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^fyth^^s\sapred_-Mstoigí^
Sunaháepa, aUyth of the human condition (l)

The Sacrifice is mam. (2)

Man is the first to be sacrificed. (3)

I. Mvth tanñ hiato'

ôiiWBr' ft.

This study

lllusti:ate thi

> e^cidate a Jioublrf function of myth and

±1 ¿''concrete exampleT-4-jtywTirBt feooot
igia^erdial /-''^fferingî/

ubsoil from which

There areno philesophies i

context.

their sap
philosophical systems Cf^ draw sustenance.

L» ar44es>
ded in a given

^'precisely that furnished by myth, Secdndly, axabcbeciimas.

each philosophy io gr

es/
'q»md<

VxjVwjt, VtMjj
■concepts are valid ^sfêty in the conébtts

or,íS^^«<^philosophioal polyvalence, myth is qfl_irre4pla,«teab-le-value

in^bagaaasettiyural etjccTuiitery-and 1
<3SU^

• -

írtion,/<l

^Uïeir-oonteption, ixtficf. G^i^annot puyely and ,,s:^ply extrapolate, them

i(, withoutj^hding W»- law^ ywy:^v-woaJ4^'<stify -«ec^^oxtrapolatioi^^.
Mytlji oh the contraty* st^from a deeper, and so more universal, humam

bum than do^hilosonh

This first paert make "MPplieitr the setting" study e>^U4^

1. Mvthlc facts andhistorical facta

cr

What we currently understand by fact is an inçonte'jítable given,

a reality which presents itself Mt.í)í^ir''"'SNow tl^ incontestability r

any gtaien is not a purely objective charqajSifef it also includes the sub-

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

•in themselves.*I ihey are álvays facts foir sbmeone. At the very least.
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every faict implies someone—ra speoi#tc person or/human consciousness

in general—for whôm that fact is a fact.

A myth seen and lived from within is an ensemble of facts whidh' fôrms

the .asic .ha. j/'.hat U atah.3 oh. a paxUcaU. .oa-
:

.

. servesj^ ,
^ ,

ain jpf realitjy as,if against, a Jiorizon, Myth thejç-isfythe ultimate

rpOlSt^i referenci^ the touchstbi^ of tg;t^i noàjhtà o as

^ J ^^ >
.

A
this haaic fabgic aA j»i»x«mnw( gnitfcx that facts aure recognized as truths^

when it is believed anc^ived from inside, does not ask to be plumbed

more deeply, i.e., to be transcended injihe search for fsome ulterior

(¿BQUndf it asks only to be made more and more explicit, for it expresses

the very foundation of our conviction of tjnith.. Seen from the outside,

o^j/ ""vT
"

"

however, the mythic/appears ^ a mass of legends, of 'myths* in which
^ have nothing to do wit^

others believe, but whiph dw-igot- eorreopon^^o '¿actual' truth. Myth

recounts in its oh» "way th?; ultimate ^ound oj^ particular beliefs either

of others ' "belief (m.yth/Sjfaatf. from outside^-or of;pur pwn belief,-(myth

lived from inside). In the l^jtter case. We believe the myth without

believing Ir the myth, since it is transparent for us, self-evident,

integrated into thatt k ensemble of facts in which we believe and which

the real (il·), , ;



/

One of the myths oífmodern is history (5). ^

, is in faot the landmark to which we fefer the incontestahility of fa^s,
. Oi- W which we criticize other myths(6).

^

and) upon which we loan in opi^er to prit ioizo-v other myths—(4). filistoricix
C«i^^ClkVi3^

facts are considered ± "res escapeutorrsBRSisi •j^ne Cc

eological interpretation of Jesus' Resurrection is a

striking example of what we are getting a^' because history is the modem

myth which gives meaning to reality, we transmythicize physical fact

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

gical miracle in order accept the myth(ofJthe historical miracle. The

modem interpretation tdSss claims to render -thiT'fae'h^f the Resurrection

/u»b^ '

comprehensible to 0s>* /^eResurrection fwould thuc bo oi^ the historical—

and thoroforo real—fact of the transformation aeumjftqg among the first

christia^generart4«iy^ who believed in -vthis Resurrection, So, the reslitv
/ do»^^ ®venl

of the Resurrectipn-K^^ noJh -)4(u bioip^c^, material or spiritual.

bu^an historicaAfact-^
Obviously everything depends on tnterpret^titon theée two adjec-

IT real.tives: historical and mythic, ^"So^the one instaiñoií, historical means

Í} -a^r mythic signifies! non-historical, thus fantastic,and therefore true:
X

imaginary, unreal, In the-&thegL-iaatano.C| that Aa te ■ayjfrom üre myth's

transitory ex-a-hietorical point of view, historical facts are only

amples—often deceptive and always partial—oîji^ realitj^íhich itself is

always trans-historical. On the one hand, the true Krsna, 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 histor4-

cal fact of Jesus and ,,
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his continuèng presence in history. Christiaipissionaries who preach

Tblà historical reality of Christ in India, for example, must realize

that in so doing they preach a doceticisra aJid relativisa which is ex-
^■ ^ïè^-çontra

, they intend to proclaim. Except for those who

live wáÉhin the myth of history,^ historical facts 'are merely events

; .. idiVch have-hbt reached their teasaMtd full reality,
«ven»

Man c^not liVe withoùh myths, without indeed a plurality of

• myths which
'

intertwine and followkm one another in a way that allows
,í

■

^ constant)
A continual passage from mythos to logos , and tR^^J^e^ourcing* of the

logos in new mythoi . Strictly speaicing, -«i/isolated myth dees-^oot-jexist^

.^Each myth lives in a community of myths. Even inthe judeo-christian-islamic

tradition* where the myth of history predominates, especially last

centuries, there have always bèen" other myths. But in order for these

other iií3H;hs to he intelligible and acceptable within themythhc Ttca?ld
Vjfuniishí^d' .

