ~\'His name is just revoli:;é: Sunapéépa, 'the penis of a dog'

dc*
- the most shameful part of a cursed animal, (His brothers have similar
,"\
names . (99). ) But neither the name nor the form (which as namarupg

7

SRR
Fl

generally go together in indian litarature) represents the thing or its

function, even less its essence, The notion is mid-way between realism

and nominadism: the nama is exterior, but it must be interiorized until

it is cowpletély transformed. But change cannot come before initiation,
conversidn.'ﬁﬁfificatioh. And the process must be total. The name will
: . trial-by-fire A -
not change until the very end, until ébe victory in the ;enﬂrmrbmg( ol
with death...éhnﬁpéépa only changes his name when Visvanmitra explains what
has happened: the Gods have given him back to life, and to Vigvamitra--
Devarata, God-given (neodatus, Theodorus), Man must live his life with

o e ; : s )
a humblé?yﬁan;1iating sake oabll Be 1o Touh. ,~g;

All India recalls the teaching of the Chandogya Upanisad %91)

that name and form are not the essence, not the being, and of no importance

in arriving at wisdom, which is not to know all things, 7?’




but to understand that by which all things are known (92).
- = ("
Sunahé;pa is a brahman, son of a brahman of the Afigiras line(93).
befit
It “a brahman to be poor, but not to be miserable iAFhis poverty or
harried by hunger . gunapéépa(s only worthg\ his wealth, is his life, most
P wirte r
of which is still to be lived (9%). And[this life they would stfip from
him in the most inhuman way. He is not the hero who figh{i?, who risks
zam life and limb ?g} a hoble cause, nor the one who abandons this world's
goods mwabex to seek better.. He is not an exceptional, extraordinaryy fet-
low, On the contrary, he incarnates the most bamal, the most common, hu-
man conditions the son of a poor family who: yet retains the dignity of
a person. -
knowing himself to be unnn%
§Ena§§;pa is alone, without ties: %#® pure victim, His#ather looks

out for the eldest son, and his mother watches over the youngest; ‘but he

belongs to no one. He-has neither father nor qpther nor possessg;nsféﬁ)

He has only himself 95,1 (’__w,fr’/

gunaysdpa himself does nothing; bad luck f}pds h%yrf;_lﬁ_pprqaches

the E&x":{ 251 4110w hinaelf to be thea tofemel This skt B
this not the human destiny of the common manj éanayé;pa. the man whose
life is controlled by circumstance, the man brought to bay at death's
door? éLna§é;pa is seized unawares, Nothing has prepared him for the
role he is to plﬁ,. Only at the last moment, when he realises they are
about to sacrifice him like an animal, when there is no other way out,
does he have recourse to prayer as a final entre%%.

EWM not the fruit of a choice or an option:
it is a given, or rather an unexpected and seemingly paradoxical gift,
which| proteqn takesf form, now as a menace, now as a curse. In any

chosen : n sought
case, it is not a mission r a conflict = There is

no willfullness here. :jj?
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The ordinary man does not choose his own wocation, %Ee)the luxury,

JMor the occasion, to torment himself by asking whether he could not be
Ay (7 oo
more useful elsewhergqpr whether thewe-de-s#i+3l sonething 013%55
dche, Destiny hits us like a thunderbolt, it corners us and leaves no

doo‘r' open, mo alternatitve but a 1ea.;'>:;;ii1fco transcendence. But the moment

of salto mordale comes only when existemée is menaced, when life itself
is at stake, Here is where prayer is most authentic. s R N

The prayer of S/L-malps/epa. is not priﬁiarily'an intellectual elucubra-

tion, nor is it an outpouring of the heart. -It is sincere, but neither
frr . (M= _fina) attempt x
directly wil‘Led nor reflexively reasoned out. It is 2 J.u.h-ﬁﬁ-% the

supreme request, groping, aear'a?{/ -*l][e knows neif'her whom to address nor

LN

how. He tries again and aga,ing\

gunahsep&}:rayer is not a
fusion of a loving heart. nor the profusion of a, Spirit in ‘quest
of supreme knowledge. It is mwch more elementa.ry, terrestrial, urgent.
/
i la cry ofKnan who is "without hoye . as Sunn.l;’:sepa himself
his ; prayer is ‘the cry of a m_.j:m _I_in-misery, the human
spirit's spontaneous impulse toward something more powerfui than itself or
the whims of men. When you have reé'ourse ‘to other, n‘ore direct means
for ob’ca.ining what you want, pra.yer is not- ant,hentic, a.'bove all if you
'« using thaere othe;r meana. PR el _
it an excuse for not putting—thos: oy '- 'rk'"."”" ' oi'ily
“"'”UEUQ “'limit situation’ & =
—SSe t in a ‘s Prdyer is & the very frontier of life,
not a simple human a.ctivity alongside all the others. but the final

<—and most fundamenta#huma.rfctl which Man meovex:g @ lif_a when all

i VTR s =
else fails, : R 7
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Prayer wells up spontaneously from the very fount of our being§, almost

us: Xk *
: ir%pite, -oﬁsm%‘-va—» it ‘hollows us out through add through, as if

issui..ng from a hidden immanence wk did not suspect and flowing into an
infinke transcendence we cannot even imagine.

We tend ’c6 fcirigétrt“hb.t the very word. "__;':ra,;_r_‘_er' does not mean fﬁl‘%
a request, but a Bgecafic:;us supplication, uﬁCgrtain; "uha.ssgred, impo%/a,
gshed, lacking aﬁy basis or support othgr ‘t_lpat}; hat which it j.nvokes (‘9-’,'!1‘{ ) 3
Magie, not prayer, claims to be effecfii?éf'ﬁf-_i;’c..s:g]..f.

Y
Once free, s{ma;u:?.epa remains within the ritual world. He re-enters
his, :
the realm ‘of the sacred and must perform a/new office. The true high-pries‘f'
alie S A F s
is always(the viétim'
R C R AT

b

' . Silmce the .sacrifi'ce cannot remain unfinished,
he muat-complete it. He becomes the %;?1. the seer, t?yi?zep the priest.
Now he is the who;?_ﬁ_.gg”_tf?:ificej 'Man is Jthglwg_acrﬂ,ﬁ;e' ‘(‘98%

: guna.pgepa. is" Ha.n..m the vietim c}_f ‘destiny--of the Gods, of society,
R human?.'briﬁileg:biaﬂd power, . He is the average fian, the man of this
exploited, starving, enslaved, alienated majority present since the world
began, the Wictind of the sacrifice. He is the poor ma::&b)‘a. dog's

'penis’,. But he is also-:and we find herg all the ambivalence of the

He an
sacred--the victim who by his sacrifice gives lifey ﬁﬁe_s)a_.vior-, the

pure one, the one v_r_ho‘_ b;rsyjs';. beca.u_ae he _is the on]_.y. one who has £he

wherewithal{somejsﬁigg: topay r1;':'—:1__:!;_*1‘_-'--i:tame-‘l‘y his life. éuna.l:ls/epa. is the

.one who atones for"‘-‘and“rt.a.d'evems the powerfﬁl. the nobles, warrigrs, rich

men, men of action, and arll the Rohitas of the wofld_. He is the true

- ‘brahman,. the "real.priest-—the 'royal’ pfiest. '-n_ot- a class of é. caste, but
L2 dard :

the common human being with g humanness .without privileges which &s—the-
tm&-lmediat% between the Gods and the test of the world, -




Some have wanted Sunahsena

B e Ho b“/b :

divinity/~ He wow BT be a2 cosmic figure fastened to the “trinle-
rooted, cnl.«“mﬁ. c tree (ioT) [tous s nob: foEaus h-r&sa to interpret Sunah-
seps by way of a full-blown hypothesis on vedic
human interpretation is valuvable, for the myth in

Syo -*‘\d‘_) : #
the cosmic and solar hypothesis C\‘Tﬂfp?? accurate,

7

after Sunahsepa, 1s the richest character

feamedi), Rohita, like adgn-) eans t}
{bav avoalowes \(I'? . ¢ T ]
the active mn — inearnntes hiatarical

oy hmno ac tivue, h’ﬂ

sacred calling, Rohita is preeminently the

ig the man marked bhv dectinv

secular man, the one who cho 5 who finds himself confronted with

life-or-death options. He is the man of wil] f?v Fa will to lifes
] 3 -

The passivity and non-violence of the brahman Sunahzena
with the activity and aggression of the ksatriva Rohita
) ge = NE bhita.
Rohita is born bf an imposgihility.C)He is excevtional.
/Hﬁman life is exception in nature, it realizes the minimum bro-
: 7, 152 ALl
bability. ™ Even a2 hundred wives could not ensender him.~ ILife isya
gift, but we hoard it, we résist sivine it back s it too precious .,

: 3 £ o/ g
too exceptional. There is 2 Rohita in eveerH&ga




The life of Rohita~’
is an obstacle course run around death, He flees

death, he runs in the opposite direction. In childhood,.:if father
éﬁsaégg;;;d“decides for him; later, he himself says no. ﬁ,(geaves

for the forest. He cannot live among men because he fears they may re-
cognize him, trap him.?dBﬁﬁthiéigeaé_dbés;ﬁbﬁ paxélyie him, he is ready
td take up his ' bow and assume his responéibiiiﬁiés; he slinks only from
death, When he hears talk of his father's affliction, he is prepared
’c:o go __to him; Ibu'l: each'tjimle l:le seems .a,'b:pl;_i._; _,to'nyj.'éld tg’filia;'l_i piety, Indra
appears in the form of a brahman and counsels him;mhot to bury himself
in his kingdom, not to g0 homiéo his X;illage He must wander like the
sunf?ﬁomo viatprg_ Has he succumbed to temptation or follgwgd good ad~-
vdceé' We cannot answer this question without denying its validity (as
we shall see a little later). 'ff ?:fff' :._ e

ot Bohita s first act ‘once he reaches the age of reason is to say no,
and leave for the fore‘t. This no is not a mere figure of M. Rohita
does not justify himselﬁ, he aggpes wt against noquy. Bg_says no, pic‘ﬁé
dﬁfﬁig bow and”eicapes:‘ This'gé 1éureﬁgéa£§d suécessifely.thrbughout his
wandering life: the fivqgtimes he seemsl giveiin. ‘his no is re-
ipforced by Indra s,prguments. Hhat is man?. The ascetic of 1ife, the
animal who says no Kéi:ier;’)‘/‘? Is he aheg bel é:ﬁ’f.l're universe, the one

who collapses under the burden of his humanity\TTQH)? Is he the i

ear / _
not yet matufSTB;’;ise-enoggh to accept_human contingencyﬁnfs

' In any ease, Rohita's life gravitates around this no.

tradition's burden
burden of tradi-

; Does he say no to dharma and uT%imately

i\
to rta” Or does he repudiate tradition's burden and ultimatley injustice”




In the first instance Rohita woﬁﬁ lasphemgt in order to save his
: HRkxY TSRRmtEly
skin, he defies the cosmic order)am]: tries to avoid it, nally coerﬁg

forectme : .
Ajigarta to sell his son, But the nayrative gives no clue that would

.Dermit this intepreta.tlon. Not a single line prﬁounces Jjudgment against
;Rohita. ‘His actions appgar irreproachable. Such a hermeneutic is also

impossible given the indian context of our stbry. The ksatriya fas we

redd in the GIta) must save his own life to protect others féeéJ.

In 'the-_:schnd instance he would be the hero of our myth, he would
répreseht man, the reddish one, the earthly, the secular one who, bow in
hand. confronts the fixed, petrified tradition and tries to free hlmself

from the Gods crushing grip. It £;§;;rdly surprising that he should <hegue -

as his substitute.
a brahman, the living incarnation of tradition, iﬂ—erder—ﬁe—free—hféyelf.

& : represent 5
Rohita €hem i a mankind come of age which, freed from paternal

'tutelage. seeks to protect itself by taking in hand its oﬁn destiny.
% But it is important to keep from seeing Rohita's attempts at eman--

'cipation as a revolutiOn in the modern sense of the word., Rohita does

not revolt against his father, nor does he rebel against the Gods. He

= Ao represches
is not a Prometheus struggling against Zeus. Rohita denounces nothing and
nobody. Throughout the narrative there is an atmosphere of serenity whébh
5 Furmed inte
. .ukeeps Rohita frnm being teemed_dnéo a weste rophet®e £igure like Jonah,

for 1nstance. Hd says no, and afterwards keeps silent; faéees and tries to

defqnd himself,

Rohita is spared death, buﬁ/ggg; misfes true life, The silence of

the text is freighted with meaning. There is pothing more to say apout

Rohita; he lived to escape death and in this he succeeeded, but .. ‘::;




is this evasion life? In any case, emancipation remains a_g@ntral

consideration to“Fhich we shall returi el b i

111) HariScandra, of whom later leagend will speak so abundantly, is
in this myth a peculiar, rather eclipsed charéctér. “Here we shall only
note the essential traits which charaéterize his role. ﬁariéaﬁndra has
but a single desire: to have a son and keep him alive._ He symbolizes the

wish for immortality, pepresented in this instance by the desire for a

wh
male descendant, He u,;?%; live on, he knogZ%e himself canfot exhaust all

A1

the vitality he poSsésseg. ‘He still’ has progects to realize, dreams to
‘dream. pleasures to try, powers to exercise. Harié&andra is the man for
whom life is too short, or too full. He éannot.live by halves;g;;mlt‘ﬁt
leave any desire unsated. He needs to probong his life‘: It is_%ha son
who continues the life of the faiher, and so. sa;és him.' ﬁﬁrié;anérahhas
feelings common to everfzpne. He embarks on an affair ﬂithéut knowing if

how he will ever get out of it;
nd when he finds himself driven into a coxnar, he

continually puts off any decision. He wants only to avoid the humiliation

- of not having an heirs TR '
Harié cannot escape the destiny he has forged for hin;%_J

(he does not keep his promise to offer his son in s 2
cause/mxbimedbsohedtwnrel to Vamna.. he-—fei—le—-&-l—lx hmct:xp:mh-ixhnnt

He has pouer, but not freedom; he is a king, possesses a kingdom, but he

*

is sick andimpotent.__ g G )
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It is s@gnificant that later tradition has focus!gﬁ bthe myth more
and more on Hariééandra. nearly forgetting the other characters. Does this
indicate merely a change in/Social climate\}u favoa?g; the monarchy, to
for which-the-courgi-seribes-as-witness? )
which the court scribes bear witness? We might instead venture two hypoth-
eses. The first is the tendency to convert tragedy into drama. Although
the myth may not have the literary form of a tragedy, it pi?ents certain
tragic elements. éﬁnapéépa and Rohita are seized by destiny, they repre-
sgntvgan, they incarnate us, each in his fashion. On the other hand, the
legends of Harié&aﬁdra are dramas. Hariééandra is a king, we can look at
him, even_;ake pity on him, but from a distancg,/“e is'not us, we cannot
_'ideﬁtify with him, :

Oﬁr second hypothesis would be that while the mythic strength of
égnapé;pa and Rohita has remaimed buried over the centuries, only to flower

£ : : TRy . _ 7
in our own day, the evocative strength of the drama surrounding Haris-

candra:;;xthe nobleman with his faith in men and the Gods, harmonized

moie readiiy with the atmosphere of timeﬁ%ast. Hariééandra would then be

the hero of a bygone social order.

. iv) Ajiﬁaxtg, so the textp tells us, was starving. Hunger is a ppor
counshlldf; but also a valid excuse. He should hevertheless have been
content with selling his son, but he seems to have caught a taste for
silver. He cdmeslforward a second, theﬂa third time, to bind and to

Ve
sacrifice éuna@sepa,}in return for which;he-adds fo his riches{“‘“““——‘j>
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16 i Hariscandra wants a son at any price, Ajigarta is hardly anxious to
keep

?‘Eﬁ"e his, “‘Gertainly, he has two other sons, but, as Sunapsepa him-
self reproaches him, to prefer three hundred cows to the life of his son

Ajigarta
is unthinkable, even among people of the lowest class. itu-uyn-léz: the

brahman behaves worse than a gﬁdra. The value of the person is measured
here by his acts, E:;\not by his birth. Rather a revalutionary vision for
a society on the way to petrifying its caste system,

It 1s noteworthy that the myth speaks of the sin of AjTgarta, and
even_of ‘;h—an unfﬁfgiveable act. His own son ;'Kicts him, But in later
tradition the great code of Manu  justifies; acts -committed in order to

starvatio
save life which is menaced by hﬂﬂﬁiﬁi’gﬁg}even cites Ajigarta as a pertin-
ent example:
'Ajlgarta, suffering from humger, comes close to sacrif%Fing
his son, but he committed no sin, since he sought to cure hunger'ééﬁ?B.
Ve noh#here the radical change of valuatien when passing from the

ontological regime we have been considering, to the juridical regime of

sastra
theﬁ?’ In this latter world Ajigarta's action is not censidered sin-

ful--and many a court of justice would probably agree with Manu (at least
regarding the first hundred cows). In the realm of ontologiecal sacrifice,
on the other hand, which is the context of our myth, AjTgarta is the vil-
complete
lian indispensable for the sacrifice, the traitor necessary to auiié,
saeriiiger

the sacrifice; he is in a way the true high—pg?est of the sacrific*:\the
'hangman'. And, in another sense, he is the 'victin' who makesFt possible,
o

Sunahsepa is the vietim immolated for men, which is why he is spared and
does not die. Rohita is in a certain sense the victim chosen by the Gods

_ e
and the vietim of ci;cumstancq, who is also saved by Sanahsepa., But

Ajigarta is the true victim, the wne who is




not spared. He is the wictim of cosmic destinyélgggtaland is condemned
without pardon. And yet it is Ajigarta who, as éﬁnapéépa'a father,

but above all by his-triple acceptance, renders the sacrifice possible,

Is there not iAFvery sacrifice an irreducible, unpardonable element, which
cannot be integrated inta he sacrifice and which is precisely what makes
the sacrifice possible? It seems there must be a sin, hence a sinner, a
fall, a disorder at the origin of any sacrifice. Even.go;elehere is an
originating fault at théprigin of the universe itself "(‘IﬁS). Unhappy

the one through whom the scandal comesfpccurseé he who commits the crime,
or cause#it, but through his sin, by his crime, deliverance comes and the

sacrifice is effective. Ajigarta represents the ontological condition

for sacrifice, that act for which no reﬁ%?{gtion is possible. He is both

the stumbling block, and the atarting block. Thanks to his sin, virtune

triumphs,

1

v) Visvamitra is among the most famous rsis of thLVedas andthe au-
thor of the Gayatri; this ksatriya (or gvun, according to some, this

sudra) who merits the rank of brahman 6&097’%y his a;kerities and by his
(plays(here| a double role.
life. b er ¢ " On the one hand, he represents the

liturgical and sacred element§ the complete sacerdotal order in its
dimension of charisma and institution. He is the man of rite, of sacred
history. Despite the abomination of the human sacrifice, he aﬂ%bis +ifFee
fellow ﬂgﬁasts cannot ignore the vitality of sacrifice an#implore Qaﬁab-
égpa to continue the ceremony after he is no longer its vietim. One can
neither interrupt the sacrifice, nor leavej.nfinished, as the 'rubrics'
of practically all religious trahditiona tell us Giiﬂ)
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On the‘other hand, Visvamitra is the man of the Establishment, of
History. He not only adopts Sunapgépa, but installs him as the eldest of
his sons, as the chief of the 5otras,§lf the clans which make.up the
elite of the-aryan race. We can speak of the unity between sécfed and

continu
profane, or of the cei betwee#sacred.history and secu}ar history ,or
of the institutional and charismatic characger of the priesthood; in any
case, Vié%ﬁhitra stands for sacred and historical cgntinu;ty, as the whole

tradition surrounding this vedic seer confirms,

vi) The people

S - —

Although these five charabterf' y be the myth's central figures, all
of humanity is represented as well,
The women have a role best desc@aﬁed as subduédsaghe hundred wives

of Hariééandra and the e_<'j3‘|';f'1e_§} of éhna@éepa are mentioned, but }hl Rohita's
eaklfeed gf’fj / '
mother is not (4
: two :
The brahmans Parvata add ﬂiﬁ:?a,areﬂthe voice of purest orthok-
. % L

AN~

doxy. It is Narada who expounds thefdoctrine of imﬁdﬁtalify(thruugﬁ"ﬁﬁ;'s

t/’.
.

-saa)and who advises the king to have recourse to Varupa by prdmising to
offer his son in sacrifice. It is Narada who tells us of the incest be-
tween animals in order to obtain ﬁé&cdndenbs and of the traditional notion
of huma.lidebts; |

The names of the three other priests officiating at the sacrifice

are also mentioned. Visvamitra is the-Obl te‘\@ Vasistha, his tradition-
204

and sacyed setting is thus complete,

al enemy,; plays the role of brah i }, The liturgical, saé ramental
| @Mawjm Rk
i _‘\
3 L ¥

A




Sunahsepa'’s twe brothers are mentioned as well, Their presence
’ b o N

1

’ o . = - - ¥ 4 " »
underscores Geb=ewew) |Sunahsepa's solitude and his ties with the community.

~1 31
L)

Solitude, because he 1g slone,

saved bty his
gl % &

like his brothers; his commun 1s s—ekrld among
7 e
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Ajlgarta, a ‘young man ol
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Finally, history is represented by the hundred and one sons of
%o—-vh._mo&*' it ormeod
Visvamitra. Here, , and-throughont—histery;—they-aredivided into two groups,

the;elder ﬂ%ﬂﬂi@g%ﬁ%ﬁuby their father for not accepting Sunahéepa. and

thé young;;g;es who are blessed and from whom the pure clans of the aryan
race will descend. It is very clear here that the origin of castes 'be-
yond the pale' lies in a disobedience and a curse; the dasyu, slaves, or
non-aryans are also descendents of ‘Iij;:v’a@mitra. (ﬁé myth seems to want adse

to justify history and sociologyzPaThﬁéth%EEfth emphasizes the fact that

both bhoae_beyené—the—aa;e-apd the aryans are m@ﬁ sons of the
y.,&-cd‘l‘?’

same father. here is myth seeking to justj history.

b) The Gods

alt
The human condition is/élcozlplete if it does not includest the mys-

TnHhie nugth ) we
terious forces which envelop human life. : /}ythree very signif-

icant patterns of divine intervention.




i) Varuna, the great God of the Rg Veda, is the supreme Lord of

life and death. He watches over all that lives. ; Now?every human
birth modifies the universal status quo; man must re-establish the equi-

librium which his existence has distupted. In ve(ﬁc terms: human life
carries with it a four-fold obligation on the part of the new being to-'
ward all reality, a debt which accompanies Di throughoutihta life(iiﬁ)
Thtsebblqﬁjions are not the result of chance, but %se constitutiveskf
human life: the debf to the des, to the rsis, to the ancestors and
tol;gé; - ccordingly, ;;;’1:st offers sacrifice (to cooperate with the/égds
in sustaining the world), studies the Bedas (to acquire wisdom and so live
a full life), prolongs the life he has received, i.e., has children (W&
$19 (”‘*"’”‘”V ens/
hinse%f—ég(the link between ﬁ%g/;ncestors and hgﬁ/;escendents), and fin-
ally welcomes his contemporaries, practices hospital}ty\aﬁd the other civic
virtues (without which hde life would be a failure) (ET |

It is within this context that we must understand the role of

Varuna. Rohita's birth, like any humamﬁirth, is the fruit of a longing
and a natural improbability. Man does not belong to the Egds like some
sort of private property of which they mgy’dispose at will, ?ta, cosmie
order, governs the dynamism of all reali%yﬂ Man belongs to the entire
universe, The Gods also have their role--a divine role--to 1:;21.&{:,'e herey

Varuna, the guardian of rta, enters our tale not as a capricious and

powerful sovereigni he doeﬁkot take the initiative,y he simply agrees

to Harigcandra's proposition, He does not accept Harifcandra's promise

in order to test him, tempt him, or toy with him by putting him in an im-

possible situation. Varuqa is not an anthropomorphic God. “:,




In spite of Sunalps/épa.'s prayer, it is not Varuna who delivers him. He
need not justify himself before men, nor l““‘l explain

?& evi . Asﬁ[.ord of the cosmiec order, he knows well that huma.n?.ife is
tra.nsitory and that one must offer 11; in sa.crif ice. - The my*gery of life
is the mystery of solidardty, the law of karman stands always in the
background, Each of u%‘as to face'his own karman., Rohit%\ust die like
any man., $So must éuna.psépa. Only the manner of death differs.  In this
common destiny, the real state of t-hings,\:h'ich is normally unseen,

become%vﬁsgaﬁle. Varuna is’but its living symbol.

ii) Indra is always a God who stri};es; & this time he does not
strike with h}s vajra, his thunderbolt/i{ but by his unexpec'ted intervention,
which rﬁ:'éerrt% an 1mporta.nt of this sacred history. Rohita. re-—
fuses five consecutive times to return home so tha.t Harigcandra. might

keep his promise to Varupa. and be cured. The tem . tion. if we can call

it that, does‘pot come from demons, but from God. Sw@t Rohitam féels
wi— 1

compelledﬁv Indra,=sétakes human form/in order to let Rohita ‘choose

for himself, He puts him to the temt without letting him become aware of

it. Rohita does not have to decide between filial duty é.nd}:liviﬁe command ,

He must decide by virtue of his own convictions, Nevertheless, Indra
_opposed/

seemsf\to bhwamt” the justice which is due to Varuna. HNew a monolithic en-

ception of divinity would have temf{ation come only from the devil; but Hen,

where does the devil come from? In a pluralistic conceptlon of di‘/nity

_—

tatio\_p comes from the very core of the divinity. “;5‘—
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But temptation is certainly not an evil per%se, and man must recognize in

PossiniS=ty to b
it an immemse potential w. ) developed. Temptation is not a

trap, neither is it a sort of low blow from an enemy. Temptation is
intrinsic to life, it belongs to the very natur; of things and to the
divinity; it is at once the test and the pro@f, it proff}rs different
courses of action and confronts us with,g:“;e full constitutive ambivald
lence of the human situatign. It thus creates a spacé‘wﬂere human
will can unfold. This ig pot the function of an evil spirit, but of
God himself, Such is Indra's roléhin our story. BECEE
.-Thg temptation instiggﬁed by Indra is the ordeal all adults must
undergo‘in making decisions;.'Deéﬁavlurks everywhere, Can we escape it?

Clearly
not a human life, , the true samn a must forsake the village,

In j§%jillage, at home,h-death is dertain;. ‘but in the forest, 1ife is
even if his father is dyping, and even if he, the son, -is—the caus mérhﬁﬁ
it. The exigency of the absolute is abS'ute. Indra offers Rohita the

opportunity to convert his evasign into a sublimation. Let us examine

this more closely,

- Although the Sutra narrative, which pos??ates the ulxtlx version of

the Brahmana, speaks of yet a sixth encounter with Indra, the five tem-
ptations of our text offer an interesting typology of human ordeals,

and consequently of whad;an is (116) i3
The key theme is aiways pilgrimage, movement: 'Move on, move on.'
Lol

The. leitmotif of ndig s ;ntprventions is 'to emphasize —=




that actionr the 1ife of wandering, of continuel pdlgrimage, in a word,
dynamism, is superior to all static conformity. We should recall the
situation: Rohita has pangs of eonscience and ecides to return to his
father and face his destiny. Indra, disguised as a brahman, 9ees to meét

him and convinces him otherwisa: he must continue to live, to wander,
' -

to follow his nath (117)
difféfrent
g The reasons comprising the five temptatio aﬂE~en“HfTT‘Ttng—ievels

e .

W . -
\“WQw \ ,Tof profandtty: the first is grounded in the sqﬁf iority of the dsam xggg
%J’\p§ " of asceticism over the ﬂgqnsman s life, since '#ho chooses to live among

&’"f‘ men does wrong'e. This is the traditional rationale and Indra mentions
\ =

N éégég; Revelaﬁion, in order .to lend weighb to his argument., He dees
- hot W disobedience, but fidelity to tradition,
The second temptation goes a step further, Deliverance is not easy,
man is a sinner and%ust be redeemed. All his efforts mus£ be directed
to this end., Personal salvation is the supreme law,
: : I Toe third temptation alleges a reason which appears more egoistic,
butno%qbottom may also be deeper. Life is not mezely a stuggle to

purify ourselves.of sin, but io*a matter of realizing oneself fully, of

X

-

/;:f?\\making one's fortune, of not letting one's talents go to waste without

}bringing them to fruition. For this it is necessary to 'traffic' with

them, by’ pxessing on', Human plentitude does oo;/éome to us without effort,
c..{u-vf‘#—»o

The fourth temptat;pn may be explained by giving either a cosmic or

e

a social rationale (118) From the former point of view, there are four
cosmic ages. : da : :

ages—of—the-—world ,-
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;f (¢ Tal
Our conduct can reflect each of these ages¢:;¥ﬁ;o;;;iion them. If Rohita

wants to model himself on the age of kali, the worst of them all,
relaxa
he can take- , do jus?é7£e likes; if, on the coitrary, he wants

to express the best of times, he must keep active. In other words, the
reason here is that in order to collaborate with cosmic history, each of

&
us must step beyond individualistic problems and take up our cosmic
t&_ L_ S S e L

avocation, If, on the other hand, i.e., from
LS o

thaqli;;ccanozrtgraacagg.merely a game of dice, this reason ¥

the preceding one, and could be interpreted as symbolizing the different

qualitie%of human 1ife.

i The fifth temptation seems to combine human, personal, even

egoistical, elements with the dynamism of the. universe, renresentcd by

Y ) i)

the sun. ever active. ever journeying. the happiest of beings. Man H=g

goes on his way together
' the seaaons and. the stars.l

H's-.---—

Must we call these temptations° Has Rohita done well to listen to
them? Has he acted according to dharma or not° Should he not’ have gone
back to the village imrcdihgtely to keep the promise made to Varuna and
save his father from affliction? auv' -

Here agaio; the mwth iﬂ originél and‘E;: indeed, scarcely antelligible
outside the indian context.

In order to understand e must consider the aymboliam underlylng

the Gods Varuqa and Indra\ Thoy"stand for two poles of the divine. Varuna

: is-called}he ethical God, the one who seea, scrutinizea. judges and par-

dons the actions of men, the one whom nothing escapea. Varuna repreaents

justifice and truth the interna.l correlation of things (rta.) and at the

same time forgiveneas, i.e.. the power ofm redreasing the broken
>

—

order, In&ra, on the contrary,




stands for power, warlike strength and viéborious force, the one who
liberates and delivers from enemies. If Varuna is the moral God par
excellgpgg,prdrg is the prototype of one'beyond good and evil'., Varuna
is King{by ﬁirfué of his intimate relation with the cosmic order f(he—¥S

.ﬂh—gmaxdi;n—c§=¥§§jand becasse of his fidelity and his pardon. Indra is King
because he is the victor in:céIegfial_;ndﬁea;thly battles.

What is man? The nexus, the.ksetra or battlefield bétwegn the two
most powerful symbols of the divine'in the Rg Veda: Indra and Varupa.
Without going into indologioal details, we can sum up this way: there is
in man a constitutive tension between the develoPment of his personality.

his own life,and his integration with -the cosmos, with society. Man is

P ;
made from the tension betwéﬁn fidelity to-thqis@éi&ltand’dﬁbg}c order,

and authenticity toward himself., Which nust hé'obey? What must

do
Rohitafj The conflict takes place withih'hth the Gods are interiorized

in this case, since he sees- only his father s life in dangur and his own
a0Vl OV / adonge) -
menaced. So Rohita until he flnds a substitute, Has he done
well? Can we reconcile Indra with Varuna° Rohita is powerless, but there
is'Sunahaepa, the: mediater, and there is prgyer, the tranqpuman dimensin
Lot Lo

in 1kfe. Tt is)thé ensemble of characters




\ 111) The vedic pantheon plays an important role in this Iyth.

agreed to >
Varuna hasmjsfunal}sepa as the substitute for Rohitaf ZThe boy is

to be sacrifice%uring the r_ija__s_ﬁ\p. But now, as the rite is being cele-

bra.ted&he victim cries out for deliver: . can save him? Should

he not resign himself to a higher o ergp't"l:lﬂ-n?'? Should| notZsomeone _{

die in order to sa¥e the king, the kingdom and the world? Is there any
Justifiable / , ,oration

diegitamdt€ escape? Here too dur myth is revealing. Suna.l;sepa:

i.s neither a prayer of resignation, nor an acceptance of& superior divine
( u\\ﬁ-:;u.'n‘\?

; will, He is unaware of his redemptive;, he does not consci@usly reflect
the metaphor fs =« e tion

I think not i on the value of his act. Geekevdvendos His hands are bound s x )
right... with-the only rudder-in reach: praver Jo el Muﬁpgtﬂ-k

o

can save-him., The accent here is not on Suna.psepa S per:
savior, but on}he supra-him '

the art of the 1mpossib1e. \
_way, then\here is ho need z“prae,ter
aing
feiﬂs witheu-t«-ﬂpra:yazw Nor sr%?s/mftter of prf]ecting a psychological
uman

-5 o world: _

Tt does not even ,ask ﬁ tha.t .justice be
t to die for others or k= to be rif ced_,
\-.5 =
yer do?a not judge. H&ﬂ-:., the uhole situation is on another&

ﬂ-L 9&-M
]:Jve-lt it concerns :E' pedom, True freed.om does not mean a. choice ‘}




between alternatives which, @once made, deprive us of every other

freedom. The realm of choice ié%he wotld of karmai] Karma is subject

to human decision, but once this decision is exercisedx;it is iAexorable
and follows £ts-own law of causality 6120) The sphere of true freedom
lies oUtside the'causal, rational or karmic structure of the world; it
2 OVETCORes
does wot contradict these earthly structures, but it oversteps them., The
sphere of freedom is the sphere of hope against all hope, the sphere of
impossibility, of tnghiQQOmprehensible and non—manipulaxyle. Sunahsepa
any

wants to know if he has a chance torbe“freed, pecause freedom is the

supreme value., His l{_beration is from every point of view impossible.

\\-o-&q"aqg here is its proper place,
“Only -then doesprayer intérvan;;Q7Ho;oais—tts—un:qua—plaee.

[ et 58 Obav £ iy /e /
We see now w hy una@sepa“has recourse to the Gods one after the

other. He begins by invoking Prajapadi, Lord of all the_06é;. He asks
to be delivered to Aditi, the personification of freedom, the limitless;
he prays for release from his honds, and to see‘ggzzzgnre heaven and
earth, father an%&d;;gg[fiéisﬁi Prajapati sends him to Agni, the neares)
God to the celestial inhabitanks and to mortals, the high priest of
sacrifice, and the boy repeats hislprayer for freedom. The entire celes-
tial world hears Sunahsepa's oration, but theréfis no favoritism here.
Prayer is not a privilege, but a higher activity of the spirit which

ossi
unlocks a new degree of freedom, and which makes possible what is ordinari

Dby, _
m JIi-geeswIthout—saying is not an éntological impossibil-

Iy

[ |

ity whichprayer é;;ﬁasses. Prayer is not a power} hidden in the man of
prayer which he can utilizqﬁiike a weapon, when the moment comes, This
would be magic or at least some other powerq which has nothiqj to do

with prayer. .
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True prayer is uncertain, and unaware of its power. We don't know, the
}fgds themselves don't know, Nothing is fixed, there is no law in the world
of prayver. Its reality is always newj the mandate of prayer is pure spon-
taneity, to congeal it leads to idolatry. Sunahsena 1§‘so to speak
carried away by the spirit of prayer, he tirelessly impiores the des
one after another, each time according to the directions he reteives.,
Agni quite naturally redirects him to Safiit;. the great inci@%ﬁr. who
alone might impart him the necessary inspiﬁiﬁtion. And Savité}éounsels
hin to address Varuna, since it 1s Varuna who bound him(isome£;£ng which
Sunahéepa. did not knm) A first circle closes. éuna,l}a/epa sings one of
the most beautiful prayers of the I}g Veda to Varuna, who sends himi again
to the God of sacrifice, Agni. But Agni can do nothing es&8@tt all alone
(we are% voluntarisvr‘-mbn), and must this time induce Sunab-
éepa to call on The-All-Gods, viéve-devah.
akan\on daty 5 involved in

New One &i#ini%y(ﬁgg‘beengemha!ked—on the adventure all along, and
has not yet been specially invoked as he ought to be., This is why
The-All-Gods tell éunahéépa to address himself to Indra. Indra offers a

chariot full of gold to poor éuna.béepa, but he wantg/his freedom. So he

entreats Indra once more, who answers by telling him to sing the praises

twi I}
of the precursors of light, the Aévins, Indrathkro%u-ts-bv direc?fhim

to where cosmic novelty sees da.ylight: Usa.s,;the dawn, ever ne\-;’g;fore-

seeable‘- an innovationinever repeated for today is never the simple re-

petition of yesterday..J God is not sheer inactivity. Every day the cre-

ation is new, an%funs the absoluteiy/ Encalg?:ilable risk of whatever will

come of it, And so each time J&fln s a strophe to the breaking day, to

/ A -
Usas, AE@mem, one of Sunaheessts Ahree bonds falls away. The new day's

new light sets him free.




c¢) The cosmos | |
Ha.ri-,st:andra. is a king, and corvsequently-ﬁ has a kingdom. He is

ndt an isola.ted indivi 1, blrlt %Oint of convergence, so to speak, the

summit of a’ whole order His entire kingdom ia engaged in the adventure,
as we learn i;'; w tradition which /spea.ks of the aerial city of
saubha.. But the cosmos of the original myth is ot a fantastic world, it
is neither anthroyomorphized nox divinizad.. 5&5& as they are.
Nature is.skletther Spiritualized nor a.llegorized. The forest is the forest,
ani\unger ie"'hunger. The cows are real and ha.ve their full value; one
hundred cows are well uorth ‘a huma.n life- (1-23-} The c%‘nos here does not
%e othe:r: doma.ins of reality. The cosmotheandric equilibrium is
carefully maintained. Th:lngs are in their proper plat‘:e: T - _' __ ' is no ne@
to make them play a.n unfamiliar role, which would in any gase 'be secondary

S TR Qmwﬂ?'
As we have said, bhis myl:l of the human condition ﬁpcus?é‘irstiand abones

L&MUT %
avisly on &ﬁ.n And sogit ;qﬁl-te—mpgrly presen{méosmos seen by man, ;
w{—Lﬁ_S_,

ST te&ls us of hc{ne a.nd. t e delici,ous uﬁmbara frm tr‘t‘m&s
- willy qlusy sl '

ich huma.n intercourse /_\a.

C j | -
\mtaﬂnﬂ.n}hum&n goeigg_t_go generation

is descr7gbed with ca.re--even the ten 1una.r nonths of gestation are men-

. riche + K“|c
tibned--as well as food, d.ress and e« The sacrifical altar,

{ dnd fire are also noted, ea.ch in its pla.ce and its role.
verses
The ef.og% abounﬁ. 1 the pictoz:b,l richness typical of the Rg Veda:

the Soma with mortar, siwe an eetle, the containers a.nd the cowhide,

of
tha abundance .of" 1ivestock, the golden cdwelc chariot given ta Sunahsepa,

\4;/ -tf".l) : (e
ﬁt golden cloak o aru as it the dongs,

the stars, the moon a.nd th.e sun. The cosmosf is- rea.l, it shares in the

human adventure, '




am—»wL‘{
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It 1is interesting to note in passing th;zrtension between nature and

cg:fgre, symbolized by the pair forest—village. Cbﬁtrary to what ene

m?jht ot T S - _n ig oc the village

represents culture; but SEE  the ¢ danger of de th:ZFﬁé'forest
represents .na.t'ix':'-e; E it a]’.\s'o cemg the only l%ﬁiife.

'Rohita-4ﬁ1eeaeerned the village means men, civic duties and death, where-

mea, Yl
as the foréit continual pil’pimage. adventure, the unknownﬁ £light

from mep and~"' - from death. S

__Y- thiosechiony.
(I have sought to desCribe the characters of the myth by trying to

render them comprehensible without uprooting them from their context.

It remains for:-ue.now to penetrate ‘the myth itself.




2 - The mythemes

To analyze a mgth means to reduce it to its basic mythic elements,
Just as in chemical.analys%s we seek the sim?lest elements which make up
a substan_ce". The pmcese ? regards yth.is difficulty sines we do not
know the eeprOpriate reagents, nor how the myth will react to different
reagents., We do not yet have a critical method for mythical research.
The procesétis“also delicate, for ee risk being unable to reconstruct the
myth once it is analyzeé."The_living elements of a myth are not merely

' ‘ subsbemce

the concepts it may contain, just as sk a compound is more than the

; : ¥y B
simple juxtaposition of its elements., Any mythofgu#menon is composed of
¥ S

symbols which combine to form_more_or less complex mxﬁheﬁee. Bach hytheme,
although complete in itse‘lf;ins'ofar' as it Iexpresses %efinite problematic;
is also a gragment of the 1arger horizon illuminated by the myth.

To better understand the meaning and also the limits of this myth,
we shall mention three mythemes hiech are not found iighe myth in addi-

tion to discussing three fundamental mythemes which are present.

a) The(m ythemes resent

The mythemes we may diacover in a. mytholgumenon‘must always be under-

stood inW terms of the myth's centext. The three we shall point out
H /
represent what the myth had to S8y to ‘men of its times add n,
ags O WA b o R
' ;may yet -t say to us today, for

J

ooy t4 / _ X 3
they eeneern/three invariants of human existence,




i) Presence of Death

We have said that the mytheme is not a thesis, Consequently, this

It is content tp”
first mytheme does not speculate on the nature offi death. It’ﬂﬁﬁ£§§#&‘£ﬁé{/
describe
selﬁ-u%#ﬁ?&ascr:%&ng~how life on earth is a constant confrontation

with death, and this at every levelz the biological, where Ajfgarta wants

to elude death %r\rationj the social, where ‘Haricandra whf,:-its to con-

through his son
tinue his life & the psychological, where Rohita wants to es-

-
cape death at any cost° and at the personal level of Sunahsena, from whom
t.., S I{
life is about to be snatched prematurely GiEB)

the human-conditioﬁ;- Deaﬂh;is on all sides,
: v . be=be-
But ddoes this

meéh tﬁatlfan m&st %aee.death, or merely'to seek“escane.from it? Our myth-
eme does more than simply state theﬁprobggmqfi¢g3it suggests a cerbtain
typolqu;;ﬁ; death{ He_ﬁé%é alféédy hiptéd'ht éhistbifhéwpréSEhée of
death is a universal fact in nature as in culture. Is 5;;‘;ulturzﬂz:‘gen-
whole- ; | of

eralg/a sort of ophisticat:: epsdons O0f natural law,_ : I_t.he law of

o

B Sy : L orals, | -
the - jurrgle? Culturii—/—“_isz?howFfﬁn ought to faee death, and’ yet thése
. flow)
rules ame always f  : he law of the strongest. Culture enly,
s \
suppressesthtal ana:chy and the tyranny of naked force, 80’ that the sur-
' comea ybout
vival of the strongest i *a little less brutally,

This mytheme shows us ‘the different ways in whichpmen seek to
w\..n ,.J_.:i.‘i/

escape death.

is ﬁilling to pay." Ajigarta sells his sonj Hariscandra pass.

with the life of his son; Rohita seeks another‘g}ife to save his owng And

/ ~
finally there is Sunahsepal he also wants to live, but he is cornered des-

pite himself, a dead end, ... : e _ﬂgﬁéa
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tnt
He can retreat vor look for a substitute. Samsara, the cycle of

inauthentic lives, &nds heo;if Rg.l 1ife?is;v1ctory over death, not merely

a reprieve.
mMW/ ']_:&_‘
So we discaver hewe two types of Ziwvingt a horizontal life which

taL{
can be fgily lived by passing it on, so to speak, to another; and

engages itself afresh in
a vertétal life which leaps over the first and
the tempox confront deathf} -
Iew oth types are - - and both ;Ek wish to overcome it

The first type is dominated by competition, another form of the law
of the jungley the survival of the strongest is paid for by bhe-eliminaﬁiezif

everyone else,
W This is sa.msa.ra., existence whieh

e Lo

exolusiﬁlgj 'in time and space (&24)

The second type of life. is no louger conditioned by: £kmfAflight or

substitution, nor obtained ht the expense of others although it may be-

Lowt conftnfoas.
come a -sign of eentra&ieiton\es the revolt of Visvamitra's elder sons

mphasizes). \it isr 1ife which 1n %nse recapitulates the life of (ﬂ
:ﬁ\d that of the wc{i/:ld It ié.knot an'other' life’ veside, or above,

or il even after, this temporal 1ife. On the contrary, it dwells in the

confini
very h of the temporal and the paterial realms, but without diiiiﬁﬁigig
PoeEif By smbmmoden [t .
itse spetio—temporal coofdinatee.:: o
S l...g li !I !

’{ | o gl Loty a.at

g (2.8
Strictly speaking, if?teugogj;;;nastionzaf two discrete tyﬁjre, but

g;ﬁ;wo dimensions of human life—in-tehaion end eenetaﬁ# exchange. But

e T

" our mytheme does not speculé:le: i;“enky recounts the complexity and rich-

ness of human life,




* one for
D'Art
(or however it's
quii...)

1i) Solidarity of Life
at once
Following this, a second mytheme emerged., he death one flefs is

nothing but the danger whieh—is inherent to life. “Himen life per-se is

'y

precarious, it can end at any time. Now this 1iGE is nox;tﬁz.private prop-

erty_ef-any—tmitvidnal, bat rat_hg{_ : bond between the 1ivingya Hink
stronger than tpe individuals it connects. .We live only because we bear
and exﬁross‘this sup?a—individual life, tife take primacy over any living
individual. What matters is the quality of life, not thg quantity, because
life as such is a qua.litative value and g;conqéquontl'y l?équa.ntifiabla,

* tohd—forail’ R

ontologically in solidum, 'for the whole(, interdependent._

ann!hsr
not bear it. So then we get rid of it by giving it to othera. On the

otheﬁFand. authentic life idroither conserved nor passeJ on others,

but burned off, 1iv;§&.out, which_meaﬁs:oonsfantly_fénewod;’ 

riski/death and new birth.
Now the solidarity of”life makos-itseif_knoﬁn-t&ldifferent levels.,
=
The father' 3?1fe is continued in the sonj; the brahman Sunahéopa's life

is well worth that of the ksatriya Rohiéi)_,b‘ )
The sacrifice of the-sen to Varupd rests on substitution, a law
which correspoﬁk to the most intimate nature of roality and must not be
! cat ie
under!tood in quantitative toanuii’%;; solidarity of life uhioh @ermits
substitution for an inauthentic life does not mean that all life is
interchangeable, or that the important thing is to conserve the quantity

of life on earth, whoever ito bearer miaght be, "o

.
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hom p
'T will offer ,bz)in sacrifice', Hariscandra sa.id, meaning that in dging
Wthen the Sonfless, Hha ?ﬂw 8 é-u
his son's 1life, he offers his own. 111 (probably
dropsgy). Life is the bond which unites us, but this bond is placed in

our hands. We ca&mld it back, release it, or even break it.

Hith éunahsepa this mytheme atta.ins its apex, WNe is sold for am

sum aané derives no advantage from o« On the contrary, the transaction

& Ae- :\ipersed -+ cos%im his life)( he beneflciar bs his father ¥aruna

Sepa is saved, Varupa does not demand that Rohita be sacrificed. Rt

Sunahaepa. continueé the traditional vedic sacri#ice {without uman victinm,

Rohita laéa conee%a—t—ly—beeg saved from a premature death.

Here the originality of this mytheme appears most clearly. The sol-

ically, he censegtientiy does not pay‘a'physical; debta In fact, nobody dies

o in this myth&ewhich is remarkable. e solidarity of life is of.
M\M"‘M Ty Q ‘ > W Aa
kﬁw 4‘”'" = dzdsr, irreducible to quantitative m.-" There is something above

the realm of causality and necessity. second mytheme, then, does

L I ;p‘ L
not say[all 1ife is equal} You dnnot play with 11£§). Ajlgarta is
charged with having committed a hideous erime, e mytheme affirms that

this law of solidarity is vital, govern Fed by the-sphexe-ef freedmm and not

by determinism, | /;3 a.re far%ere from [juridical notioVof compensation a.nd
material substitution. To be sure,
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i (
Sunal;lélepa has been legaJ_.lyl purchased, but his redemp_tive action is =&t

effectiveLbecauae he has been sacrifioeﬁ"or because of any dz:ision on

: 'his Dart.- The rela.tion is neither Juridical, nor material; noxgl. moreover,

‘doee the redemptive ll value of his act stem from the individual will., The
embracing

;”relation is sui generis,a: all humanityt and the Gods as well

2y b i

”( Sunahseﬁa 1enetther a chosen hero, nor a man of superior will- D

bound
power; he is but an ordina.ry man grappling with existence and néne&h:£9<ed
7

-t0- play hie last card in the game of human interdependence. &na.hsepa is
(B Olla
a.ny who finds his back to the wall because mf this stlidarity of J&k€
/

{.-.-l\.m(u

1ife has made him the last link in the chain of human lives. - He
%anno@af—ter—-&l& do 11ke the others and postpone the true confronta.tion
~of hu'ua.h existence with reality by leaving the responsibiljty to another
and se 132?; circle of %%ﬂ revolve again. He must face death by
a.cceptj.ng the solidarity of life and by preparing fﬂ%&p into trans-
cendence.-
_"E‘hif.s mytheme tells us that the real human condition is one of such
. .'&ependeﬁ'cé;l‘;-;pon othe;Z tha“f we can be completely cornered and habe nof
~other recourse but to leap into a 'brand. neMich tra.nscends the
e]\fgio-tenporal individual. ‘In more popular 1a.nguaget the _just must
* pay for the sinnersy sifice they are the 322./3;\ ones who can pay. They a.re*
calle;l Just precisely bee%of this, aaHeeausc.athey do not mutter
out of a misplace%ense of individualist%ropriey, and so do not find theif
fate unjust (or else they would no longer be just).

This solidarity of life--which was self-evident for the myth's con-

temporaries, but which we need to recall--is a solidarity of all life, in-

Bidotde swes thuifoan) - —— — N




Man 18 hehtia solifary ap andividual cult Frem his

roots and stripped of his purest fruits. Man covld nerhaps be defir
—Haa\a\wac-q as_ 5"/
ST the visih wfeeileiees intersection where amst—the domains of reality

I/"\.r
cross one anothers he is: the crossroads of a
&2 =

ool g tar

1?r>_'?r1_.”', embracing Cods as well as Tr]"]f’[\‘r"' H‘_']ll S

Mbﬁ"“ e u::e...d:l cﬁo w-e_Ll 4o
a sh»

. . / E 5 - f
monodimensional myth, +rmesewly 'humanistf, but a mvth

sions, for the purusa is not only what we call 'man

the individual, tut the total eemmetheanreeo’ perTon ve

different degrees in each human 1

1iii) Transcendental Desire

( lesires a son; Rohita desires to nreserve his

\[ﬁ S Wl
]]1 Al EarEa 0 =5 S Wofi - U S "_' S : = L ‘_.-:"f_,_ s degires hig
: i i I f
Q{‘!\ﬁ&(d—m—»

e B < : . e
NSiberation: Visvamitra desire : ==t=2e 1o continue the sacritice
place Devarata
and. to gsee—S eg(at the head of hig descendants., Desgire is

L

ra
present throughout. In every case it 2pnears not as a superficial Ghoa
(‘J% \AJ\.'{ ; 3
autonomous !:brg'n » kut rather as the manifestation of cach telngs
L

deepest dvnamism., Desire in these cases is neither caprice nor the

cond
Fepad#l of a reasonine intellect, tut the result of an integral c=itua-

' x5 ¢which engages his entire bein
O Each one rlei—‘.ir‘es that "n'_".ru,n— L8 e e o e otk et

It would ke perhaps more proper to speak of the ontological tendency
We might emeny =

ofevery being: —I..-@-t—LESrT"PC-WU SunzhsSena'’s hard words to his father:

/'{ho once does evi 1qw_i]'l_ do that evil aesain!' This is nct true of an

action born of covetopsness, of psycholosical desirs, but only of an

action wheek springf from thn:forwtologticzﬂ desire ﬁ?;'\?‘es's%' the very
core” of our hei.r‘rﬁ',f{b

-
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first two a
Where the xumc mgthemes in m{sense go beyond the individual

man, where bhey attune him to wha':b limits him from below (death),
.and from on high (life.), this. third mytheme plac;s ‘us at the very heart

of thg h sihtation; man is not described here as intelligence or

will, but as this desire to be. as the Mesire - eing itmslf; Clearly
; s : e svatal ... . T EAG

this/ O¥%~an mattefﬂeﬁ?ﬁpetit/ but a deep-seated desire for existence.
I can conquer my appetite for possession or for vengence by mastering it
with a _deeper conviction; €eey that poﬁyon will not enrich me, perhaps,
or vengq;,nce give me peace, I can purify my appetites, sublimate them,

butI cannot eg.,iminate the constitutive desire of my being which enables

me to overcone (a4 Every sublima.tion depends on

T envetepes-|tha M#vm,(
. a deeper desire es )hﬂvﬁduelra‘pétites (‘1‘29)‘[\ In this realm

of transcendental desire there can be no ontological pretense. ‘ The

myth situates us at a depth where we cannot be deceived by acts omef u

/ ! 57 B s\
.._ha.ve of o rselves. Here we cannot preten% simplicm{: coun-
' tena.nce,a.:tvo—fac,_ed attitude. "M/«

[ /'éue human freedom dwells , & this depth Z of ontologica.l desire.%
o e

and" not merely in the. psycholaglcal domj n of. ossihle choice. What good

: “us hel 2 2 have-made,
is it for 894““ to’ put on a mask, # will or reason.

Mg us our/’ Jr )
. to a.ct cortrary to hé/own nature? Either freedom

s o\.m-/ ' o much 2 e
1n1|% very being. or it is\%HFEperstmcture. Freedom comes to

light in r ing uh-ioh—%é free itself from exterior cor%}:raint. This

is why one must be aware, be oneself, master oneselﬁn order to be free,
b)




> IJ | uv\Q in./

| et

L %féziéﬁﬂgj/i eing, this mythene seewms—to tell/us, has n profound
desire 1(}(Wrﬂrwhw. to its very constitution, and which

a desire for transcendence. (In a

- - _..’-_-—-— . . 3 - .
qualified tautolooy. \T ke any true princinleék-since every desiry

for the transcendent.) Buf Hme)trancscends #f this ontologic
1 —r i ."

desire goes beyond the death of the individual.

We ygonld yroverly call P a

an expression of desire as a fundamental

existenzial, since LpAhde—we—exnress/the ontological structure of
human existence

Vﬁwlkovnr our philosophical categories may te, this mytheme
seems to voice a deep-seated invariant &nd in practically every
Sl relicious tradition: the desire to open oreself fo n more

life, a 1ife which escapes the banal, Lsi 1ife; where we go teyond the

ik ; : = ‘ : :
limits of srace zand time that Snwm;ﬁo)to imprison human existence.

—_—

1

This desire is generally. linked with the conviectltion
sacred act, a sacrifice, in order to realize it. We are thinking
here of what historians of religion are accustomed to call initiation,
a rite bty which one passes from appearance to realitv, from illusion
truth, from adolescent 1ife to 1ife in its fullnessy initiation
the true or the second /

i
In fact we find in this sSacr history all the elements

likeliest
of an initiatory rite, which may ingidentally be its =

historical orizin. The myvth presents’ #hes How o vhﬂrmcterjstinghﬁﬂéﬁTl

appropriate to initiation,
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{.&._.v-w
- As we have alread: kobserved, this is first of all a myth centered on

fale fd:u
man. It is a man's life on earth, not a Mistory he Gods

or a cosmic narrative, Inttitatinn is ;toman e*E%j;E?;rpar excellenece.
The myth is also eéiggégéé?ﬁo overcoming death and entering éiﬁo

a higher life.-;:or this one has to vanquish deedsee death, to be sac -
ficed and reborn to new life. ganapé;oa has earned a new aife., ' It is
symbolized in his new name. hlS new nﬁﬁﬁfggﬁer, his new role, ano above all
by his second‘birth on the altar. Tﬁe qjtheme does not theoriae on

%hw dvijatva, the state of being re*born, it tells us &b the&facts.

This new birth, in the third place, does not come about automativally.

Lo

act is nedded, the sacred action of a. ritej It—is*this—tha%—the myth

" Nad
unfolds.bufore—oor~eyes

The myth, in the fourth place, recounts a rite which runs the risk&ﬂ

It is not a physical hirth but an anthnopoﬂéaocggfone. For thia some

GP 1ife. sak death, aid Whewe subabitibion sakec -plece ouly afrer o with
drawdl to the wild--traits we find in mogt 1nitfg;:g;?rites.

But this is clearly not an initiation practided in the epoch
when the myth was composed. The myth deas not deal with traditional
indian initiation;(igg;dzsé bfahman and the ksatriya are already initiates,
dvijas. ®kmxmzex Nor is it a matter of explicating or Justifying the
social situation of the time. . The oastes are admlssible here; in fact,

the caste system is taken for granted. Even €udras are talked about in

the most conventional manner.

e e
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a new life. This means, further, that we muc
fe or @ ‘Ceyondl to e seiebut =that we can

. ; L& e 4 -

have been literated like Sunahsepa on the altar

awaken to true 1ife

So this :;\9{'1‘“ ans .m""‘ s that there
a new 1life which we can owaken ty o rite centered
existenti:
awskened,

existence, tut which is in this very 1life, once we

the threshold of our egocentrism




b) The absent mythemeS

w!-. A myth is a living myth if it still depicts an horizon where we can
pL hZ
D our avftj;maoé of reality. No doubt. our myth describes an essential

part of the human condition as 1t &s s’oill lived and suffered by con-

. we
mtemnora.ry hgma.nity. Nevertheless, Qa*-nom%y find important

arl! L,

absehces in it which might lead us to consider tha.t our sa.cred. history is
perhaps too limited to serve as a myth for today. In this case, it
might ser\re to accentuate several asvects ﬂu n 1ife and then. inte

_ : ; A X

&t O A’é‘.'yv‘/;dd
them int a new myth which pas yet to unfold. In stu e:
,«-L\Lﬂ-\l o M{h'“l an W

!

¥
reme e ma:y perhaps find a dee\per mea.ning :m th%bsenm.

\ L-LC‘/’ %@ZW e
T coursg m—en%erprise—; délicate as any a.rguen% ex silentio muet

by seems Justified that/-we are trying to understa:nd this sacred )m story
over a,ga.inst the background “of ' contemporary mythic though-t. Three mythmees,.

m. Oy i-"'
are symptomatically mtssin%\bu _again} we should try to understand them

before criticisng or drawing conclusions for our era.; . . :
Ay e SR e e T Ane
13353 2




i) Sexuality

The story télls us of the hundred wives of Hariscandra, and the

introductory verse]%neak of procreation (433), ‘but the myth as such re-
: <the
mains unacquainted with an;;nthropological notion of s?;x Man is presented

o Ny

being-

“as complete from a monosexual or rather a mascuIine,;pOint of view, ;%ér
the woman's rolifﬂggaﬂg;;;—;;; man's infofar as he is mai;l_if.ffﬂfffffﬁ:jf

it is an asegual myth.' The balues of intimacy and love are lacking,
| pHoe
and it is difficuit-to f*nd in*the. myth motévations, and likererhaps

e

s
ffretakions, #hat go back to human sexuality.

/,.,
+The imnortance of this absence is remarkable as much for the myth

Jung,
ung /‘)\

But myth’ doas not c0hp1etely 1gnore sexg in faet, it specificall!y

s

notes the sexuai meanings of the" names’of Ajigarta's three sons. And we
remember that the entire myth upfolds because Hariscandra flesires a son,
On the other hand;;tﬁe;childreﬁ's names seemi mentiqud-only to show more
clearly ‘the family's painful and degraded station é&?ﬂ),.and Harigéandra's
desire is explicitly interpretated as the great human desire for immortality.

Neither is thg: y trace of sexu complexea., :
Rere 18- -Bot- = = & 4 = Uaa.s’ the d,awn'
the divinity who grants Sunahsapa = prayer iévndeed a gracious goddeqF
but we would introduce fogaign elemerits ! ﬂntﬂ th%myth and so constrain it,
by trying to see .id\he dawn a symptom of the sexual problematic,

To be sure; e can hardly expect to find dmkhmx.a notion of sexudl

oF
equality or Q‘;uomen taking an active part in. social life, in the ncntem:z;ﬁhh
social context of the myth. Ncnetheless, India has
never disrevarded the function of .sex, nor the indispenaable role of the
gk;? . P>

feminine (even‘if socidlogically the« -ﬁaaﬂzgycf;;d subordinate to

the #)., Nor has India ignored a metaphysic, even a cosmology, of

sex. (135)
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Consequently this absence i}_wre striking than it would be in another

suspects that it iy
culture, and one mrgh‘b—f:h&ni—t‘l'rat&te not casual (136).

So here is a myth which identifies man with the male, but which does

: Sony
. not dea.l With the:-male as such, but only ina%!uas he is human, /,%/

could’ cetainly retort thatz-
regyccertaintyvesgethe $the myth only H%eadsxso speak; *"f,o a ' truncated’
dhot o 6

uman condition, afé; not cla:Lm to glve us a complete likeness of

e or society, but. hmi—bslitself to one aspect,

The a.bsence of se' slity is neverthelesi not wibhout significance,

especially given a certaln modem J_ — The themes of
Paastpus Ay

death, life a.nd desire are ‘trpted here without reference to Yhe prohlnrrlpb'

of sexua.lity.

- Sexuality is the synchronic complement, it is 48e desire for the

-time being. Freud was perhaps right to_think of pathologiecal troub

- when this synchrony ix cannot be realized. is whenb::e
= '

= L R A Y~

fa.ther oo
= : you.
SR e o desire a. son; on the cowtra:y, is the diachronic supplement, ome

e L S

deéires a child for the future, for the continuation of life when ore w0

N - P
mf/no longer there. The child will fill this unhq.ppy absence. Obwiously,

-

kama, love, is at the :_roof, of bcﬁff'syhéhronic attraction (sexual love)
“and diachfbpié' desire (ba.terné.l and ma.terna}. lovq), as we see in Haris-
candra and AjIga.rta.. .
: , Whi
- Here is ‘the: proper pla.ce f considerasion of celibacyf
‘ is not founded on the pra.gmatic a.rgument of having more time, or de-

M

tachment) or interest _in spiritua.l Hings/, Neither is it based on the

/ 15
f In brief ~the rationale for Celiba.cy % 10t

mdirec%in%ith sexuality, curious as this might sound. Th

orthodox Jli ra.tiona.le for hindu Qe’llba.cy is XQ,




based oé?he socio-anthropological argument of the law of karma. Only
the safinya g? tﬁ;imnnk who has already burned af all his karmas, who

Thas nothing to continue, to achieve, to undergo, is ce%}bate. Be-

cause he has 1ived his life tbtally, because he has used up the quantity of"

temporal lifQPe inherfted, because he does not desiré\?orizontal' immortsl-

1ty (and therefore has no need mfximsmemimmksx of sons to continue his
e -unfinished life a.nd his un;:ealized d.reams) --only such a#. sainf/[{

I,

1nmg‘who haé%ived his final 1ife on this spatio-temporal earth,is ce%?%ate
(137).
ﬁg}t our myth doe%rot talk about saints. So why this silence where
sex is concerned? Can we speak of death, life and desire without in- %
cluding sexuality? We would like to suggest an hypothesis which isé%gbtle
from the exegetical point of view, but plausible the indian context, and
whab-will perhaps enrich the western perspective. .
Hariééandra has érundred wives and we can suppose that Vié;;hitra's
situation is similar since he had a hundred and one sons. We might say

is not:
that their sexual needs were filled to overflowing. Consequeitly

a problem, at least not an urgent one. . sex is not only an elementary
genital desire. The indian context would retort here that a hundred
wives are not soclely for the pleasure of the body and that to confound
the sexual impu&ie with ontological desire isz?anmthreyoigaéég' error,
The great human problems, the three we have disclosed in our myth, are
only sexual problems for those who have not yet quietened or subliminated

their primary instinects and so let them overrun all other domaihs.  Our

hypothesis suggests that sex does not belong to the human order in its

ultimacy. /;EEB
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Sex is an element, and eveﬁ% condition, but not the substance of human
being in its plenitude. We could & cibe analogy with hunger.

Unless it is mastéfed;lone becones Ajigarta; if one is starving, every-
thing is tainbed by this problemi. verything is food. We cannot minimiize
the anguishing problems of hunger, nor ignore the driving force it has

in ghe lives of men and civilization| ;éggg; suppose everything can or

should be reduced to satifying the fundamental need for foo&ﬁwoufd overd

d“l
simplify the question. If'Lgé/has not sublimated sexuality, é%??;;ndxwit

everywhere. To be sure, we neither can nor should ignore the importance
of the gexual impulse, but from there toﬁgzzgexual reductionism is a con-
siderable distance, .

There is then in this myth an element of novelfy even for India,
a culture-uh&ég;;e st111$‘Vb:xhberant in conceiving sexuality. The excep-
tional character of our myth comes through once again,

In sum
e ¢an w0 only seek to understand this notion within the horizon

of contemporary experience anézgote the cathartic effect it could have for
our era. What this negative mytheme in fact tells us is that the great'
problems of human existence and the meaning of man's life on earth are

not necessarily comnected with sexuality. Could we even say that our myth

demythicizes the modern sexual myth?




ii) Political perspective

a —
In our myth Man hardly seems engrossed in establishing(better or

more equitable society.  Rather, society seems to be an unalterable given,
'do not care tof like a fact of nature we do not care to change. We find no rebellibn.
or 'cannot' ?7 . ) : il
Hariscandra does not question Varupa's decree, Rohita does not revolt agains
his father fa®Wer, he simply flees, and always with some remorse, Aj;garta
does not appear a = non-confprmist, and even_ghnaqéépa seems unconscious
of any injustice, It is true we are dealing with a situation i\which the
B/ods play a part, but di\rine mandate does not mean immutability, as many-
_ewother myths ;demonstrate‘b (438)

This absence should not be interpreted inthe modern terms of class

: Geist
struggle or a molutionary—ﬁ We must veto any such catachronic
= \Jin orde

intervretation, i,e., projecting today's categories of understanding to

) arose
-grs.sp facts uhicMin another time, another culture, another world.

Just as the problematic of sexuality was not unknown iA%he i India of that
gisen
time, there could also be a certain social consciousness within the cul-

corrteRt
tural milieu of our myth. Still it does not deal with war, political

struggles or economic problems.
- S0s ' Excepting the final reference to Viévamitra' s descendenés, there is
in fact no reference to a consciousness of man igthe world; of man who,
bj the very fact of being human, is susceptibéﬂ to change, Rrowth, impﬁ%ve—
ment, The myth seems to imply t2$t the purpose of life lies in each one

]

playing his or her role, but notﬂchanging either society or the people

who compose it.




We could say that % . the social order of the time, one could
: o ot ot

not do otherwise thaAFonform tu;Zf/or escaﬁ?g//ﬁ;:';;though this may not
be totally accurate (139), we f n&—no indication of sécial concern or
internal rebellién against the establish;g;t social order. Further,
Indf&?imselfsxih counselling Rohita, seems almost to scorn everything
social., And Rohita takes the.gﬁd's advice to live his lifé spiting every
divine anAPuman convention/ .

Nevertheless, the myth is not asocial, it ddes not focus only 9§£3EZ,
on the idelated Individial, ALL sUMYeEVis 1R W oy TEPSbioa b 1t the
kingdom,. -the gqatas, yhe.pqqr; comnerce, pﬁﬁ?imoniqs... So we cannot say

it pertains to another species. And yet not a word betrays historical

perseectile.

L

Here, as for the mytheme of sexuality, we must}ry to understand

before we criticiszrd

i

This myth deals with salvation, the salvation of the man who escapes
surpas
death, who lives his life and who seeks above % all to gaﬁaf?;;ﬂ
Not surprisingly,) ther)
this salvation is depicted iAThe sociological terms common

whilg at the same time remaining utterly indifferent to them, The fact of
salvation, the presence of death, the reality of life, the possibility of
authentic life, seem to be autonomous values with respect to the social
situat}on iﬂwhich man finds himself imnersed.

43/ (sexual reductioni
“Along with the modern bent tow : » We could cite here

~xh

.the. trend of other con\emporary currents sﬁifﬁaﬁihts toward politiciz -
o has)
tign and socialization. Man is reduced to a sociological animal\(havivg

no other substance;j his salvation is political;libdrﬁtion} his felicity
ec cnomie independence} his good fortune to participate in thépdehocratic

process,




But the myth does not say whether the social order of its dey is
just or injust. It tells us only that human salvation is to some extent
independent, autonomous®@l prefer ontonomousv-a,nd consequently that human

plenitude,the initiation to authentic life J\is not reducible to its socio--po—
' —sharatter peSae 0% us
litadal ) status, ignoring the gangers of. sqctﬁl"es-

capism, the abuse of established religions, the inertia of history and

i remembering -
human exploitation; it is jJ a question of bes B that human

liberation also has a dimension whn.ch is = more funda.mentally constitutive

e sy

than the social factors involved (-1*#0). e : .I e

e

We have here then another absence full of meahing, and another-chal-

lenge to thewnbapmﬂy{ contemporary man,

iii) Eschatology - =)
50 ".-'* -

Our third absent mvtheme, all the mone as‘bonishing in ‘an indian

myth, is a double one: that of man's beginning and final end. .In thi,s
there is

myth we enﬁe} no attempt to elucidate the escholotig-ica.l problem, neithaf"

from the temporal nor the metaphysical points oi‘ view f’ﬂﬂ}/ It looks
\V Vo b L A g .

like a fragment of jmmmxfilm, clipped in mid-reel,

-

G & 's origi be, .and_indepe! of 3 g
’E‘L . oy “‘l (»C ;h-atever man's orig ns'_matly ;"' an indgp?'ndent of his end, human zife un

folds according toé a desiy hich eschatological nionsgeem be=ise.

e

1rre1evant. e

nar‘ks PR T
A very intriguing silence, which once aga.in re'nﬁ( this my'th %

Jg exceptional and strikingly original, It recounts a human situation

“\

and even how to go beyond it without, however, having recourse to a e ;
cosmology of origins or eta.physici of .ends; Doub'lz.less We ‘ean always 27
retrace the cosmogonic and’ meta.];hysical presupnositions in}n,y human nar-

rative. But '!éa.t is rema.rkable %
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:i?s-tha.t our myth does not depend on these presuppositions to say what it

has’ to sa.y. e

Death, 1ife and authentic exlstence ca.n be fa,cetfmdepengent

our particula.r cosmological and meta.physical persuasions.

of man mwich does not philosoPhize (although philoso;ahy Jdhay

,\&5 oes )
' underpin it - _any other human construct.)

‘ Mr_e a.g'ain, this absence is meaningful expecially hrtoday when' we
,\_:LH.L

tend to couch everything in iwds terms. This sacred hﬂtory seenqs
———

o

e to make the extraordina.ry claim to speak to us of human deliverance without

being bound to a. forma.l doctrina.l system. i 1 ;

to be sure, but in this case wmv—eﬁ:ife

- caefdrite
langua.ge of the’ story does not rely on any preconceived philosophical

notions. g, g L

It deals H.’Lth the :ods a.nd wihh qa.crifice’ /e find the_.chaee;eteﬁs-

e vedic ambiance reflected in it. But thef sa.cred history gn easily

‘be diaeﬂga.gad from these concrete irn.a,ges on which it rests or by which

= - o0
it expresses itself. The interpreta.ﬁion we ha.ve suggested is waluable
for ‘an a.theist,ﬂ fas. well a,s for a. theist or a pantheiat (and equally valid

whether one acknowled.gea or reJects the notions of creation and a.heaven

P

"to come'), ﬂ‘\
It may perhaps be said that if one refutes transcendence and invo-

cation, for example, the myth loses all meaning. Far be it from me to
be non-critically irenicl/l‘ ;

s or even to claim to have a myth of
universal value, whriglssis freeg from any presupposition. We should not
analyze a mythéme®, and still less an absent mytheme, as we do philosophi-

concepts
cal theses or ¢ + Nor am I asserting that our miftheme is

feee & from all conceptual Baggage; 1 %imply point /out that the ab-

sence of eschatology entitles the myth to claim to be acceptable to
several metaphysics and cogmologies; the absence itself symbolizes this

possibility.




) itioning Man
his poigt
thi y our interpretation has been primarily phenomenological

(Vb2 e»'dk
and follows the line 3 It has

disclosed three_mythemes present and three absant which have enabled us

to propose a hermeneutic of the myth ﬁbr our epoch.
e

f oy T L Lq‘.q “(.:w(

( .. Dresent mythemes. like* colors‘jover a.ga.inst the ba.c p ormed S o

-

= q,'su-g-.-.-c
‘byi¥ﬁ§:ﬁ§¥§;iigﬁ%§r' Bﬂiagvaccustomed to see other eg&?ge as well as these

‘czl sough
primary i € we have remarked S;:their absence and suxiﬁ&(\to expédtka
: We have ppesented the absent mythemes 88’ J?efault and a chal-
lenge. A default, since their absence make t difficult to consider this
as a myth of today's haman condition. A challenge since the myth situates
Pﬁn %Flane which seems able to dispense with the nythemes madern man
considers so important.' We must in any ease admit that a myth whic*d es
not speak to Jen gua men, is not a myth but only a peculiar, perhaps

]

pedagogical, legend. : _*t 455 'I_f o

1 i a-
oicing the absent themes, I have tried to represent;{é:rtain con-

This should be in minq,

temporary mentality. /and I should apologize

e sy ..____:‘_,‘.
T e o

for' ny ‘role of devil's advocate in stressing the absence oféertain mythemes.

If this absence were total and the themes were central to the human

being a{such, our myth would ﬂot qualiﬂy as-a real myth.

6The fact is, however, that what is absent in our myth ; is.a cer-
tein--modern--inte:pretation 9f“the;tppié?rePresentei'1h"the-three
supposediy;absent mythemhﬁii As to a more cohtexﬁgél interpretation,
we cohld ® say that the three absent mythemes are not abs‘;ezit; on rﬂ-e
the cowtrary, they are clearly preeent inhthe three mythemes we have dis-

What is sexuality’ 1 not an: expression of transcen al desire?

substructure
Is not eat the nndqr?tnfsz}f 2%ég;schatology° And again, does the soli-
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(]

not ) =

darity of life\represent social and polidcal awzreness in its deepest stra-

tum? Modern man may have a different understanding of sex, politics

: thes
s and eschatology, an%?e may be right or wrong)kjrn any case, th!Eigree

\
[
taptlls topics, together with another-—perhaps deenaf\j&?ough undiffer-

o .

i e
hﬂgentiated—-hnderst ng are a%SO'Dresent in the story of Sunghsepa.

Us SV
M a deepened meditation on the myth reveals still

another fundamental trait whic*Fprm* Aus to list it among the myths of

mankind which have.not~yet.lospithe1r validity.
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I_In seeklng the meaning of the human condition depicted in !,;<myth we

: u*ﬁmiizgzgg%ggge:eiehiatﬂgt -
:have tried to 23 e depths of its simplicity. # Tt seems that

this myth descrlbes the human ¢ondition in order to present the decondi-
tioning oﬁran as its gquintessential message.

V.4 Lq
" ..This puts. our myth in rather a special 1igﬁ¥. Man is th’(; ing who
knows himself cond-i_tionedgby birth, b\i habit, by circumstanceq/ position;
- ‘\ = f o=
in short, by nature and culture. Precisely because he is conscious of

this, he must learn to live in the gape left by his conditioning. Is edu-

: catlon, modern education inparticular, not centereéd mainly on this effort

o

to teach the.new generatinn how to mangage within the conditionings we uvp?

call society, civilization, technology, scientific knoqé%dge. e

~ am tempted to quote fro another tradition and cite Tsze Sze's first thesis| T‘

in hishﬂonmentamv ivwiuéo the Chun, Yu , the second of the Four Classics

]
of chlnese wisdom, wh‘ch Ezra ;ound rendered as The Unwobbling Pivot (and

: whose vereion I reproduce)1 !

Hhat heawen has disposed and sealed is called the

inborn nature. The realization of this nature is

calledthe process. The clagsification of this

process (the understanding or making intelligible
= this ‘process ) -is-called education.

of the human condition is certainly the~£ect—o£-bé\

TF;;; couditioned. Hariscandra is conditioned bj his desire and his promise,

Rohita is conditioned by hiéfate (Indra, it is true .tries to decondition

)
him--and the temptation he instigates rescues Rohita, but this decondi-
.:'tioning eucceede only partially)a AJIgarta is so conditioned by his
: famished predicqament that he is hardly free to choose. éonahseoa is the

very expression of conditioning carried to the extreme, since this condi-




tioning is not due to limitations of his own making, mni from which he
could free himself; Qn_\,/_\—gh@—een'brm. he is conditioned by external agencies,
and in the most brutal manner., He no longer has any freedom of choice or
movement, and he finds himself in i ben’c danger of losing his life.

So here we are at the center of the myth: the deconditioning

APWATE) .
of ma.n, his liberation, his freedom., Our hermeneutic/illl’t/tempt g

a second a.pproach ‘more philosophicalfnd a.nthropological than\the first}(—%"
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\nlLlQ,

\J\L
allow
which will xiiﬁ/ the core of the myth in the protomytheme of
s S

deconditioning. For this it suffices to read the hundred rc Sunahsepa
recites (1&2), to hear his other prayers and to listen to the myth in its
entiréfy. We often leavepy the central asPect of a myth in the rush

= Rir A ¥ ) Pt
to decipher'the ‘threads of the sacred history, the rubri{s, so to speak,

thus naglectlng the content, ‘the prayers, the niﬂics as I have called
; 4/// bre edll tae l’”’bm
them (414-3) the centra.l pra,y rs the : hyannL a-

Uuw“‘""““’&h\&_d ~— 1.1,\; of— ﬁ" rﬂ‘&«(_
tion. /f“ deconditioning ) on the existence of
o wafe v Rl SR " 7‘ - s
u\a.n&/ﬁods, 21 < Amposefn us. m ¥ /\’"} P"Ufz,
i %, 3 .

AN ond
From this angle, our myth is complete 148111@18: it is necessary

~ to decondition Man from ﬂw conditioning). It matters Iittle whe-

us
ther what binds h?;/is life, or death., Man is conditloned by fear of

-
~ death, by attachment to ufe, and by lwivs desiréi,.which bin%{éather
2 : ASon
©4f’ Zws o theam releas This myth reveals the essence of religion as an unbind-
-

. I,'/ o <
ing rather than a 'teligatio (&43,1}. : A

i
By deconditioning, we mean freedom f very condition na.b]:&ng
wagus ver bopable of beingy:
each ac:;uire the 1iber1:y to realiz thout bound or Iimitjxhakmxer
< ow
Now this iberation is e once a freedom from (kis bonds) and a freedom to

, sl |/
(realize MmaoE/i—in h%plenitude). The example of gunahsepa. is clear.

He is freed from death tb realize his being (symboiized here b§ the per-

- i
formance o!%the vedie sacrifice, and his engagement in 4 new life as
Visvamétra's son), thlil

el

Here, again we discover a human invariant found wi—?h—ﬂ#ounk—mas
deseripbiens

e : [odem I
and-bearings in every-l;culture: moksa, or h!%-liberation

ac i ‘—J ST
—EW entire indian tradition . Soteria, salus, liberty,

te.
pation, del{ _verance, independence,@re
C . 5O ;Mm-—l L\.H.NJL co-ﬁf




Man finds himself conditioned, mediated, exploited, abused by the
s e
/fods, fate, nature, society, others, Lhimself. He feels in hin the de-

sire. even the ca.pa.city to be free, but he suffer.s from his lack of free-
'dom, he d.esires li‘bera.tion. This is the protomytheme of our sacred Hiis-
tory. It telle us that the desire for liberation is the fundamental

= human imp e. It adds that this liberation is possible in any circum-

st,a.nCe, since Sunalpsepa realizes it"in the most-desperate predicament., It
y7y the
enphasiees that this emarl(eﬁpa.tion belongs to the deepest stra‘um oﬂfﬁgan
do— Bk A
W \"" person, ‘maeh more basic. than sexu\'g# desires, political ideas, econ-
o/ ' e
omic situations amd human ideologies.’?{’;uj;tjher reveals that the price

U e =
of this true freedom is w@%wn life, which must be redeemed, reo“ébnguer%l
| Qe ool e :
/ -_;mae dnm L}‘*"‘"a“"‘“u‘ M @

/ e
Modern man. i-ﬁi’iiiho man of the moment, of the modus, & man of the

current and so fugitive instant, does he not live more conditioned than
ever by the forces of alienation? Civilized lfe’e, and above all modern

'developéd’ life! still obsessed by deve&o&enth does it not mean condi-

tioned 1ife"-_/conditioned by others, by . the innumerable webs
1

~
we weave, which bind us not only to others, but also to the n\ega.tﬁachine

of
man has constructed and without which, or outside/which, he can no longer

live? Contemporary man does not know how to live without his technolog-

5

ngy '\
ical/fsuit and very soon he will no; ?nger know how to breathe without

1t, M (,awR. e

Elery myth does more than offer ay -ﬁ?e we may insert our
thoughts by giving them a backdrop and furnishing context it also

incites . A~ TR
orihﬁts our thinking and c-ovngé( us to follow one approach instead of
Ht MN\ ) R e
another; s us to think in a celtain direction, —
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. s SN
&“ﬂb JLjsﬂére %gtlhgwe—our mythologumenon offers an invitation to modern man.

A double invitation: not to allow himself ﬁ%be crushed by culture and

- et

.1:natu:e;-hy'men, SOcibty and the ﬁ%ds, and also not to dream of a denocue-
7 %

ment inp horigzontal future that nobody will ever see, but to enwision a

‘transhistorical present which neither denies the temporal nor drowns in

it, Our saére¢chiétory is clearly a challenge to the myth of history.
Human freedom is possiblw and real\q?t merely for our successors, or in aw
SUEal i _"’r_;

Khlgu other life; but now, in the tempiternal present the deepest éqge of-
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Le mythe comme histoire sacrée:

Shunahshepa, un mythe de la condition humaine

Le sacrifice, c'est 1'homme (1)

L'homme est le premier & 2tre sacrifié (2)

I - Le mythe et 1l'histoire

Cette étude voudrait montrer dans un cas concret, une
double et importante fonction du mythe: d'un coté, le mythe, en effet se présente
comme le sous-sol d'od les différents systimes philosophiques puisent leur séve, Il
n'y a pas de philosophies in vacuo: chague philosophie repose sur un contexte donné,
celui-13 précisément fourni par le mythe. De 1'autre coté, le mythe, par le fait
meme de sa polyvalence philosophique poss@de ume valeur irremplagable dens la ren-
contre, et aussi la fécondation transculturelle. Les concepts sont valables dans
les contextes ou ils ont été congus, et on ne peut les extrapoler purement et
simplement (voire sans trouver les lois qui justifidraient l'extrapolation). Les

mythes relévent au contraire, d'une couche humaine plus profonde, et done plus

universelle gue celle des philosophies.
Les trols sections de cette premifre partie voudraient pré-

ciser le cadre comeret ol s'insére cette étude.

(1) sB 1, 3, 2, 1: puruso vai_yggﬁgg, cf. sussi CU III, 16, 1: puruso vava
nsh, 1'homme est vraiment le sacrifice.

(2) sB VI, 2, 1, 18: purusam prathamam alabhate.
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correcte est comme la preuve des opérations mathématiques &lémentaires:
la soustraction pour l'addition, la multiplication pour la division. Si
nous pouvons réussir 3 retraduire, voire réinterpréter notre interpré-
tation selon l'original, cela veut dire, que nous n'allégorisons pas,

mais interpétons correctement.

Ceci veut dire, que pour interpréter un
mythe, on doit se baser sur ce que le mythe dit 1littéralement (le
texte), sur ce qu'il veut dire, c.a.dire, qu'il faut connaitre le
contexte du mythe, et finalement, il faut aussi se baser sur ce qu'on
lui a fait dire au cours des ages, car les interprétations passées
appartientent également & la donnée & interpréter.

Cela nous améne & connaitres 1) le récit

original, le mythologoméne, son legein; 2) le contexte du mythe, son

mythe et 3) les commentaires, son logos.

1) Le récit (le legein du mythe):

Nous
avons & faire & 1l'une des histoires sacrées les plus complétes, et

probablement des plus anciennes de toute la Sruti ou révélation
védique (1). A plusieurs points de vue, elle est exceptionelle (2).

(1) Le texte en question de 1'AB VII, 13-18 (XXXIII, 1-6) qui est
pratiquement le méme que SSS XV, 17-27. Le ASS IX, 3 répéte la fin
de 1°AB VII, 18 en ce qui concerne les instructions rituelles.

{(2) "La seule exception" dit VARENNE (op.cit. p. 11) se référant &

son récit complet. "L& encore, l'histoire de Sunahsepa, déjd insolite
quant & sa forme, fait figure d'exception” (op. eit.p. 13), ajoute-t-il
quant & la spiritualité bhakti, presque compldtement absente des
Brahmanas.




Cette histoire est 2 la fois en prose et en verse, les vere:se
composent soit des strophes originales (gatha), soit des citations du
Rg Veda (re). Ils ont un caractdre épique, et présentent une élabo-
ration gr;mmaticale beaucoup plus riche que le texte en prose, d'un
gsanserit plus &lémentaire, et meme rudimentaire. la l8gende recueillie
dans 1°Aitareya Brahmana, rédigé entre les années 800 ou 600 avant

le Christ, s'avire, d'aprds la critique interne et externe, trés
anclenne (1). Le fait que cette 18gende fasse partie de la consé-
cration royale fait penser & une date antérieure, et si 1°'on considére

1a référence au sacrifice humain, on peut meme y chercher une origine

préhistorique (2).

(1) ¢f. A.B. KBITH, Rigveda Brahmanas,-Harvard Oriental Series~
Cambridge, Massachusetts (Harvard University Press), 1920.

Réimpression; Delhi & Varanasi (NMotilal Barnasidas), 1971; pp.
52-50.

(2) Cf. ¥. WINTERNI{Z, A History of Indian Literature (University
of Calcutta) ~8dition anglaise révisée, vol. I, part 1, pp.184-187

1962,
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Le texte bien connu a eu différentes
éditions (1) et des traductions compldtes (2) ou partielles (3). Aprie
avoir peind pour en donner un résumé convenable, j'al trouvé une
excellente traduction frangaise, bien supérieure & ce que j'aurais
pu faire{y)-

Jelle est, donc, 1l'histoire sacrée de
Shunahshepa dans la traduction de Varemme:

(1) Les &ditions de HAUGH, Bombay (1863), de KASINATHA SASTRY AGASE,
Poona (Anandaframa Series) 1896, de VASUDE VASARMAN PANSIKARA et
KRSNAMBHAIIA GORE, fombay (Nirnaya Sagara Press) 1911y celle de
SATYAVRATA SAMASRAMI dane la Bibliotheeca Indica; celle d'AUFRECHT, etc.
La duauxi®me &dition de la Chrestomatie de BOHILINGK donne aussi le texte

original révisé; on la trouve de méme én appendice dane 1l'oecuvre

classique de MAX MULLER, ie of ent Sanskrit erature,
varanasi (Chowkhamba Sanskrit Series Office), 1968 -nouvelle &dition
révisée par S.N, SASIRI« qul incorpo@e au texte les variations du SSS.
(2) La premi3re traduction anglaise de tout 1'AB est celle de HAUGH

(2 laguelle devraient s'ajouter les importantee remarques critiques
d'A. WEBER, IS IX (1865). Cf. ausei celle de HH WILSON dans JRAS,
1851, XIII, pp. 96 ®q., Op. git. Il y a une traduction allemande par
R. ROTH, IS I, p.457 sq. et II, p.111 =q., ote,

(3) Par exemple, MAX MULLER, op. ei%., pp. 370-376; J. MUIR, Original
Sanskrit Texts, Iondon (Trubner & Co.) 186874 -5 vols-; Nouvelle
édition revisée, Amsterdam (Oriental Press), 1967, wol.I, PP+ 355-360.
S. LEVI, do e d erifice 8 _les Brs s Paris (E.Leroux),
1898; deuxidme &dition (Presses Universitaires de France), 1966. pp.
134-136, ete.

Lu) - \,,0,3. Az, 2
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(4) Le texte de 1°'AB que je reproduis ici avec sa permission, ce
dont je lui suis tr¥s reconnaissant, est traduit du sanskrit par
JEAN VARENNE ~et approuvé par L. RENOU- dans son livre lythes et

l8gendes extrajits des Brahmana, Paris (Gallimard) 1967, pp. 112-130

~Connaissance de 1'0rient. Collection UNESCO d'oeuvres wirfséntati-
JEAN VARENNE a eu l'excellente idée de traduire

ves, Série indienne.
ausei les cente vers du RV auxquels le texte original fait seulement

référence. Le lecteur peut ainil sulvre le réecit complet.




A Tin de csituer le contexte du mythe,
nous mentionnerons, a) son passé immédiat, & savoir son milieu
englobant qu'on trouve dane la notion de sacrifice; b) son état
présent, & savoir son 'Sitz im Leben', et ¢) son futur, sa continua-
tion dane la tradition, sa tension vectorielle, sane toutefois
entrer dansg lee détails sl intéressants soient-ils, pour une

recherche spécialisée (1).

(1) Les références des notes peuvent ». .- . d'introduction & une

approche indologique plus poussfe.
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sacrifice y joue un role central., Le Dieu Varuna exige un sacrifice,
Shunahthepa va etre sacrifié, on offre ensuite un sacrifice védique, et
tout se réalise dane le cadre du rajasuya, un autre rituel basé sur un
sacrifice. Blen que tous ces sacrifices soient beaucoup plus concrets
et de moindre envergure que le sacrifice primordial que nous venons

de décrire, ils l'actualisent et le céldbrent en partie.

b - 1La consécration royale.

Ce mythologomdne se trouve inséré dans la

partie de 1'Altareya Brahmana dédiée & la consécration royale, et en

est son introduction (1). Il fait partie intégrante d4'une cérémonie

(1) Toute 1la fin de 1'AB (VII et VIII) est consacrée au rajasuya. On
commence par une explication sur la distribution des parties de la
victime, sulvi d'une longue liste d'expiations pour les fautes commises
au cours des oblatione sacrificielles (VII, 1-12). L'histoire de
Shunahshepa (VII, 13-18) suit immédiatement; celle~ci achevée, on donne
la description des préparations de la consécration royale (VII, 19-26),
suivi & son tout de la description de la boisson et nourriture royales
(au lieu du goma) (VII, 27-34). C‘'est dans VIII que les différents
rites d'onction sont décrits. 1a fin de 1°AB est dédife au sacerdoce
(®"les Dieux ne mangent pas les alimente du roi sane un pretre”, VIII,24)

et & ses fonctions.
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védique et peut etre d'un des rites les plus anciene de 1'humanité £1).
Pn tout cas c'est le rite de Varuna, le Dieux aussi de notre mythe (2).

Cotte histoire sacrée est considérfe awoir
une valeur paradigmatique, elle doit etre récitée pendant la oconsé-
eration royale de fagon que tout le monde §uiase 1'entendre; elle
g'insdre donc thématiquement au coeur meme de la vie humaine {3): Le
cadre de la consSeration royale donne & ce mythe Ttoute sa signification
sociale. HNon seulement 11 est récité devant 1'assemblée, male il
gouligne aussi la superiorité du sacerdote ~des brahmanes- sur la
royauté -les ksatriyas- par le fait que le héros offert en sacrifice
eet le brahma qui sauve le fils du roi. 1Le contexte est donec, &mi-
nement sacerdotal. ['autre part, le sacerdote n'est pas nen plue
gang blame ni sans humiliation. Le péehé impardonnable de trahir son
propre file, est commis par un brahmane.

(1) Il est probablement 1'expression concrete d'un rite ammuel de

régénération cosmique. Cf. a.wnaxa,.:pg- dle X8nigswelhe, den Rijasid
APAW, Berlin 1893y J.C. HEESTERMAN, fhe anelent Indian royal consecrate
jon, -the rijasliya described according o the Yajus texte and an-
notates-, S~Cravenhage (mum) 1957+« |

(2) Cf. 8B V, &, 3, 2 et 1l'importance de cette l@&o pour rapprocher
notre mythe avec le rajasuya. | . _
(3) Blen que ce mythe soit complet en lul meme il est difficlle A con-
cevolr n'ayant rien & voir avec le rijasliya comme pensent par examples
J. GO¥DA, Die Religlionen Indiens, Stuttgart (Kohlhammer) 1960, vol. I,
I. ps 167, et F. WELLER, "Die Legende von Sunahfepa VSAW, {Phil. Hist.
Klane) Berlin, 1956. '
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fn un mot, l'amblance solennelle dans laguell
ge d8roule cette histoire sacrfe semble nous autoriser & en parler
comme d'un mythe central et important de la culture indiemme clas-
sique. Nous sommes donc, amenfs & nous demander &i cette histoire
sacrfe n'est pas un mythe révelateur d'une importante prise de conse
céinee de 1'humanité.

Nous avons 1d un example tris frappant du
vieux problime de la priorité du mythe sur le rite, ou du rite sur le
mythe, Hoﬁz n'avons pas & prendre partie pour ou contre la ‘¥yth and
Ritual fheory® (1), mais nous tenons seulement & souligner la contri-
bution intéressante que cette histoire sacrée pourralt apporter &
1tapprofondiesement de la question (2).

Ce mythe, en effet, montre clairement 1'in-
terdépendance du rite et du mythe; mals interdepfndance ne veut pas
dire subordination. D'un coté, le mythe et le rite semblent autonomes.
fn effet, le rite du rijasiya n'a nullement besoin de notre mythe; il
pourrait fort bien se dérouler sane lul (3), meme du point de vue de
la rédaction du texte, on peut avancer, que si le mythe a probablee
ment §t8 une interpolation tardive, simplement ajoutfe par le compi-
lateur de 1*Aitareya Brigmn?a en vue de donner davantage de relief

(1) Cf. un bon recueil de textes dans Reader in Comparative Religione
pach puhlii par WA, LESBA et RB.2. WGT. New

York (Harper & Row),2nd ed. 1965, pp. 142-202,

{2) Ce mythe, que je sache, n'a jamais &t& “etudié sous cette pers~

pective.
(3) ¥V IX et X contiennent ayesi dee formules et prilres pour le

réjasliya ou consécration royale, mals sans aucune référence au mythe

de Shunahshepa.
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au réjasiiya, 1'histoire sacrfe de Shunahshepa est complite et
n'a pas besoin du rEjasliya (1).

De 1'autre coté, mythe et rite vont de
pair. Ie rijasiiya comme mpih rite dane l'ordre cosmique de
1*histoire (i1 s'agit de la conséoration d'un homme, le roi, avec
fonctiona historiques et répercussione cosmiques) ne peut pas se cone
tenter du cfldbre afvemedha ou secrifice du cheval (2). 11 doit,
sous une forme ou l'autre, intégrer le purusamedha, le saerifice
humain {3). Sans le sacrifice cosmigue de 1'homme, la consera~
tion royale ne peut pas atteindre les cimee de la royauté cosmique
et universelle, car "le sacrifice humain c’est toust” (4). #als, si

1'homme tue et mange l1'homme, co n'est plus le sacrifice coemique

du puruysa mais de la débauche. C'est pourquol un texte nous dit
L3

quune voix erie de ne pas tuer 1'homme et de lalsser la victime
libre (5). Volild la mesmmmtiamx connexion avec notre mythe, D'une
part, on doit offrir un sacrifice digne de 1'homme, ¢t done humain.
D'autre part, on sent qu'on ne doit pas le faire., Shunahshepa

est la eolution 1déale. L'homme reconnait sa dépendance

(1) Aujourd’hui encore, elle failt partie du rite vivant accomplit
en vue d'obtenir une descendance.

(2) Cf. AB VIII, 21-23. Pour 1'afvamedha, of. SB XIII, 1-5.

{3) Cf, YV XXX-XXXI -avec toutes références de ce texte au
purupasukta: RV X, 90 et AV XIX, 6~y SB XIII, 6,

(&) 8B X111, 6, 2, 20 ~of, XIIX, 6, 1§ 11-.

(5) of. 8B X111, 6, 2, 13.




(1) ¢f. Nérkandeya Puriing traduit par F. EDEN PARGITER. Bibliotheeca
.8 L
Indlea, Calcutta (1504)) nouvelle réimpression: Varanasi (Indologlieaml

pook House) 196%.
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dane le réeit dep &lements plus complexes, comme pour souligner le ca-
ractdre humain de notre héros (1). Ainei, par exemple, la littérature
postérieure nous peint Herifcandra, comme tout de meme, indult par le
brahmane MErada & se vanter de mes vertus. 1)1 tomba alors du paradis avec
see sujets. Hals, & mi-chemin 11 se repent et les Dieux 1°arretent, et 11
g'Etablit dane gaubha la cité adrienne entre eiel et la terrs, laguelle,
sulvant une croyance populaire seralt visible & certains jours (2). n
tout cas, cette histolire fait encore partie de la culture actuelle du
¥ord de 1'Inde (3).

3 « Les commentaires (le logos du mythe).

i1 ne #'agit pae pour noue ijecl de
faire 1'&tude des nombreux xommentairee de ce texte par dee auteurs indlans
et occlidentaux. A vart le commentaire claseique de Slynqn inclus danes la

(1)Cf. vgr. Bhag. P. IX, 7 et aussi 116¢ ¥isn P, Iv,? (seulement mentionnée

comme connus).

(2) Au sujet de 1'histoire de Harifcandra, cf. aussi: ¥. PARGITER, JRAS

(1917) pp. 37 8Qet J. MUIR, 9p. 2i8., Pe 3791 B.H. WORTHAH, JRAS {1881)
ppe 355 £q. On a souvent comparé Harifcandra 3 Job dans la Bible.

(3) BHARIENDU HARISCANDRA,Serivain de langue hindi, de Varanasei -celul
gui au début du eidele lutta you# le renouveau et l’indépendance de la
1ittérature hindi~ a fecrit une pléce du théatre populaire «& parsir de
1'histoire pouranique- qu'on joue encore & Varanasi: Satya HariScandra
ol lee descriptions du ghat oll les morts sont incinérée est extremement

réaliste. Cette pldce oot devenue un classique dans la littérature hindi.
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plupart des manuserite, il existe encore d'autres commentaires an-
gérieures (1). Dans la mesure ol j'al pu consulter ces commentaires,
j'ail remarqué que ceux-ci donnent de précieuses indications dw détail
et d'inter prétation alldgorigue (2), mais, n'en dorment aucune
{nterprétation globale, celle-ci comme allant de goi. La majorité
des commentaires faits par des indologues se préoccupent plutot de
questions techniques ou de probldmes historiques, comme celul du
gacrifice humain, mals ye n'al pas trouvé aucune Etude dans la ligne
de notre interpfétation (3). Ce silence me confirme dans 1'opinion
qu*il s*agit 4'un mythe vivant, et que pour cette raison, pour les
une i1 n'a jamais 8% interpr8té comme tel, ot pour les autres il a
&48 donné comme une simple l&gende. Pour les uns on le donne en ver-
sion directe, c.d.d. suivant lé sens du legein du mythe et non pas

dans ceéluil du loges {(on le raconte, on n'en fait pas 1l'herméneutique)

(1) Cf. 1'introduction & la traduction d% 3, KEITH, op. elt.,

pps 101 et 8q.

(2) Cf., par exemple celle de S@yana sur les quatre yugas dans

1a quatridme strophe récitée par Indra dans AB, VII, 15.

(3) Cf. entre autres les tudes classiques de F. STRPEITER, Disserta-
%10 de Sunahsepo, Berlin (1861). A, WEBER, SBAW (1891), pp.?76 sq.
Id. ZDMG, 18 pp. 262 sq.s W.H. ROBINSON, ZIhe golden legend of India
tondon, 19113 A.B.KBITH, JRAS, ppe 988 sqg.y G. DUMBRZIL,

Flamen-Brahman, Paris 1935. pp.lj-liza 97"‘11?.] Rs RGTH. I8 I. p.&j?
8Q.s 1I, Pp. 112 Bq.
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pour les autres on l'analyse dans le sena du logos de l'histoire,
et non pae dans celul du legein du mythe (on le réduit & son contenu
littéraire, on n'en falt pas l'herméneutique).

Est-ce possible de faire 1'herméneutique d'un
mythe en tant que tel? Nous condamnerions-nous, nOus memes, lorsgue
nous cherchons & faire l1l'interprétation de ce mythe? Estece gue nous

le tuons en en faisant l'herméneutique? ¥a réponse ici, doit etre

aussi nuancés que sincére. Du moment gue quelgu'un sent le besoin
d'interpréter un mythe il ne peut pas, de ce fait, l'accepter sans
son interprétation. Mals alors, il le fait passer d'horizon invisidle
& objet visible, de toile de fond & figure de relief, de contexte &
texte. Quand on cesse de croire le mythe, comme allant de soi, on
cherche & croire en lul, au moyen d'une interprétation adéquate.
¥Mals en falsant ainsi, on se tient & distance, le mythe ne nous est
plus connaturel, transparent., Son inter-prétation e'inter-pose entre
le mythe et nous. Socrate, ne 1'a=t-on pas condamné A mort pour
avoir voulu interpréter le mythe? (1)

I1 y a icil toute une mSthodigue latente, diffy
rente de la méthodologie traditionelle. WNous l'avons 4&jd ineinué,
et nous avone dit que nous préférions donner un exemple plutot
qué d'&laborer une théorie.

Je vaie done me limiter & citer gquelques-uns
des problimes soulevés par les indologues, a fin de compléter le
cadre dane lequel &'insdre notre mythe.
a - Les &léments de 1l'histoire sacrée.

Une analyse de cette histoire
sacrée nous falt penser qu'elle est faite de la conjonction de trois

motifs, et de la conjonction de trois histoires (2). Le premier

(1) Cf. Socrate disant qu'il woolt aux Dieux dane un sens supérieur




que celul de ses accusateurs. PLAT. Apolog. 35

(2) Cf. A.B. KEITH, op. git. PP. 63-67, qui déerit cette triple

couche. dJ'ai dans cette présente gtude inverti l'ordre entre le
second et le troisi2me &l&ment en sulvant le texte de 1°AB et
cherché un leitmotiv dans chaque cas. ¢f., ausei 1'&tude de R.ROTH
dans IS II, 112-123, loec. eit., commenté par J. MUIR, Original

Sanskrit texts, Op. eits I, pPe 359, B84,
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motif, probablement le plus ancien, est formé de l'argument autour de

textes du Rg Veda., Il s'agit ici, de la libération de Shunahshepa

des dangers de la mort et d'autrees angoisses, grace & la bonté et
1ipéralité des Dieux. Il y aurait 1d un &lément de piété, de bhakti,
et de confiance en Dieu qui est un des rares exemples de dévotion
empreinte d'amour dans les Vedas. On aurait ainsi un texte purement
religieux capable de n'importe quelle interprétation spirituelle

et spiritualiste. C'est 1la grace de Dieu qui libére 1'homme des
angoisses et dangers. L'histoire sacrée est celle d'une théologie
qui raconte les rapports entre l'homme et les Dleux. Le héros est
ici Shunahshepa qui représente l1'homme en détresse, ou simplement

1'homo religiosus {le bdbrahmane),

Le deuxidme &1&ment serait centré sur
1'histoire d*Harifcandra et de son file Rohita (1). Shunahshepa
est alors geulement le substitut. Le thdme est celuil de l'affronte-
ment du destin, et de la fulte de ce meme destin., L°'histoire sacrée
est celle d'une cosmologie qui souligne la solidarité de tout

1'univers. Ie héros est ici Rohita qui représente 1'homme dans le

monde, ou simplement 1'homo saecularis (le ksatriya)

(1) 11 correspond & 1'AB VII, 13-16.




62,1
On a tendance & oublier que le mot méme de pri2re (de precaris,

cef. Erecarius) ne signifie pas une demande gquelecongue, mais bien une
supplication précaire, incertaine, non-assurfe, car elle est apuvre,
gane autre fondement ni appul que cel. . gie 1'on prie. C'est la
magle, et non pas la pridre qul est efflcace par elle-meme.

Une fols 1liberé, Shunahshepa demeure danse
1e monde du rite. Il doit accomplir dde lors sa nouvelle fonction.
I1 rentre dans la domalne du sacr$., Le vral sacrifiant est toujours

12 vigtime, Le saecrifice ne peut pas rester tnachevé., TI1 dolt,

lui, le completer. 11 devient le rsi, le podte, le pretre.
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Nous devons considérer le symbolisme sous-
Jacent aux Dieux Varuna et Indra. Ils représentent deux aspects
polaires du divin. Varuna eet appelé le Dieu éthique, celui qui
voit, scrute, juge et pardomnm les actions des hommes, celui auquel
rien n'échappe. 8i Varuna représente la juetice, la vérité et la
corrélation interne des choses (ggg}, en meme temps que le pardon,
Indra, au contraire, représente le pouvoir, la force guerrilre et
la pulssance victorieuse, celle qui libére, délivre des ennemis,
Si Varuna est le Dieu moral par excellence, Indra est le prototype
de celuil qui est ‘au-deld du bien et du mal', Varuna est Roi (1)
a4 cause de sa rélation &troite avec rta, dont il est le gardien,
A cause de sa fidélité et de son pardon; Indra lui, est Rol parce
qu'il est vainqueur dans les batailles célestes et terrestres.

Qu'eet~ce qu 1l'homme? de point de rencontre,
le ksetra ou champ de combat entre les deux symboleg plus puissants
du divin dans le ?g Veda: Indra et Varu?n. Sans entrer maintenant
dane détails indologiques nous pouvons nous resummer ainsis Il y a
dans l'homme un conflit constitutif entre le development de sa per-
sonnalité, voire sa vie propre et son intégration au cosmos, voire
dans la société, L'homme est falt de la tension entre une fidé1ité
& l'ordre sociale et cosmique et une amthmmtigu authenticité avec
80l méme. Faut-il obéir 1'une ou l'autre? Qu'est-ce que Rohita
doit faire? Le conflit se pasee dans son intérieur. les Dieux y
sont intériorisés car il ne voit que la vie de son pdre en danger,
et sa propre vie menacée. Rohita marche jusqu'd ece qu'il trouve
un substitut. A-t-il bien fait? Peut-on mettre d'accordlxndra avec

Varuna? Rohita est impuissant, mais i1 y a Shunahshepa, le médiateur,

il y a la pridre ou dimension transhumaine dans la vie. C'est

1'ensembre de personnagee qul constitue la trame de la vie,




(1) Sui generis car il ne faudrait réduire trop vite le processus

= AL =

xarmique a4 une conception aristotelicienne, et moins encore

scientifico-moderne, de la causalité.

(2) Cf. RV I,2%, 1. Aditi qu'on a traduit par Liberté, est aussi

1*infini sans frontidres ni limites, 1'intégralité de tout 1l'etre.

pans le RV elle est généralement personnifiée et divinisée.
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sur la fagon de faire face & la mort en suivant toujours la loi du
plus puissant. Elle suprime seulement une certaine anarchie et la
prédominance de la force brute. I1a survivance du plus fort se fait
d'une fagon moins brutale, grace 2 une certaine réglamentation.

Ce mythéme, en effet, nous parle des dif-
ferentes manidres dont les hommes cherchent & &chapper a4 la mort.
Chacun 4 sa fagon veut wviter la mort; la différence réside dans le
prix gu'on est disposé & payer. Ajigarta vend son fils, Harifcandra
paie avec la vie de son fils) Rohita cherche une autre vie pour

sauver la sienne. Il y a finalement le cas de Shunahshepas lul aussi

veut vivre, mais i1 se trouve acculé,malgré lul, dans une impasse sane

jssue. I} ne peut plus reculer ou chercher un substitut., C%est la
fin Au sahsara, du cycle des existences inauthentiques. La vie est
jei la vietoire sur la mert, et non seulement son délal.

Noue nous. trouvons donc devant deux types
de vie: une vie horizontale qui peut eétre vécue seulement au
prix de la passer, pour ainsi dire, & un autres et une vie verticale
qui saute par-dessus la premiére et s'engage & nouveau dans le tem=-
porel, ¥ais les deux types veulent dépasser la mort.

le premier type est dominé par la loi de
la concurrence, une autre forme de la loi de la jungle: la survie
des plus forts se payant par le sacrifice des autres. C'est le
sahsdra, l'existence exclusivement dans le temps et 1'espace (1).

Le duxi®me type de vie n'est plus condi-
tionné par la fuite ou la substitution, elle ne s'obtient pas aux
dépens dee autres, bien qu'elle devienne un signe de contradiction,

omme le souligne la révolte des fils ainés de Vi§. vamitra.

peut-eétre la traduire par exo-sistence, ¢.2.d., non plus par la
', la tension entre la plénitude et le néant; la tension pour

dessue du rien et se maintenir au-dessous de 1'infini; mais 1°
‘térieur, la ‘sistence’ & deux dimensione d'un eepace corporel




-de pag. 83:

d'un temps qui emprisonne par son meme mouvement. "Quid est enim

existere, nisi ex aliquo sistere® dit RICHARD DE SI.VICIOR,

De Trinitate, IV, 12 (PL 196, 938).
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nous eitue au coeur méme de la mkim position humaine:; 1'homme n'est
pae lci déerit comme intelligence ou volonté, mais comme ce déeir d'etre
comme désir meme de l1l'etre. Il s'aglt, évidemment, d'un désir foncler
de l'existence et non pae des appetits partiels. Je peux vainere mon
appétit de possession ou de vengeance en le dominant par une conviction
plus profonde, A savoir, que la possession ne m'enrichit pas, ni la ven-
geance ne va m% m'apaiser. Je peux purifier mes appétite, les sublime
maie je ne peux pas &liminer le d8sir constitutif de mon etre qui me
porte & dépasser tout appftit particulier. Joute sublimation répose
sur un désir plus proféind, AXRENTIRIXFUXXTAXPEREERX Qul assume lee
appétite particuliers (1). Dans cet ordre du dfsir transcendantal il
ne peut pas y avoir de simulation ontologique. C'est & cette profondeur
que nous situe le mythes; 13 oli 11 n'est pas poesible d'etre trompé par
des actes qu'on peut rétracter, par des appétite plus ou moins superfimke
ciele, par des idées que nous avons de nous- memes, 18 ol il est 1mp0;;
sible de simuler, car la simplicité ne permet pas la double attitude
caractéristique de toute simulation.

C'est & cette profondeur du désir ontolo-
gique qgue se situe la vraie liberté humaine, et non seulement dans le
domaine peychologique en vertu d'urie poesibilité de choix. Cela ne
sert pas & grand-chose gue la personne metlte un masque, maintenuf par
la volonté ou par la raison qui lul permette d'agir contre ou & coté
de sa nature. Ou la liberté est enracinée dans l'etre méme de 1'homme,
ou elle est une superstructure. la liberté se manifeste dans l'etre

qui a st se libérer des contraintes extérieures. C'est pourquoi on doit

(1) I1 est significatif que les langues européennes medernes aient perdu

la forme désidérative du verbe (et l'anglais méme le futur). Futur et
désidératif ne sont pas des formes extrinsiques ou composfes de 1l'espri

humain qui doivent s'exprimer par des formes ou verbes auxiliaires: i1s

appartiennent & % la structure meme de notre étre.



93
pridre, comme le mxkzs eori existentiel de 1'homme face a4 la mort.

11 est alors &levé, éveillé, suscité & une vrale vie qui ne sara pas
dane une autre existence, mais qui est dans cette vie meme, une fois

que nous avons dépassé le seuil de notre &gocentrisme.

b - Les mythémee absens

Un mythe est un mythe vivant si on peut encore
le considérer comme décrivant un horigon oll 1'homme peut insérer sa
conscience de la réalité. Notre mythe décrit sans doute une partie es-
gentielle de la condition humaine telle gqu'elle est encore vécue et
soufferte par 1'humanité contemporaine. Cependant notre mentalité con-
temporaine y trouve des absences importantes qul nous portent & penser
que notre histoire sacrée est peut-ctre trop limltée pour nous servir
de mythe pour nos jours. Sa fonction pourrait etre, alors, celle
d'accentuer guelques aspects de l'existence humaine et de les intégrer
dans un mythe nouveau encore en voie de développement, Nals en &tudiant
ces mythdmes absents nous y trouvons, peut-étre,un sene plus profond.
Notre demarche, délicate comme tout argument
ex gilentic, nous semble justifié en tant que ce que nous faisons est
chercher & comprendre cette hietoire sacrée vis-fi-vis 1l'arriére-fond
de notre pensée mythique contemporaine. 7Irois mythémes nous semblent,
en effet, eymptomatiquement manquer. Il nous faut souligner encore
que nous devons chercher & comprendre avant de faire la eritique ou ti-

rer des conclussions pour notre €pogue.

{ - La sexualité

L'histoire nous parle des cent épouses d'Harif-
candra, et les versete d'introduction, de la procréation (1), mais, le
mythe comme tel, reste étranger en ce qui concerne une conception an-

tropologique du sexe. L*homme est présenté comme complet, en son

Cf. Na 8 .
(1) B2 nuv%§. 13?ui semble se référer aux versets d'introduction de NErada




102,1

Nous avons voulu réprésenter une certaine
mentalité contemporaine. Quand & une interprétation plus contextuelle
il faudrait dire gue les trois myth®mes absents ne le sont pas, car, au
contraire, ils sont bien présents dans les trois mythdmes que nous avons
décelé., Qu'est me que la sexualité sinon une expréssion du désir trans-
cendantale? N'est pas la mort la base de toute eschatologie? Et encore
la solidarité de la vie ne représente-elle pas la conscience sociale et
politigue dane sa couche la plus profonde?

Quoi qu’il en soit, une méditation plus

approfondie du mythe nous révéle encore un trait fondamental qui nous

permet de le cataloguer parmi les mythes de 1'humanité gui n'ont pas
encore perdu leur validité, BEn creusant le sens de la condition humaine
dans ce mythe nous voudrions dégager de cette histoire sacrée toute la
profondeur de sa simplicité. Il nous semble, en effet gue ce mythe
nous décrit la condition humaine pour ensuite nous en présenter son
déconditionnement comme la guintessence de ce qu'il veut nous dire.
¢'est sous cet aspect que notre mythe
s'éclaire d'une lumidre toute spéeciale.
L'homme est cet etre qui se sait cone

ditionné, par naissance, par habitude,
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Le mythe comme histoire sacrée:

Shunahshepa, un mythe de la condition humaine

Le saerifice, c'est 1'homme (1)

L'homme est le premier & 2tre sacrifié (2)

I - Le mythe et 1l'histoire

Cette ftude voudrait montrer dans um cas concret, ume
double et importante fonetionm du mythe: d'un coté, le mythe, en effet se présemte
comme le sous-sol d'ou les différents systémes philosephiques puisent leur séve. Il
n'y a pas de philosophies in vacuo: chaque philosophie repose sur un contexte domné,
celui-13 précisément fourni par le mythe. De 1l'autre coté, le mythe, par le fait
meme de sa polyvalence philesophique posséde une valeur irremplagable dams la ren-
contre, et aussi la fécondation tramseulturelle. Les concepts sont valables dans
les contextes ou ils ont été congus, et om me peut les extrapoler purement et
simplement (voire sams trouver les lois qui justifiéraient 1l'extrapolation). Les
mythes reléven@,au contraire, d'une couche humaine plus profonde, et domec plus
umiverselle que celle des philesephiles.

Tes trois sections de cette premiére partie voudraient pré-

ciser le cadre coneret ou s'insére cette &tude.

(1) SB I, 3, 2, 1: puruso vai yajnsh. Cf. aussi CU III, 16, 1:
yejhak, 1'homme est vraiment le sacrifice.

(2) sB Vi, 2, 1, 18: purusam prathamam 3labhate.




1) Faits mythiques et faits historigues

Ca qu'on entend couramment par fait, est une donnde incontestable,
voire une réalité qui se présente comms tedle, Or, l'incontestabilité d'une
donnée n'appartient pas & 1l%ordre de l'objsctivité pure; elle inclut déja le

sujet qui considére le fait comme incontestable. Il n'y a pas de faits &
1'état pur, de faits en soijils sont toujours des faits pour quelqu'un. Tout
fait implique au moins eelui pour qui le fait est tel, soit la conscience en
général ou 1'homme concret,

Un mythe vu e¢ vécu du dedans se présente comme un ensemble de faits
qui forme asmms la toile de fond ol s'imbraj comme dane un herizon les données
du réel d'un domaine déterminé de la réalité, Le mythe est alors le dernier
point de référence, il est la pierre de touche de la vérité, C'est dans le
mythe comme toile de fond que les faits sont reconnus comme véritds, Le mythe,
en effet, quand il est cru et vécu du dedans ne demande plus & &tre creusé

davantage i1 demande seulement & &tre de plus en plus explicité, car, il est
1'expression du dernier fondement de notre conviction de vérité, Vu du dehors,
eu contraire, il apparaft comme 1'ensemble de légsndes, des *mythes® suxquels ~
les autres croient, mais qui ne correspondent pas & la vérité des *faits®, Le
mythe nous raconte & sa manidre, le dernier fondement d'une croyance détere
minées ou bien de la croyance des autres (mythey vécu du dehors), ou de notre
propre croyance (mythe vécu du dedans), Dans ce dernier cas, nous croyons le
mythe, sens croire sy mythe, car il est transparent pour noyss nous ne
_croyons pas que nous y croyons, car il est accepté comme allant de soi,

intégré dans l'ensemble des faits que nous croyons et qui constituent le réel(1)

Un des mythes de la pensde occidentale moderne est celui de l'hittszs.

(1) Cf. la distinction patristique et scholastique chrétienne entre credere
in Deum, Deum et Doo,

(2) cf. T, STEveNSON , History as Myth, New York (Seabury Press) 1969 st son
article dans Cross Currents, XX, 1 (1570) comme exemple de 1l'éclesion de cette

idée en Ocecident,
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L'histoire est en effet le point de néféremea suquel on référe 1'incontes-

tabilité des faits, et sur lequel on l'appuie pour la critique des autres
mythes (1), Les faits historiques sont considérés comme la dure réalité &
laquefle on n'échappe pas [»

_L'intarprétatinn théologique moderne de la Résurrection de Jésus
s@un exemple frappant de ce qué nous voulons dire: nous avons en effet, un
cas concret de transmythisation du fait physique au fait historique, car, le
mythe moderne qui donne le sens de la réalité est 1'histoire, Un démythise
le mythe du miracle physique ou physiclogique pour accepter le mythe du
miracle historique, L'interprétation moderne voudra, en effet, nous rendre
compréhensible le fait de la Résurrection.La Résurrection ne serait donc que
le fait historigue = et donc réel - de la transformetion qui se produisit p
parmi les prémidres générations chrétiennes qui croyaient en cette Résurrection,

Ainsi, la 'réalité de la Résurrscq&‘- ne serait pes un fait biologique, matériel

oy spirituel, mais un fait histerigue,

Tout dépend, évidemment, de 1'interprétation de ces deux adjectifss

historique et mythique, Dans un cas, historique veut dire: réel, et donc vraisj

et mythique signifies nonehistorique, donc, fantastique, imaginaire, noneréel,

(1) cf, les affirmations de C,LEVI-STRAUSS dans son dernier chapftre de

e_Sauv, Paris (Plen) 1962s * ,., dans la systéme de Sartre,
1’histoire joue trés précisément le r8le du mythe * (336)., "Peut-Stre cet
ége d'or de la conscience historique esteil déjad révolu® (337). " Par conséquent
le feit historique n'est pas plus dgné que les autres "(340), " L'histoire
n'est donc jamais l'histoire, mais 1 histoire-pour® (341) « et de nous parler,
Ny anrutn, "d'une sorte de cannibalisme intellectuel de la "raison historique®,
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Dans 1'autre ces, G.d.d., du peint de wue du mythe memehistorique, les faits

historiques ne sont que des exemples transitoires, souvent trompeurs, et ‘ [
wt

toujours partiels de la réalité, qui elle, est toujours transhistoriqus, e
L-L *M"‘l* d\Q
. vrai Krsna, per—sxempla, donc le Krsna vivant et réel n'sst paa)pouf\ . ceux

Uil o Al 0n Boak

qui croient en lui, le fait historique, mais le fait rsligiaux.j%; vrai Christ,
donc le Christ vivent et réel n'est pas, phour la plupart des chrétiens, la fait
mystiqus de ce CHrist, mais le fait historique de Jésus et sa continuation dans
1'histoire, Les missionnaires chrétiens qui préchent la réalité historique du
Christ, en Inde par exemple, devraient réaliser que par ce fait méme, ils préchent
un docétisme et relativisme qui est exactement 1l'opposé de ce qu'ils voudraient
prnclamar;fixoepté pour ceux qui vivent dans le mythe de 1l'histoire, les faits
hittoriqué; sont de simples évinements qui n'ont pas atteint leur vraic et pleine
réalité,

L'hommme ne peut pas vivre sans mythes, et méme sans une pluralité de
mythes qui se succident et s'enchevétrent de fagon & permettre le passage continuel
du mythes au logos ot le resourcement du logos dans dqhouveaux‘!zgggg. En;;iguaur
de termes, il n'y a pas de mythe isolé, Chaque mythe alégg%:\cuununauté de mythes,
Ainsi , méme dans la tradition judéoechrétienneemusulmane, ol le mythe de
1'histoire est prédeminant, surtout ces derniers sidcles, il yyﬁ toujours su.
d'autres mythes, Or, ces mythes pour Stre intelligibles, et donc acceptables 2
1'intérieur du monde mythique de 1'histoire, devraient sssumer eux sussi des
vitements historiques, Voild 1'histeire sacrée! Pour ceux qui croient en elle,

Cout spdcakl
elle est vraie, et donc 'histoire’, mais dans un sens non=historigues, car elle

+\
est sacrée, Mimmmm&amwmmm

-contradit—pes, eu-contersire, c'est cette sacrelité qui fonde ot inspire 1'histoire,

caractére
Le sagxi/historique de 1l'histeoirs sacrée est son aspect de vérités elle est

'histoire', donc alle est vérité, Le cersctdre sacré de l'histoire sacrée est son

contenu de mystire, voire de mimkkké vérité trans-historiques elle est ‘sacrée’,donc

']
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elle trenscends 1'histoirs, C'sst cette sacralité qui lui confére la fonction
de paradigme des faits historigues, et sert m3me de clef pour aider & découvrir
lour 1nta11.tgi.bili.té profonde .Le mythe donc, est aussi un fait, mis tout fait
est aussi un mythal‘las faits historiques sont aussi des réalités spirituslles,
et les réalités spirituelles sont elles sussi des faits historiques, Le mythe
de 1%histoire se découvre ainsi dans l'histoire du mythe, Gle.e now,; montaz.

ﬂu&cm%'lﬂ.u‘ (e pamoga. d rg«_;f_}:g_oc;w' an mare hayboangut .
Résumope notre tsrgninnlcgia}‘. Par mythos , j*entends cet organe

]

d'appréhension du réel &tﬁtédu}m, et en relation constante avec lui, fiythos
et loges sont deux modes humains de conscience, irrédustibles 1'un & 1l'autrs, mais
également inséperables,

Par mythe, je voudrais exprimer 1'horizon d'intelligibilité, et le
sons do réalité dévbilée par un certain mythulogoméne (mythologumenon),c.a.d. per

un cortain réeit mythique, Le mytholegeméne est le lesgein du mythe, 1'expression
Ver e

conerdte, le réeit du mythe en question, Le mythe est la séalité, ou 1l'état de
conscience dont le mytholegoméne wst l'expression, ls langage,

Enfin, un mythe exprimé par un mythelegemdne peut contenir différents
me'\w""
mythémes qui sont les thémes (mythiques et nonYconceptuels) que le mythe écliire,
XG 7 2 7LE i W
2) Le pluralisme des idéologies et des mythes LV E portant

™ oo W
 L.'homme mederne bombardé comme il l'est par les ugasmdig\(m ut
o P AR ! M’t
plus croire que son monde, sa religion, sa philosophie, son mode d@ Vivie, cems

et
moddle), 11 est de moins en meins porté & ignerer, &
(da. amQagaon | phalvnophal e wad”
mépriser, ou & considérsr commme encore insuffisemment éclairés, csux qui ne
auacatat v nouuwal 1':»"‘\9'-*_‘-}?‘/
pensent pas comme luis les'primitifs® MMIBB ‘natifs' sont

apprécids, les 'nonechrétiens’ ou les '‘nonenationaux' sont respectés, sinon
recherchés, Les minorités de tout genre sont théoriquement réassurées qu®elles mmk
aussi ont leur place au soleil, et leurs droits dens la société humaine, Mais
cotte mime conscience d'ouverture, su moins théerique, le porte de plus en plus

% croir? en sa 'tolérence' et dans la supériorité de sa mission mondiale et
uniwriﬁ{&it. Tout cala\'}:l?m 3 vouloir dépesser l'étape de conscience de la

pluralité, par une acn%ptat:lm du pluralisme. Un des mouvements les plus positifs
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de notre temps, est le dynamisme presque toujoure—actif qui cherche le passage

de la pluralité de facto au pluralisme ds_iwvre, Or, le vrei pluralisme n'est pas

de l'ordre du logos; le pluralisme ne peut pes Stre accepté idéologiquement.,
L'idéologie no pout pas transiger dans le plan de 1'idéologie avec ce qu'elle crdit
8tre une erreur, Une idéologie pluraliste par g:a fait méme, se nituar@@t sur un
plan supérieur par rapport aux idéclogies nonepluralistes, Nous aurions alors
simplement une super-idéologie, Ceci représenterait le pire des paternalismes,

celui de s'assigner le r8le de tout comprendre, et mdme de tolérer les autres,

pourvy qu'ils restent a 17’placa que je leur ai assignée, Deux systbmes cancaptual_t

contradictoires ne psuvent pas t.',oul deux €tres vrais & un méme niveau, ot selon

une méme perspective, iMéme li}on accepte un certein perspectivisme et l'existence
de différents niveaux de vie et de conscience, op ne peut pas éviter une eordination
des perspectives et niveaux sedon un troisidme pbint de wue, lequel représenterait
une troisiéme supere-idéolegie, Or,le vrai pluralisme dépasse 1l'ordre conceptuel et
celui de 1'idéologie, Une solution purement dialectique du conflit des idéologies
ne peut pas se dire pluraliste, car elle introduit un critire unique qui ne respecte
pas la vraio autonomie pluraliste, Le pluralisme n'sst pas un simple respact pour
la pluralité, comme un pisealler, ou comme une nécessité pragmetique, mais iff

R
témoigne qu'on a transcondé le loges comme dernier™juge du réel, sans pour eutant

e I-U"’W-LHM
méconnaftrs sos draitsl. m'm a dépassé tout olut s Sans
toutefois tomber dans le relativisme agnostique, Le pluralisme présuppose plutBt

la relativité radicale de toute construction humaine, et au fond de toute la réallta’(ﬂ_

En bref, lo locus du pluralisme mieSiepeselinGORasiemimibioltompmimemopaun
podelinduntifinenintrinsinuonentieparioctaimeny=ib nc roldve pas du logos, mais du
mythos. Le plurelisme se base sur la croyance qu'sucun groupe humain ne peut
<, eombrasser la totalité de l'expérience humaine, il se base sur la confisnce en 1'autre,
en tant que tel, bien qu'on ne le comprenne pas, et que jugé de notre point de

vua, on lo considére dans l'srrour, Le pluralisme n'absclutise pas l'erreur parce

(1) cf. R,PANIKKAR, "Tolérance, idéolegie et mythe® dans Démythisation et idéologie
publié par E£,CASTELLI, Paris (Aubier) 1973, pp. 191-206.




qu'il n'absolutise pas la vérité non plus, 3

Cela nous entrafne & une considération méthod;laééque qui nous introduit
dans notre sujet ot justifie notre entreprise, & savoir, que le dialeogue entre
les cultures et la fécondation mutuellle qui peut en résulter, doit se Jjouer avant
touydana le domaine du m, plut8t que dans la confrontation entre legei,

'UAJI‘TJ,_,\‘{- '
(una vouloir pour eele minimisaer 1'importance de la dialectiqué‘)}?xn

l-i-d-f-q-c!a méthods dialectique est féconde dans les discussions & l'intérieur

des mémes cultures et civilisations, mais elle mmxumuk opbre difPeremment dans une

rencontre entre cultures qui reldvent de présupposés fondementalement différents,
donned, puiesz, QQ,\-_'A_;J-{.;&:E.J a

Assumer a priori qu'une esrtmime forme conceptuelle peub<pffrir-de(cadre peur une

rencontre des mlturna} représenterait, d'un point ds wvue philosephique une extrapoe

lation non critique inacceptabls, Du peint de vue sociclegique, ce serait encore

un reste de celonialisme culturel que de penser qu'une culture déterminde peut pudsse

formuler les rdgles du jeu pour une rencontre authentique entre cultures, Si le

loges a la primauté dans la confrontation intraeculturells, c'est le mythos qui

a la primauté dans les rencontres intllﬁlturenaa. Ce que je veux dire, c'est

qu'une méthodoelogie purement philesophique centrée sur le logos est certainement

nécessaire, wks méis non pas suffisante, Il faut la compléter par une ma’thndgkuh

las mythologoménes aient aussi leur fonction décisive & remplir,

1},‘{13 Au lieu maintenent d'élaborer une hypothdde de traveil, je voudrais

présenter un exemple cancrst.”’m

3) Le défi & la philosophie et & la théologis

. Pour misux situer notre exemple essayons de considérer bridvement 1e double

défi auquel sst confronté la pensée occidentale, humaniste et religieuse, Le défi

est lo mSme dans les deux cas, car la pensée occidentale, méme celle qui renierait

" son lien avec les rdligions abl?:uiqual ne reldve pas d'un autre ordre de pensée,




Nous davf;ns toutefois faire la distinction entre 1'ordre philesophique et

1'ordre théologique sans en opérer la séparation,
a) Le défi & la philosophie, revient & se demander si 1'homme

posséde un autre horizon d'intelligibilité que celui formé par la rencontre

et 1'smbrassement entre l'évidence rationnelle et la cuétgtatinn historigue,
La ligne d'intereection entre le ciel de 1'évidence rationnallqﬁgt la terre
de la constatation historique semble former 1'horizon sous lequel 1‘*humanité
occidantale a vicu sa vie intellectuelles et denc humaine, au moins depuis
plusieurs siéclea&‘mt mﬁma/paut-ﬁtrq;dapuis quelques millénaires (1),Y aeteil
qualzgéi‘autre forme d'intelligibilité pessible en dohors de cet horizon?
L'hommﬁ,paut-il arriver & des convictions profondes qui ne seient pas basées
sur cet horizon ol notre intellect rencontre le monde extérieur? N'y aeteil
pas d'autres piliers de la vérité? tstece gue tout doit Stre fondé sur la
raison historique, aidée ssulement de la raison raisonnante? Contentons=-nous
pour le moment de posfr le probldme{ un weed défi & la philosophie,

b) Le défi & la théologie pourrait se formuler ainsis fauteil Stre
intellsctuellement et spirituslloment sémite si 1'on veut Stre juif, chrétien
ou musulmen de raligion? Fauteil se convertir aux voies de pensée, at donc de
vie de ces trois treditions historigues &i l'on reconnaft et accepte Yahwsh,

le Christ ou Muhemmed comme des symboles religieux vivants? Le probléme

RRrenouR :
(1)Est=ce 12 co que P.Ricosur nomme *le geste philesophique de base' = quand il
en décrit 'le geste hermeneUtique' comme 'l'aveu des conditions historiques
suxquelles toute compréhension humaine est soumise sous le régime de la

finitude™ # gt '1e gaste de la critésua des idéologies® comme "un geste
critique 1nd2fin1nant repris et indéfiniment tourne contre la 'fausse conscience!

contrs les déformations de la communication humaine derridre lesquelles se
dissimule l'exercice permanent de la domination et de la vielence?" ,"Herménsutique
et critiqus des idéologies", dans Démythisatiéon et Jdéologie publié par
E.Castelli, Paris (Aubier) 1973, p.25 (& 46). Ricoeur reldve justement que le
probléms ne saureit se poser en termes d'alternative conscience=herménsutique,
conscience-critique, bien qu'il ne veuille pas laisser le terrain de 1herménsue
tique (tout en l'enrichissant), Nous voudrions situer le probléme que nous allons
étudier , dans le méme ligne, mais un pas enfvant, \c.b.d.t peut-on{dtudies
les conditions universelles de _compréhension humaine? CR amardi J.HABERMABS
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commence & se poser avec acuité, ot prend des dimensions inquidtantes dans
l'lalam!qui compte la plupart de ses adeptes parmi les peuples n®ayant aucun
lien avec le monde erabe; ot il se pose depuis longtemps en régime chrétien,
depuis que le christianisme a voulu se distinguer, et méme s?ééparar de la
chrétienté, Il se pose dans 1'immédiat, et avec un caractére tragique pour les
Juifs qui ne veulent pas o s'identifier avec 1%état d*Israfl, Lt i nous ne
sommes pas trop susceptibles, en ce qui concerne un certain monopole des noms
" comme théolofiie et religion, on vaﬁ%; que le méme probldde se pose pour cette
quatridme lignée de la culture occidentale qu'on peut appeler mar xisme, humanisme,
ou simplement modernité, Fauteil accepter les catégeries d'intelligibilité de
la Bible, de l'tvangile, du Coran ou du Capital; faut-il entrer dans les formes
de pensée de ces trois grandes traditions, et méme de son appendice marxiste,
8i 1'%on se dit, et se veut un serviteur de Yehweh, un frére du Christ, quelqu'un
Niéd qui creit au dernier des prophdtes, ou un homme qui travaille au benheur

temporel de 1'humanité? Estece qu'un a?ric@in, un indien, un chinois doit cesser

de u#laisaer imprégner par sa culture millénairs et ses formes de pensée, ses

mythes et ses plausibilités, ses structures anthropologiques profondes, s'il
sent l'attrait des trois grandes religicns soi-disant monothéistes, ou de
_afleansgade

1'idéologie humaniste moderne? La voie sémite este-slle la sesule qui conduise au
Christ? Sevoir si modernisation implique occidentalisation, est un probléme

" brdlant pour 1e® did@x tiers du monde ectusl, Faut-il se conventir & la pensée

marxiste,fauteil circoncire l'esprit africain et asiatiqua avec le glaive de la
tachnologiax afin de ne pas menquer le rendezevous & la communion, & 1'essemblée,
& 1'église des hommes de notre azacxéz On voit que la question va bien au=deld

d'une interrogatien de pure réthurique.(5nic-nau¢mdavan.—nouo—eantentarﬂda~
pm-r-h—prvbﬁm,) Un v défi 3 la théologie,
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Cotte étude ne prétend pas répendre directement & des questions

d'un tel monumentum, £lle ne voudrait pes non plus, substituer un mythe & un autri

orrecirageent-des=soreepbe, ©1le voudrait, en premier lieu, informer au niveau
ywolAzas )
d'intelligibilité profonde sur 1%existence d%un mythe @uasi fondamental que

les mythos sémites, hélléniques, ou autres sur l'homme, Pour cela oil 8'agit
simplement de réussir & raconter le mytha, £lle voudrait esussi pouvoir snsemene
cer dans le champg du mythe occidental, actusllement en voie de transformation,
Eile voudrait encere, expliciter 1'impottance de ce mythe au ssin méme de la
tradition indienne, t£lle désirerait, enfin, contribuer & cette symbiose qui
n'est pas une simple combinaison artificielle et superficielle, et qui devient
de plus en plus urgents si 1'homme veut dépasser lesﬂrovincial.tlmi dont nous

o Plaweteuinr.  dawes-
sommes poute-otre conscients pour le premidre fois/ & 1'échelle iG] &
profondounidivine,C'cat le destin de 1'homme qui est en jeu, Gu 1l'homme

gRobale
acquiert sa conscience plasdieisa au niveay des profondeurs cosmothéandriques
de sa destinde, ou il devient un simple rouage dans l'engrenage inhumain de la
mégamachine, La schizophrénie entre une croyance sincére,méme profonde, mais
Aan Um ADAY )

provinciale et sectaire, ot une technologie universelle méme (libératrice, mais =k

abftissante ot nivelatrice de toute multifermité n'est pas viable longtemps,

]
II « L'histoire sacrée de Sgnﬁn‘ma (g%

Le régle d'or de toute interprétation me—eemble consistef en ce que la

/ chose interprétée puisse se reconnaftrs comme tee dens 1'interprétation, Cala

veut dire,que l'intar-ﬁétutﬁon ne doit pas Stre une extra-prétation, mais une

médiation entre 1'autoecompréhension de la chose interprétée et 1'hétéro=-compré=
s gonantin tion
f\En d'autres mots, la prewve de 1l'interpréta/

(1) I1 est intéressant de noter que le pres, pretis de l'inter-prétation appare
tient & la racine @acrita prath(verbe prathasti, ou prathate), étendre,
répandre, propager, prolonger, augmentsr, accrc*tra([:f. thvi, 1'étendus, 4w
Swnbeesa, c.8,d,, la terre), L'interprétation serait donc, 1l'acte d'étendre, de
répandre, prolonger, dilater, et d'agrandir la signification d'une donnée entre

-, Bujets non ssulement diachronigues, mais aussi distopigues, ],):.}M P*:# e
:- PM&\;\'% VAA € O d.u:*'*ﬂ}\m‘f‘hh'u“ M“**I‘M

hension réalisée par 1'interpr¥te (1),
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correcte est comme la preuve des opérations mathématiques &l&mentaires;
la soustraction pour l1l'addition, la multiplication pour la division. Si
nous pouvons réussir & retraduire, voire réinterpréter notre interpré-
tation selon l'original, cela veut dire, que nous n'allégorisons pas,
maie interp&tone correctement.

' S Ceci veut dire, gue pour interpréter un
mythe, on doit se baser sur ce que le mythe dit 1littéralement (le
texte), sur ce gqu’'il veut dire, c.d.dire, qu'il faut connaftre 1le
contexte du mythe, et finalement, il faut aussi se baser sur ce qu'on
lui a fait dire au cours des ages, car les interprétations passées
appartientent &galement & la donnée & interpréter,

Cela nous améne & connafitre; 1) le récit
original, le mythologoméne, son legein; 2) le contexte du mythe, son
mythe et 3) les commentaires, son logos.

. 1) Le récit (le legein du mythe):

Nous
avons & faire & 1l'une des histoires sacrées les plus compldtes, et

probablement des plus anciennes de toute la Sruti ou révélation

védique (1)« A plusieurs points de vue, elle est exceptionelle (2).

(1) Le texte en question de 1'AB VII, 13-18 (XXXIII, 1-6) qui est
pratiquement le méme que SSS XV, 17-27. Le ASS IX, 3 répdte 1la fin

de 1'AB VII, 18 en ce qui concerne lee instructions rituelles.

(2) "La seule exception" dit VARENNE (op.cit. p. 11) se référant a

gson récit complet. "L& encore, 1'histoire de Sunahsepa, d&3jd insolite
quant & sa forme, fait figure d'exception® (op. eit.p. 13), ajoute-t-il
quant & la spiritualité bhakti, presque compldtement absente des

Bréhmanas.




Cette histoire est & la fois en pross et en verse, lLes vers: se
composent solt des strophes originales (gathd), soit des citatione du
Rg Veda (re). Ils ont un caractire 8pique, et présentent une &labo-
ration gr;mmaticale beaucoup plue riche que le texte en prose, d'un
ganscrit plue &lémentaire, et méme rudimentaire. lLa l8gende recueillie
dans 1'Altareya Brahmaqa. rédigé entre les années 800 ou 600 avant

le Christ, s'avire, d’aprds la critique interne et externe, tris
ancienne (1). lLe fait que cette l&gende fasse partie de la consé-
cration royale fait penser 2 une date antérieure, et #i 1'on considdre
la référence au saerifice humain, on peut meme y chercher une origine

préhistorique (2),

(1) Cf. A.B. KFITH, Rigveda Brahmanas,-Harvard Oriental Series-
Cambridge, Massachusetts (Harvard University Press), 1920,
Réimpression; Delhi & Varanasi (Motilal Barnasidas), 1971; pp.
42«50,

(2) Cf. M. WINTERNITZ, A History of Indian literature (University
of Caloutta) ~&dition anglaise révis€e, vol., I, part 1, pp.184-187

1962.
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Le texte bien connu a eu différentes
&éditions (1) et des traductions compldtes (2) ou partielles (3). Apries
avoir peiné pour en donner un résumé convenable, j'ail trouvé une
excellente traduction frangaise, bien suprieure & ce que j'aurais
pu faire(l)-

Telle est, done, l'histoire sacrée de

Shunahshepa dans la traduction de Varenne;

A

(1) Les 8ditions de HAUGH, Bombay (1863), de KASTNATHA SASTRY AGASE,
Poona (An&ndaframa Series) 1896, de VASUDE VASARMAN PANSIKARA et

KE§@A&BHATTA GORE, Bombay (Nirnaya Sagara Press) 1911; celle de

SATYAVRATA SAMASRAMI dans la Bibliotheca Indica; celle A'AUFRECHT, etec.
1a dauxi®me &dition de la Chrestomatie de BOHILINGK donne aussi le texte
original révieé; on la trouve de méme en appendice dane 1'oeuvre
classique de MAX MULLER, A History of Ancient Sanskrit Literature,
Varanasi (Chowkhamba Sanskrit Series Office), 1968 -nouvelle &dition
révisée par S.N., SASIRI- qui incorpore au texte les variations du SSS.
(2) La premi3re traduction anglaise de tout 1'AB est celle de HAUGH

(2 laguelle devralent s'ajouter les importantes remarques critiques
d*A. WEBER, IS IX (1865). Cf. aussi celle de HH WILSON dans JRAS,
1851, XIII, pp. 96 sq., Op. cit. Il y a une traduction allemande par
R. ROTH, IS I, p.457 eq. et II, p.l11 sq., ete.

(3) Par exemple, MAX WULLER, op. eit., pp. 370-376; J. MUIR, Original
Sanskrit Texts, Iondon (Irubner & Co.) 1868-74 -5 vols-; Nouvelle
édition revisée, Amsterdam (Oriental Press), 1967, vol.I, pp.355-360.
S. LEVI, la doctrine du sacrifice dans les Bréihmanas, Paris (E.Leroux),
1898; deuxidme &dition (Preeses Universitaires de France), 1966. pp.
134-136, etc.

(4) = poy- 1%
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{4) Le texte de 1'AB que je reproduls icil avec sa permission, ce

dont je lul suis trés reconnaissant, est traduit du sanskrit par
JEAN VARENNE -et approuvé par L. RENOU« dans son livre lythes et

légendes extraites des Brahmana, Parie (Gallimard) 1967, pp. 112-130

~Connaissance de 1'0Orient. Collection UNESCO d‘oceuvres répréséntati-
vee, Série indienne. JEAN VARENNE a eu 1'excellente idée de traduire

aussi les cente vers du RY auxquels le texte original fait seulement

référence. Le lecteur peut af i suivre le réelt complet.




Hariécgndra Vaidhasa. Aikgvéka éteif fils de roi. Il avait
cent épouses, mais point de fils. Les brahmanes Parvata et

Nérada vivaient chez luij a‘adressant & Nérada, il lui demanda:

"Ignorant ou sage, tout homme,
n’ est=il pas vrai? désire avoir un fils, (1)

Dis-moi donc, Nérada,

que gagns—t-oh; 4 en avoir?®

(o 58
Ainsi 1’ interrogea-t=il en lui adressant une strophe. Nénda

cependant y répondit par dix:

"Il a payé sa dette,
il a trouvé 1’immortalité,
celui qui a vu le visage

d’un fils né de luil

Les plaisirs de la terre, et du feu,
et des eaux! chez les vivants
la plus haute est la joie

qu’un pdre trouve dans son fils!

Par leurs fils, les Ménes
ont traversé 1’épaisse téndbre.
L'dme natt de 1’dme: (2)

le fils est la nef pour la traversée!

A quoi bon la crasse? la peau d'antilope?
les cheveux longs? 1°Ardeur?
Désirez des fils, vous les brahmanes!

c’est 1a 1’universelle loi!
© putram vechanti

@ Akhntanad: [ Btmom ot ne' da 'R man  ou sl awni |
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Jie Db




Souffle est la nourriture, et protection l*habit;

1’or est pour la parure, le bétail pour la dot:
1* gpouse est la compagne; la fille, une misdre!

mais le fils gst lumidre au plus haug des cieux!

Le pire a pénétré sa femme;
embryon, il g’ est installé dans la mdre:
en glleg, il est un 8tre nouveau

qui naft au dixisme mois!

L*épouse nest &pouse
que laraqu*en elle il naft & nouveau
il apporte la vie, elle apporte la vie

lorsque le germe a été déposé en elle,

Les Dieux et les Prophdtes, ensemble,
lui ont donné 1’éclat et la grandeur.
Les Disux ont dit aux hommess

voici celle qui vous engendre a nouveau!

Qui n*a point de fils ne va pas au Ciel!
cela, méme les animaux ls savent:
¢’ est pourquoi chez eux le fils monte

sa propre mére, ou bien sa soeur,

Il est large, il est précisux, le chemin
ol vont, sans danger, ceux qui ont des fils!
Bétes et olseaux le convoitent:

pour 1%avoir ils font 1’amour avec leur mdre!"




C'est ainsi que Nérada lui répondit. Il ajouta: "aie recours
& Varupa, le Rei! dis-lui que si un fils t*échoit, tu le lui offriras

en sacrificel®

"Soit!" répondit Aikgvéka, et il s'approcha de Varupa, le
Roi, disant: "Puisse un fils m'échoir! je te 1'offrirai en sacrifice!®

Varupa acquiesga et un fils naquit qu'il appela Rohita.

Alors Varuna dit & Aikgvdka: "Un fils t'est né; offre-le moi
en sacrifice!" Il répondit: "C'est seulement dix jours aprds sa

naissance qu'une victime est préte pour le sacrifice. Laisse mon

fils atteindre dix jours d'dge; je te 1‘offrirai alors en sacrifice!"®

"Soit!" dit Varupa, et, lorsque l'enfant eut plus de dix jours,
il dit & Aiksvédka: "Ton fils a plus de dix joursj offre-~le moi en
sacrifice! "Il répondit: "C'est ssulement lorsque ses dents
apparaissent qu'une victime est préte pour le sacrifice. Laisse

mon fils avoir ses dents; je te 1'offrirai alors en sacrifice!"

"Soit!" dit Varupa, et, lorsque 1l'enfant esut ses dents, il dit
& Aikgvéka: "Ton fils a ses dents; offre~le moi en sacrificel™ Il
répondit: "C'est seulement lorsque tombent ses dents qu'une victime
est préte pour le sacrifice. Laisse donc mon fils perdre ses dents

de lait; je te l1l'offrirai alors en sacrifice!"™

"Soit!" dit Varuna, et lorsque 1‘'enfant sut perdu ses dents de
lait; il dit & nikgvaka: "Ton fils a perdu ses dents de lait;
offre-le mol en sacrifice!™ Il répondit: "C'est seulement lorsque
ses dents apparaissent & nouveau qu'une victime est préte pour le
sacrifice, Laisse donc men fils avoir ses dents d*homme; je te

1‘offrirai alors en sacrificel®
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"Soitt" dit varuna, et, lorsque 1'enfant eut & nouveau

des dents, 11 dit & Aixsvakai “Ton fils a ses dents d'homme;

offre~le moi en sacrificel"™ Il répondit: "C'est seulement
jorsqu'un noble est en dge de porter les armes qu'il est pret
pour le saerifice. lLaisse mon fils gagner le droit de porter

1es armes; je te 1'offrirai alors en gacrificel”




"Soit!" dit Varupa, et, lorsque le jdune homme esut gagné le
droit de porter les armes, il dit & Aikgvéka: "Ton fils a gagné
le droit de porter les armes; offre-le moi en sacrifice!® - “Soit!®
“dut=-kl1 répondre et, s'adressant & son fils, il lui expliqua:'C’est
lui, mon cher enfant, qui te donna & moi., Allons, laisse-moi

t'offrir & lui en sacrificel®

"Non!" g'écria Rohita et, prenant son arc il s'en alla dans

la forét. Un an durant il erra dans la forét et Varupa s'empara

H‘Aikguéka dont le ventre se mit & enfler.

Rohita en entendit Parler§ quittant la forét, il retourna vers

le village. MWais Indra vint & lui, sous uneg forme humaine, disant:

"ultiple est la splendeur de 1‘ascéte!
ainsi parle la Révélation, Rohita!l
Qui choisit de vivre chez les hommss agit mal!

Indra gst 1'ami du vagant.

Va done!' Rohita se dit "ce brahmane m*a conseillé de vaguer”,
Il erra donc dans la forét durant une deuxidme année. Puils, quittant
la forét, il retourna vers le village. fliais Indra vint & lui, sous

une forme humaine, disant:

"Flles sont des fleurs, les jambes du vagant!
et son corps solided porte du fruit,
Il est délivré de tout péché

gréce & son &tat d'ascéte vagant.




Va donc!" Rohita se dit: "ce brahmane m*a conseillé de
vaguer”, Il erra donc dans la forét durant une troisidme année.
Puis, quittant la forét, il retourna veérs le village., Mais Indra

vint & lui, sous une forme humaing, disant:

"De qui reste assis, la fortune reste assise;
elle ne bouge pas, celle de qui reste immeobile!
De qui reste couché, la fortune reste endormie.

Mais elle s*active, la fortune de qui s‘active!

Va denc!™ Rohita se dit: "ce brahmane m*a conseillé de vaguer".
Il erra donc dans la forét durant une quatridme année. Puis,
quittant la forét, il rétourna vers le village. Mais Indra vint &

lui, sous ung forme humaine, disant:

Il est 1'Age~Kali, cslui qui reste couché!
1* Age-Dvapara, celui qui se ldve!
Immobile, on est 1*Age-Treta!

Et 1*Age-Krita, si 1l'on s‘active! @

Va donc!" Rohita se dit: "ce brahmane m‘a conseillé de vaguer".
Il erra donc dans la for8t durant une cinquiéme année. Puis,
quittant la forét, il retourna vers le village. Mais Indra vint &

lui, sous une forme humaine, disant:

"En s'activant, 1‘'on trouve lg misl
et 1'Udumbara délicisux!
Vois! le Soleil gst lg meillpur des Btres

lui qui ne cesse jamais de s‘activer!

@ C?. We«‘h-\’l\- 2. 2uA llw\lLe«vuuL'Fc-‘K‘oh de }?“’“"\%.Q,




Va done!"™ Rohita se dit: "ce brahmane m*a conseillé de vaguer"
Il erra donc dans la fordt durant une sixidme annde. Dans la forét,

il trouva le Sage Ajfgarta Sauyavasi, affamé. Ce personnage avait

trois fils: Sunahpucha, Sunahdepa, et Sunoldngdla,

Rohita luf dit: "Je te donnerai cent vaches si tu me permets
de me racheter gréce & 1'un de ceux-ci." Ecartant 1‘afné, Ajloarta
dit" Pas celui-ci!" et la mdre, écartant le plus jeune: "Pas celui-13 |

non plus!®" 1Ils g’ accorddrent sur SunabSepa.

Rohita donna les cent vaches, prit Sunahfepa avec lui, puis,
quittant la forét, retourna au village. S‘en venant chez son pbre,
il dit: "Ah! mon pére! laissez-moi me racheter gréce & celui-cil®
Alors Aiksvéka, s'adressant & Varuna, le Roi, lui déclara: "C'est
celui- ci que je veux t'offrir en sacrifice." - %Soit!® dit Varupa,

"car un brahmane est plus qu'un kgatriyal"

Alors Aiksvdka proclama son intenticn de célébrer une
Consécration Royale et de choisir pour victime un homme, au jour de

1*0Onction.

Viévamitra était Oblateur, Jamadagni Acolyte, Vasistha tenait
le r0le du brahman, et Aydsya celui du Chantre.

Cependant, quand Sunah8epa eut &té amend, il ne se trouva
personne pour vouloir le lier. Ajfgarta dit alors: "Donnez-mol cent
vaches de plus et je le lierail™ On lui donna cent vaches de plus et
il lia son fils, On 1‘amena donc, on le lia, on récita les formules
Apri et 1'on promena le feu autour de lui, Meis il ne se trouva

personne pour vouloir le tuer.




Ajtgarta dit encore: "Donnezemoi cent vaches de plus et je le
tuerail™ On lui donna cent vaeches de plus et lui, assurant le

couteau dans sa main, s’avanga vers son fils,

Alors Sunahdepa se dits "Ils vont me tuer! exactement comme si

je n‘étais pas un étre humain! Ah! il faut que je recoure aux Disux!"

Il sut d’abord recours & Prajépati, en tant qu‘il est le premier

parmi les Dieux, lui dédiant cette stance:

"Quel est le Dieu, guel 1°immortel,
dont nous allons évoquer le nom plaisant?
Qui nous rendra & la Liberté majestususe?

£t moi, puissé-je voir, et le Pdre, et la Madre!" (O

Prajdpati, cependant, lui répondits "Agni est le plus proche
parmi les Dieux; aie done recours & luil" Il s’adressa alors & Agni,

lui dédiant cette stance:

"D°Agni, le Dieu, le premier des immortels,
nous allong évoquer le nom plaisant!
Il nous rendra & la Liberté majestususe!

Ainsi verrai-je, moi, le Pdre et la Mdre!" (g)

4gni lui conseilla d’avoir recoprs & Savitar qui est le Disu
incitateur, Sunahéepa, donc, eut recours a4 Savitar, lui dédiant

ces trois stancesi
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"De tol, Dieu Sawitar, qui toujours nous aides,
qui régnes sur ce qui est digne d’élection,

nous implorons 1°heureuse fortuns!

Car la fortune, quelle qu'elle soit, pour toi
se repose & 1°abri de 1l°envie: amicale,

celle a été déposée entre tes deux mains.

Puissions-nous hausser jusqu’d elle;
Aidés par toi, puissions-nous atteindre le sommet

de la richesse que tu répartis pour nous, 8 Fortune!" (1)

Savitar lui oxpliqua: "c’est pour Varupa, le Roi, que tu es
1ié; c’est donc & lul que tu dois avoir recowrs". Il sut done
recours & Varuna, le Roi, lui Wi dédiant les trente et une stances

que voicis

"Ton rdgne, 6 Varupa, ta force, ta fureur, jamais

ces oiseaux ne les ont atteints de leur vel,

non plus gque ces eaux qui s’activent sans tréve;

non, Jjamais! bien qu‘allant plus uitalque le ventd

Varupa, le roi, & 1l°intelligence claire,
en l’espace sans fond, tient la cime de 1l’arbre,
branches tournées vers le bas, racines en haut,

Puissent les Signes étre dépousés au-dedans de nous-mémes!




C’est Varupa, le roi, qui fit la large voie
pour que le Soleil la-~haut la parcours!
Au 8oleil sans-pied, il en fit deux pour gqu'il g’étaie.

Puigsse-t-il exorciser qui nous voudrait frapper au cosur!

Ils sont cent, 6 roi, ils sont mille, tes médecins!

Qu°elle soit large, profonde, ta bienveillance, & Varupa!

Repousse au loin la Néantise, au=deld de notre monde!

Libgre=nous de ce péché que nous avons commis!

Ces étoiles si bien disposées la-haut,
on les voit la nuit, mais le jour ol sont-glles allées?
Nul ne peut enfreindre les lois de Varupa:

la Lune s"avance, nous ohgervant durant la nuit.

Voici ce que je te demande, te louant de ma priére,
voici ce que désire le Sacrifiant avec ses oblations:
"Sois ici sans courroux, 8 Varunal

Ne nous ravis point notre vie, 8 Renommé!®

Voici ce que 1°on m"a dit, et de jour, et de nuit,
Ce gue m'a révélé cette lumidre qui vient du coeur:
"Celui qu’appela SunahSepa alors qu’il &tait enchainé,

Varuna, le roi, puisse-t-il nous libérer!"

Oui, 1ié au poteau, SunabhSepa appela 1°Aditya;
enchafné au triple pileri, il sppela Varupa:
"Daigne Varuna, le roi, délier cette victims!

Sage que 1°on ne peut tromper, qu’il défasse ces liens!"




Nous voulons apaiser ton courroux, 0 Varupa,
venant & tol, avec hommages, sacrifices, oblations!
Asura qui r3gnes sur nous, maltre attentif,

Libdre~-nous, 8 roi, des péchés que nous avons commis!

Reldche en haut le lacet supérisur, & Varupa,
en bas le lacet d“en bas, de cOté le lacet médian.
Ainsi, 8 Aditya, serons-nous en ton obédience,

sans péché, et voués & la Liberté! (1)

§°4l advient que nous enfreignions la loi
qui nous lie & toi, O Varupa, notre Dieu,

comme les gens, jour aprés jour, désobéissent,

ne lance pés sur nous ton arme de mort!
Irrité, ne lance pas l’arme qui tue!

Puissions-nous échapper & ta fersur!

Puissions~nous dflier ta pansée,
comme le cocher délie le cheval attelé,

pour cobtenir ta pitié, gréce & nos chants!

fles chants détournent ton courroux
et volent au loin vers le bonheur,

tels des olseaux gagnant leurs nidsl

Quand ferons-nous venir 3 nous le Seignheur
Varupa, Splendeur du ragne,

pour qu’il nous donne sa pitis, le Vigilant!
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Ce rbdgne appartient & Mitra, Varupa
ensemble, les deux vigilants se penchent

sur le fidadle qui les vénére.

Varuna sait le chemin que suit 1°oiseau,
volant la-haut dans 1°espace,

il sait la veis du navire sur la mer.

11 sait les douze mois, le Fiddle!
avec leur descendance:

le mois intercalaire.

11 gait la voie du vent
vaste, large, puissante

ot qui sont ceux qui la gouvernent.

Le fidéle Varupa a fait sa demeyre
dans le tréfonds des eaux

pour y régner, 1°Intelligent!

De 14, il observe tous les sscrets;

de la, il les comprend,

ceux déiﬁ faits, ceux projetés.

-I‘-cu.jou_rs

“L’Aditya, 1°Intelligent, puisse-t-il peelengep=—mes-vieowh
foure_ pouir nous €es chewming Fovera b&:\..’,
Puisse-t-i€ |prolonger nos vies ! ..

“Vétu d’un manteau d’or, Varupa,
enveloppé d’une étoffe brillante,
il a disposé partoul ses espions.




Lui que ne peuvent tromper les trompeurs,
ni les méchants d’entre les hommes,

ni les fourbes: Varupa, notre Disu!

L “ont choisi, entre tous,
les humains quels qu”ils soient,

& commencer par nous-mémes!

Et mon inspirgtion vagabonde,
comme la vache cherchant péture,

en quéte du Vigilant!

Parld-moi encore, & mon Dieu,
du Pays d’oll le miel m"a &té apporté

pour que je le godte, comme fait 1°Oblatesur!

Ah! je voudrais voir celui gue tous ont wvu!
je voudrais voir son char descendre ici!

Puisse-t-il, Varuna, exaucer mon désir!

Entends mon cri, Varuna!
Entends, et prends pitié!
J'ai besoin de ton aide, et £e désire!

Toi, le Sage, Varupa!
qui régis Ciel et Terre,
Agrée ma pridre!

Délie le lacet d’en haut!
délis le lacet médian!

Et ceux d°en bas, pour que nous vivions!" @)
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Varuna, cependant, lui conseilla: "Agni est le premier parmi
legs Disgux, et le meileur ami. Chante ses louanges et, lui st moi,
nous te déliw&ﬁrons!“ Alors SunshSepa chanta les louanges d“Agni
en lui dédiant les vingt-deux strophes mux que voici:

"pare~-toi de ton manteau de lumidre,
digne d honneurs, Seigneur de la force,

célébre, & Agni, ce sacrifice & notre &gard!

Viens, tu seras notre Oblateur,
toi qufil faut choisir, 6 le plus jeune des Dieux!

nous t appelons de notre parole luminguse!

Pére, il sacrifie pour le fils,
ami pour l°ami, camarade pour le camarade,

cet Agni qu’il faut choisir!

Viennent ici sur la jonchée
Varuna, Mitra, les Vigilants,

et Aryaman, comme ils firent chez Manu!

Agni, premier des oblateurs,
réjouis-tol de cette alliance avec nous,

entends les chants que nous te dédions!

Lors méme que nous sgcrifions sans cesse
& tel ou tel Disu, c’est & toi seul,
Agni que lfeffrande est donnée!

y! Qu“il nous soit chdr le seigneur de nos clans,

1°0Oblateur qu“il faut choisir!

soyons=-lui chers, nous qui l°avons, ce bon Agni!




Les Dieux 1°ont aussi, ce bon Agni,
et donc nous donnent le 2 trésor!

sachons gue nous l1l°avons, ce bon Agni!

Echangeons donc les chants de gloire,
nous les mortels, avec lss immortels,

6 Agni, qui ne meurs jamais!

De tous tes feux, bénis
ce sacrifice et ces chants,

Agni, Fils de la force! (1)

Comme on chante un cheval fortuné,
Je vais te chanter des louanges, 6 Agni

qui régnes sur tous non sacrifices!

Le Fils de la force, & la large avancée,
& la grande bienveillance, le Généreux,

qu°il soit avec nous, Agni, avec sa force!

Garde~nous, Agni, et de prds et de loin,
garde-nous de 1l°ennemi cruel,

garde-nous toujours, toute la vie!

Ce chant tout nouveauy
trésor que nous te dédions,

annonce-le, O Agni, chez les Dipux!

Partage pour nous les enjeux,
les plus grands comme les moyens.

Accorde~goi le bien le plus proche!

¥
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Tu es le Répartiteur, tu es 1°ftincelant
sur le flux de la rividre, tout prés de nous,

tu combles de biens les donatsur.

Le mortel que tu aideras au combat,
celui que tu exciteras aux dnjeux,

celui~la aura des bonheurs toujours neufs!

Celui-l3 personne ne le vaincra,
non personne, 0 Disu vainqueur!

L’enjeu glorieux sera sienl!

Qu“il emporte l°enjeu gréce & ses chevgux,
Cet Agni que tous les peuples ont en commun!

Oui, qu”il 1’emporte gréce aux inspirés!

Toi qui prends g@éﬁe & 1°éveil de ce Diesu,

compose une cantate & Rudra dédiée

au Dieu qu‘adore chaque clan!

En sa grandeur, il pessse toute mesure,
la fuméé est son drapeau; Agni, l’fclatant,

qu’il nous conduise & 1l°inspiration, & la victoire!

Pareil & un chef =f opulent,
& un signe céleste, puisse~t-il entendre

nos chants, cet Agni & la haute lumidre!"™ (E)

Agni lui dit: "Chante aussi les louanges des Tous-Disux; avec
eux, nous te déliv@grons!® Sunahéepa donc dédia aux Tous-Dieux la

stance que voici:
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*Hommage aux grands et aux petits
aux Jjeunes et aux vieux!

Honoreons les Disux, si nous le pouwvensl!® (O

Les Tous~Dieux lui expligudrent alors: "Indra est de tous
les Dieux le plue fort, le plus grand! il est le plus réel et le

plus efficace: chante ses louanges et, avec lui, nous te délivreronsi®

Sunah8epa dédia donc & Indra lds vingﬁaéux stances que voici:

"Lorsqu“ il nous semble 8tre sans espérance,
6 buveur de Soma, O véridigque Indra,
donne~nous, généreux, l1°‘espérance d avoir,

nombreux st beaux, des chevaux et des vaches!

Porteur du casque et de 1l armure,
Maftre deos enjeux, Seigneur de la force,
donneg=-nous, généreux, l°sspérance d’avoir,

nombreux et beaux, des chevaux et des vaches!

Endors pour nous ces deux malfalsants
qui se montrent tour & tour! qu®ils ne s"Sveillent pas!
donne-nous, Généreux, l’espérance d’avoir,

nombreux et beaux, des chovaux et des vaches!

Qui, gue s’endorment les avares, & Héros,
Et que s"évellent coux qui nous dotent!
denne-nous, Généreux, l°espérance d’avoir,

nombreux ot beaux, des chevaux et des vaches!




fcrase cet éne, & Indra,
qui chante si mal tes louanges!
donneg-nous, Généreux, l’espérance d’avoir,

nombreoux et beaux, des chevaux et des vacheas!

En compagnie de la Kupgrindct
le vent vole au lein, venant du bois,
donne-nous, Généreux, l1’espbrance d’avéir,

nombreux et beaux, des chevaux et des vaches!

fcrase, & Indra, le Krkaddsu!
Frappe & mort celui qui se lamente!
donne-nous, Généreux, 1°espérance d’avoir,

nombreux et beaux, des chevaux et des vaches!

Incitant le Diecu & la riche intelligence
& venir vers nous, tel un coursier,

J ‘arrose de sucs de soma Indra, le Glorifié!

I1 boit par centaines les puisfes de Soma pur,
par milliers les puisfes de soma m8lé & du laits

lec soma coules en lui comme l°eau dans un trou!

Quand on se rue vers lui, pour la fidre iv@dsse,
voici que, gréce & slie, le scma dans la cuve

devient pour nous ung immensité parsille & 1"océan!

Il est & toi, ce soma! tu cours vers lui,
pareil & un pigeon volant vers sa femelle!

Et tu aimes ce chant que nous te dédions,
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Seigneur des dong, nous te donnons cetie louange,
cette offrande faite de chants & tol dédiés, 0 héros!

Qu’en retour ta puissance nous pourvoie généreusement!

Dresse~tol pour nous alder dans ce tournoi
8 Dieu & la riche intelligence, 6 Indral

mieoux que tous autres nous voulons parler!

Indra, plus fort que quiconque,; nous l’appelons
de toutes les manidres, dans tous les téurnois;

nous, ses amis, nous l°appelons pour qu'il nous aide!

Qu’il vienne donc & motre appel,
8’il 1%entend, avec sas assistants,

avet ses prix de victoire, Indral

Je l’appelle ce Héros du séjour ancien,
cet Indra qui s’avance avec sa puissance!

c’est lui gue ton pirs appelait le premier!

Nous t’implorons, Disu protecteur,
toi qui es si souvent invogué,
tol le bon Ami de ceux qui te chantent!

Casqués, nous buvons le somag
toi qui le bois sussi, tu ss notre compdre:

gexne porteur de foudre, tu es 1°Ami de tes amis!

fais donc en sorte, O notre Ami,

8 Porte-foudre, que tout soit

comme nous l°attendons de toi, 8 Buveur de Somal




Puissions-nous, nous tes commensaux, & Indra,
acquérir des richesses, des prix importants,

gréce auxquels, pourvus de bétail, nous nous réjouirons!

0 Dieu hardi, lorsqu’un Héros tel que toi
honoré par les podtes entend leur priére

c’est comme si tu fTixais l‘ﬁaainu sur la rous!

Oui, selon le désir de coux qui te chantent,
8 Disu intelligent, tu fixes & ls rous, fortement,
un essisu pareil & 1'hommage qu®ils te dédient.” G?

Le coeur réjoul de cetteo imwney louange que SunabSepa lui avait
dédiée, Indra lui donna un char plein d’or, Mails SunapSepa le pria

gncore avec une autre stances

"p jamais il a chanté las richesses, Indra,
avec ses chevaux qui piaffent, hennigsent, soufflent!

Vaingqueur, bardé de son armure, il nous a donné,

pour prix de notre victoire, un char plein d’ori® )

Indra lui dit alors:s "Chante maintenant les louanges des deux
ASvin; ensuite nous te délivrerons!® Il dédia donc aux deux ASvin

les trois stances que voici:

"Yenez, ASvin! avec un trésor merveillsux
congistant en chevaux! Donnez-nous, Dasra,

un trésor de vaches ot d’or!

Votre char qui ne meurt point
g“avance d'un pas &gal sur l’océan,

& Dasra! @& ASvin!
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L°une des roues de votre char,
vous 1l’avez fixbe sur la téte du taureau;

1°autre parcourt le ciel!® O

Les deux Aévin lui déclardrent: "Chante les louanges de
1°Aurcre; ensulte nous te délivrerons!™ A 1°Aurors, SunabSepa

dédia donc les treis stances que veici:

"Quel mortel peut prétendre & jouir de toi,
immortelle Aurcre qui aimes & ta guise?

Qui de nous vas-tu cholsir, & Rayonnante?

De loin, de prds, nous avons pensé & toi,
Aurore rouge, qul ressembles

& une jument belle & voir!

Viens & nous, Fille du Ciel!
apporte-nous ces prix que nous désirons!

Impartis-nous la richesse!™ D)

A chaque stance qu®il chantait 1°un do ses liens tombait et la
ventre d°Alkpvdka diminuait d’ampleur; quand la dernidre stance cut
&té chantée 11 se trouva libre de liens, et Aikgvéka fut déliveé de

sa maladie.

Les prétres, cependant, s’en remirent & Sunaffepa : "C’est &

toi maintenant de trouver 1°assiette de ce jour!" /Il eut la vision

du Pressurage~d’Onction et 1°accomplit sur 1l’heure, en récitant les
guatre stances que volicis
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"liéme si tu oeuvres dans chague maison,
c’est ici, mortier mon ami, gque tu dois résonner

le mioux, comme un tambour chez les vainqueurs!

fiattre de la forét, mortier,
le vent souffle & ton sommat

prépare le soma pour qu’lIndra le boive!

I1ls ocpuvrent pour le sacrifice,
apportant des trésors, devorant les tiges,

parails aux chevaux bais d"Indra!

Pressez maintenant, Maftres de la forét,
debout avec ves aassistants debout,
pour Indra, le jus doux comme mipll® Q>

[a)

Il transporta ensuite le soma ainsi prossé & (cuve de bois

€
destinde & le recevoir., Ce faisant, il récitait la stance quf voici:

"Ce qui reste, puise~le dans les récipients
gt fais couler le soma sur le tamis

dépose~le sur ls cuir de la vache!™ (2

Cependant, tout en tenant le Sacrifiant par derridre, il versait
1°oblation en récitant les quatre stances gue volci qu’il faisait

suivre de 1°exclamation liturgique "Svéhdl" i

4 "La ol st lo mortier & la large assise,
13 oli le pilon se dresse pour presser le soma,

viens, Indra, boire ce que 1°on broie! Svéhé!

i f.,‘z&’:r




L& ob les deux &léments du pressuragd
sont faits comme pour 1%amour,

viens, Indra, boire ce que 1°on brois! Svéhé!

La oli 13 femme s”active
et en avant ot en arridre,

viens, Indra, boire ce que 1°on broie! Svéhél

L3 ol 1%on bande le pilen,
commae on retient las rénes,

vigns, Indra, boire ce que 1l°on broie! Svéha! (i}

Il conduisit alors le Sacrifiant au bain conclusif, tout en

récitant les deux stances gue voicis

"0 Agni, écarte de nous, nous t°en prions,
1’ire de Varupa, tol qui sais!
Tu e2 lg mellleur des prétres st des guides,

toi qui brilles! Elouigne de nous les maléfices!

Sois prochs de nous, Agni, pour nous alder,
sols trds priés de nous 3 1°zube de cette Aurore!

Sacrifie pour nous en faisant offrande & Varuna,

Obtiens-nous sa grdce, ot nous te b&nirons!" (g)

Enfin il amena le Sacrifiant & vénérer ls foyer Offertoire, en

réeitant la stance que voicis

"SunahSapa 116, de ces mille potesaux
tu 1%°as 1ibéré, lersqu’il &Stait & la peine!
Nous aussi tu nous libérsras de nos liens,

8 perspicace Agni qu’ici nous installonsi® @




Le sacrifice étant fini, SunabSepa vint se reposer sur le gfiien

de ViSvdmitra., "Prophdte! rends-moi mon fils!"™ demanda Ajfgarta
Sauyavasi, "Non!" luil répondit ViSvé@mitra, "les dicux me 1l’ont
donné!" Alinsi Sunagéepa devint-il "Disudonng, fils de ViSvémitra";

sgs descendants sont les Képileya et les B8bhrava.

Cependant Ajfgarta Sauyavasi tenta de 1l°inviter encore, lui

disants

"Da naissance, tu as un Ahgiras,

un barde renommé, le fils d’Ajfgarta!l
N*abandonne point ta lignée,

8 Prophdte! reviens & moil®

A quol SunahSepa rétorquas

"On tlowu, le couteau & la main,
chose inconcevable méme chez les &ddra!l
tu préféras, Angiras,

trois cents vechgs & ma viel®
Ajfgarta Sauyavasi plaida sa cause, disant:

"Ca péché que j"ai fait
m’a causé du remords!
Je veux 1l effacer & tes yeux:

legs trols cents vaches sont 3 toil®




lals Sunahdepa lui dit encore:

foui fit leo mal uns fois,
fera le mal & nouveau!l
tu continues d’agir en &d0dra,

ton acte est sans rémission!®

Loreque SunahSepa, répondant & Ajfgerta Sauyavasi eut dit:

"ton acte

Sunah$epa

est sans rémisaion”, ViSvémitra l°exhorta & son tours

"Formidable cortes &tait Sauyavasi,
lorsque couteasu en main il s’apprétait & frapper!
I1 était debout, son fils ne 1l¢lait pas.

Deviens mon fils, Sunahéepal®
lui demanda:

"Ce que tu viens de dire, je leo veuxj
mais comment, fils de roi, Ahgiras,
pourrai-je devenir, @ Visvémitra,

un fils parmi les tiena?®

Vidvémitra lui répondit:

"Tu seras 1°afné de megs fils,
ta descendance aura le pasl!
Accepte cet héritage divin,

comme je t’y invite,®




Et Sunahfepa:

"Invite tes fils & m’accepter,
pour 1l°amitié et la splendesur!
Ainsi pourrai-je, 6 Bharata,

devenir 1°un de tes enfants!®

Alors VisSvédmitra, s adressant & ses fils, leur demanda:

vfecoutez Madhuchandas,
Rgabha, Renu, Agfaka,
et tous vos fréress

acceptez~le pour votre atné"

Vidv@mitra avait cent un fils: NMadhuchandas, et cinquante qui
étaient ses afnés, cinquante ses cadets. Les afnbs de Madhuehandas
jugdrent ceci injuste. Leur pdre les maudit: ™Vos descendants
auront les confins de la terre en héritage!" 1Ils devinrent en effet
les Andhra, les Pupgra, les Sabara, les Pulinda, les Mdtiba, qui
vivent en grand nombre au-deld des frontiéres du pays aryenst en fait,

la plupart des Dasyu descendent de Visvdémitra.

Mais Madhuchandas et les cinquante autres qui étaient ses

cadets déclardrent & Sunahéepa:

"Ce que le pére a décidé,
Certes nous l°acceptons!
Nous te plagons & notre téte:

vois! nous sommes tous & ta guite!l"™




Ravi, Vidvémitra les bénit, disant:

" mes fils! vous sdrez

riches de vaches et d’enfants méles,

vous qui, par votre obdissance,

m avez donné pour fils un béros!

Avec Dieudonné le héros
a4 votre téte, 6 GAthina,
vous surez la fortune,

et lui, verra le vrai pour vous!

Voici votre chef, 6 KuSika!
Suivez Dieudonnég!
vous serez son patrimoinej

c“est bien 13 ce que nous savons!®

C’est pour cela gque 1°on a dits

"Ainsi les fils de ViSvdmitra
tous ensemble, avec plaisir,
acceptérent, esux les GAthina,

Dieudonné pour chef et pour ainé.

Dieudonné, le prophdte,

eut les deux patrimoines:
il régna sur les Jahnu

et instruisit les Géthina,"




Telle est la légende de SunahSepa qui comporte cent stances
et des strophes. L°Oblateur la conte au roi aprds 1°Onction, 11
la récite, assis sur un coussin d’er, ot son Acolyte lui répond,
assis lui aussi sur un coussin d’or. C’est que 1°or est gloire:

aingi 1’0Oblateur confdre-t~il la gloire au roi.

A chagque stance que récte 1°@blateur, 1°Acolyte répond "Om!vg
4 chague strophe "Oui!" C°st que "Om!" est divin, et "Quiln
humain., Ainsi libdre-t-on je qui est divin et ce qui est humain de
tout mal, de tout péché.

C’est pourquoi un roivictorieux doit demander, méme en dehors
du sacrifice, qu’on lui rédte la légende de Sunagéepaz pas lg

moindre soupgon de péché dmeurera en lui,

11 doit donner mille son oblateur et cent & 1°Acolyte;
1’0Oblateur recevra aussi ls coussins d"or et un char attelé d’une

mule blanchs.

Ceux qui désirent desfils peuvent demander aussi une récitation

de cette léoende. Ilgs auint des fils, ®©
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A fin desituer le contexte du mythe,

nous mentionnerons, a) son passé {nédiat, & savoir son milieu
englobant qu'on trouve dane la notn de gacrifice; b) son &tat
présent, 3 savoir son °‘Sitz im Leth', et ¢) son futur, €a continua-~
gion dans la tradition, sa tensiorvectorielle, sans toutefols

entrer dans les aétaile si intérejants soient-ile, pour une

recherche spécialiede (1),

(1) lLes références deg notes vent texvir 4'introduction & he

approche indologique plus pouf:
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/
Sunahsepa's name first appears in written literature as the

singer of a group of hymns in the Rig Veda (I, 24-30). Although
Varuna, Indra and Ushas are among those addressed and though the
hymns are echoed in the myth we are concerned with here, there is
much in the hymns that precludes their being based upon it. Geldner
holds that when the singer speaks of being bound, he means being
sick rather than literally being tied up, as in the myth, 1
Winternitz thinks the hymns derive from another, much clder myth
concerning éunahéepa that is now lost to us.?2

Our myth comes from the Aitareya Brahmana (VII, 113-18).

Thus it is among the earliest Indian prose writings and one of the
few myths of such vintage that has come down to us in its entirety.3
Its ancientness is also attested by the fact that the memory of
human sacrifice at a king's coronation, something which presumably
belonged to pre-history, is nowhere else preser'ved.q

The myth was apparently popular and well-known, for allusions
are made to it in any number of writings. The most complete and

most important of these is found in the Satapatha Brahmana, where

we learn that the myth was recited to kings on the day of their

coronation.®

/
I have not taken up here the continuation of Sunahsepa's

mythic career. In later accounts he moves to the periphery as

/
Visvamita and especially Harisgandra take over the center.® In
the process he becomes increasingly ethereal and psychologically

unreal.7
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The original import of the legend apparently paralleled that
of Abraham and his near-sacrifice of Isaac, that is to say, the
mythic reinforcement of the prohibition of human sacrifice. This
is clear from the events and dialogue. Miiller also sees it
brought out in the symbol of the fire alter and in Ajigarta's
name, which he holds is related to that of the last tribe reputed
to have sacrificed humans.8 The name of the three sons indicates
the story-teller's estimation of the clan.

This original purpose, however, is not enough to explain the
myth's persistent appeal through some 30 centuries, nor does it
throw any light on why we sense in it something important for us,
who are so removed in time and temper from the circumstances of
its origin. I believe the clue is found in a popular truism of
contemporary scholars, namely that the West has characteristically

led in natural philosophy but India has been unparalleled in

psychology.9 By this, of course, we do not mean that analytical

psychology which employs the methods of modern science and which
we associate with Freud, Jung and others; rather we mean that
descriptive psychology which plumbs the total human being func-
tioning in his existential context. I am deeply impressed with
the Indians' extraordinary--given the antiquity of this myth,
their extraordinarily extraordinary--grasp of the highly varied
interplay between man's convolved personality and life as it

really is.




At

The story of éunahéepa might be sub-titled "The Human

Predicament,”" because here we have a number of individuals who
are caught between legitimate desires, even needs, and the

intractability of the world "out there."

Hariscandra is one of these. The whole story gets under
way because he wants a son and despite 100 wives, apparently
cannot have one. This desire does not, of course, exclude the
more or less selfish desire of any father. But it is more than
this. A son is necessary if his entire life is not ultimately
to be negated. As Narada tells him,

The father who looks upon the face of his son, born
living unto him,

Discharges his debt in him, attains to immortality
through him,

.. .Always through the son have fathers conquered
darkness;

He himself is again newly-born, the son is to him a
rescuing boat.

The husband entereth his wife, becomes the embryo in
her womb,

And is by her brought forth again, in the tenth moon,
as a new man.,

Thus when the rsi says,

Brahmans, desire a son for yourselves: in him ye have
the blameless world of heaven;

Light in the highest regions of heaven is the son to
his father,

he is not merely hyperbolizing temporal happiness.
This dilemma, then, explains Hariscandra's self-defeating
proposal to Varuna--explains it, that is, if we can remember here

those many times we have closed an eye to reality, can remember
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how many times we have tried to convince ourselves of the logic of
illogic, simply because we wanted whatever-it-was so badly. Thus,
not only is Hariscandra's dilemma a human one, so is his solution.
And the same can be said of his evasion and procrastination after

Rohita's birth. If only he can delay long enough, surely some-

thing will turn up.

/
Sunahéepa is a different case. His indestructible naiveté

refuses to accept the complexity of the human condition. The
misery of his early years should have taught him better, but some
people are like that. He thinks the ways of the gods are the

ways of men, only more just and more consistent; if he is loyal
to them, they will be loyal to him--and in human terms. Imagine
his confusion when he sees his father coming at him with the knife.
Something has gone wrong. And he responds in the only way he
knows how. Illogically he calls on the gods who have abandoned
him. And illogically they reply. Ushas, the Dawn, resolves his
problem and everyone else's. Apparently for one who refuses to
see life as unfair, it isn't. But that is a talent that is given,

not earned.

Even Ajigarta figures into our scheme. His despicableness
is a caricature of human meanness (something we expect in myth and
legend). But the psychological motivation is not at all far-
fetched. How many of us, no matter what we should be or do, can
keep thinking noble thoughts under the day-by-day pressure of
penury and want? Ajigarta is the human person permanently malformed

by an inhuman existence. His offer to return the cows is an
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illustration of this. It is a defensive gesture. He has under-
standably come to see the world and society as inimical. His first
instinct is to avoid being crushed. Whether or not éﬁnahéépa is
complex enough to recognize this, he is spiritually acute enough

to know the gesture does not portray repentance; he perceives

that the desire to change interiorly is missing. The fact is,

the deteriorization has gone so far that Ajigarta has lost the

faculty to think in terms of the interior life. It is on this

7
deep and fundamental level that Sunahéepa sees his father as a

/
Sudra rather than the Brahman that he is supposed to be.

gunahéépa, like anyone for whom life resolves itself in
simple categories, is pretty hard on the old man.. After all, to
what extent is Ajigarta responsible for the kind of person he has
become? And yet paradoxically the son is probably right. Given
another chance Ajigarta would do it again--or worse. And so he
must pay. That is his predicament. Whatever subtleties man may

= 3 - T i X MoOTIVES
indulge in, life itself has a way of disregarding feuwds.

The central figure is Rohita. Caught through no fault of his
own--and who does ask to be born into the human predicament?=--
caught through no fault of his own between superior obligation and
the desire to live on a human plane, he reacts like most of us:
he runs away--in this case, literally. Because he is a basically
sound person, however, his cowardice has limits. His father's
illness strengthens him to fulfill the compact. Even if we do not
always do what we ought, most of us do what we have to do, even it
the necessity is only moral.

Our moral obligations, however, are not all that clear. The
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gods disagree among themselves. Indra's advice provides the
temporary compromise man always has an eye cocked for. And when,
finally, Indra fails to show up, another side-step offers itself
in the person of Ajigarta and éunahgepa. It should be remembered
that Rohita's action in buying éunahéepa as a surrogate was by
no means as reprehensible to his contemporaries as to us.. Yet
even from our view-point the whole thing rings true--maybe truer,
The unnecessarily generous offer of 100 cows, the casuistry that
Varuna would be better served by a Brahman than a Kshatriya, the
near-panic in buying off Ajigarta a second and third time before
anything could happen to stop the sacrifice and throw everything
back to the original situation--all this is a masterful portrayal
of an all too human being striving to fulfill an obligation in a
way that down deep he suspects is less than perfect.

And it works. It shouldn't. Only the brave and strong and
upright should be rewarded; the weak and cowardly should be
punished. But fortunately life isn't always like that. If

devastating floods are indifferent to virtue, so are the sweet

showers of May. Poetic justice, after all, is only poetic.

Vidvamitra is the most shadowy of the principal characters.
But we must remember that he has had a pre-history. He figures in
any number of myths and comes to this particular narration fully
developed; all the battles have long since been fought. He does
not chide either Harisgandra or Rohita, although their conduct has

been less than heroic. He is not even all that hard on Ajigarta.

/
He also knows his limitations when Sunahéepa calls on him for

help. Isn't this that mature humility that comes from hard-won
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self-knowledge? On the other hand he recognizes the strength of
the uncomplex §unah§epa, sees in him the rare vocation to serve
the higher good unflinchingly, espies in the soul of this youth
that pearl of great price for which he, Viébamitra, is willing to

sell all, not to possess but to serve.

And so. we see these five characters as variations on the

theme of the human predicament: man caught between his aspira-
tions, sometimes heavenly and sometimes earthly, and the reality
of life in this world. What a man would, and what a man can.
The solution is heavily weighted on the side of the ideal. Visva-
mitra and éunahgepa are the saved, and Ajigarta should have
accepted starvation rather than abandon his Brahmanic values. The
penalty he pays in the dissolution of his humanity is frightening.
Yet the tale is by no means one-sided.

Almost in spite of itself, it cannot ignore the reality of

the predicament. It cannot pretend life is really all that simple.

It will not abandon Hariscandra and Rohita. There is a less
perfect way.

This hope is the moral dimension of the myth. It is what
saves it from being a mere description of the human situation, no
matter how charming. And what is implicit in the careers of
Hariscandra and especially Rohita is made explicit in the symbolism
of Ushas. éunahgepa calls upon god after goddess, but only the
dawn responds--the dawn which, along with the first signs of
spring, is man's oldest and most universal symbol of hope.

Yet it is not the hope of just anything whatsoever. It is

/
the harbinger of a new day, that is of a new life. 1In Sunahéepa's
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case the promise is immediately fulfilled. But just as Sunahgépa's

new life actually had its origin in his past, namely in the kind of
person he was, so we find it hard to believe Rohita will immediate-
ly become the "either/or" person he thinks he wants to be. But he
has made progress, and thanks to Ushas he can now build upon this.
Wisdom can do a lot of things denied will power.

Here more than in anything else the myth reveals its depth
of knowledge of the human soul. Again and again and again we must
live through the human predicament, but this we can do only with
hope. The hope of a new day. The hope of a day that will be new
because we will be new. And we will be new because we will have
the strength and integrity and perspicaciousness to choose the
better way unhesitatingly. That day will probably never come, and
we know it. But our hope in it enables us to tolerate ourselves
as we struggle through, and it can even help us approximate if not
completely accomplish its own fulfillment. Without it the predi-

cament will mill us between its stones.

As mentioned earlier, this myth was recited to the king on
the day of his coronation. In the years that followed, as one by
one his youthful dreams were frustrated by stupid friends and
spiteful enemies and his own limitations, he had many occasions
to recall it. Hopefully he learned enough from it to smile
when he realized--at last--why it had been included in that

busy day, so many years ago.




NOTES

lGeldner, p. 24.

2yinternitz, p. 188. Also see n. 1.

3loc. cit.

Y10c. cit.

OGSty Bhahe e LIT, pPe 954

6Although I could not locate a complete English translation, the

Markandeya Purana seemingly contains the bulk of the Hariscandra

myths.

TThis judgment is admittedly based on partial evidence, such as
snatches and paraphrases of the myths.

SMiller, p. 119.

9Smith, p. 83; Nakamura, p. 152f.
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