"

.

^7 omatgiicted "by history, they must assume historical guise. And so

sacred history emerges, For those who, believe im it,' it i^bue and

therefore 'history', but in; a ve^ special sense^because it is also

sacred , and it is this sacr^^^^Which grounds and inspires history, which

invests historical facts with their paradigmatic office, and even ser<^es
' meaning»^y

as the key to their deeper iafcelligl^^ity, The historical character of

sacred hist^^ constitutes its aspect of truthi it is 'history', so it is

. true. The sacred character^of sacred history is itsjaspect of mystery,
"

■

t
'

i.e., its trans-historical truthi it is 'sacred', so.it transcends his-

tory. Só the ra3rth becomes a facb,''but ^ually every fact ia..al«G a mythi

spiritual realities are. historical"facts, but historical facts are also

spiritual realties. So too we discover the myth of history Aií-pursuíííg
-famishes ^

the history of myth. Today th^j^latter provides-«b ^transition
from sacred myth to historical m.yth .



To repapitolat» our teiroinologyi "by mythes , I mean that human

organ of apprehension on the same level as the logos an.d in constant

.Jjitereourse with it. Mythes and/Logos are two human modes of awareness,

irreducible one to the other, but equally inseparable,
whioh are neiihex' reducibléf one to the-etberr-iwr-separatblfr, one -from

4he other.
, ,

By myth , I uhderstand ttó horizon of .intelligibility, or

^rqaatiljr^ jr
meaning ^roality'iiitteb*^ discloded by a certain mythologumenon . The mytho-

logomenon is the legein : of the myth, the living voice, the telling of

the myth. If the myth i^he tru:^h^^^ality, then the mythologumenon

is the expression, the -speaking, the language.

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

rative, can ^contain (Afferent mythemes ^hich are the themes (mythic and

not necessarily conceptual), whict^he myth eclucidates.

{^nice but not
here? ^

2. Thft pluralism of ideologies and mvths

Modera Man, bombaidéd SaHiiis^by mass-media id%ieh- supply jmbre
exarapîes /

and more human plurality, can no longer belieAçé^hat a

world, a religion, a philosophy, a life-style, is the world, or the
.*■ A*

exemplar for religion, ^ilosophy or life. He is Ihb less and less inclined

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

doesJ 'primitives' arouse new interest, 'natives* are appreciated, 'n3»h-

christians' or 'aliens' are respected, even courted, and/in spite of

...
^

the pi Ufalls Of grammara women àré - no longer considered inferior.
^eseiag^ a» .plaoe-iafj^Alig. Biig

Minorities of every sort are assured that they too hJre their place

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

it is only theoretical—
"

^



6encoura^eç/ ay J
?snS=SRTre~tn a deceptive belief in own 'tolerance' and

ray i
'

in the superiority of oa^s world-wide and even universal mission. All

this gwfces' loads us to want to go beyond|^ere awareness of plurality to an

acceptance of pluralism . One of the most positive movements of our

6.
day is the dynamfm, vifeible almost eierywhere, which seeks to pass from

de facto plurality to de iure pluralism. But true pluralism doe^ot
belong order of the logos pluralism 'cannot be,^accepted within

.an ideology. On ideological levéï^ you cannot compromise with error.

Just so, two contradictory conceptuiil systems cannot both be true at

the same level, or according tojsingle pers^^tive. k pluralistic ideoç<

ogy would always pl ace itself abo^^^n-pïuralÎsttÊ Ideoflogies. The

itesult would b'e merely a supef-id^^gy and the worst of paternalisms...!

designate myself knowpit-all and even tolerate others, provided they

remain in the,$la^^ have allotbea thejn.\. Even if, we accept a certain
-1^1 ji< I i.t

'

-SEfceEgBS'
perspectlvism and the existence of other levels of life and awareness, we

can scareely evaide hierarchy'-c^perspeCtlves and leyelig.: accord^
t-o «.<««>

j
I

some third point of view^'w^ch^^íouldr-reprooont-yét- anotfe^ssCsuper-ideology.
But true pluralism jCoes beyoM both the oonceptual and ideological domains.

A purely dialectical solution t^he conflict of ideologies ca^ibpt càll J.t-

self pluiralist, for it uses only a Single criteric
^

does not 1 nw

spect for..for true pluralist autonomy, pluralism is not

pluralitj^ a^apakeshift^^luLiün» o^à pragmàtic necessityRather plural-

ism beafâ witness that one bás transcended the logos as sole, and"final

arbiter of the real. without belittling its sway. Pluralism testifies

that one has passed beyond absolutism , without thwpeby tumhling into

agnostic relativism . Pluralism présupposés only relstivltity

underlying all human constructs and at, thé bottont of reality .itself (7),
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In briefI pluralism does not stem from the logos, but from the mythos t

^ embraces/
Pluralism i^rounded in the belief that no single group bau-^roroe^·^e
totality bf wehuman experienbei It "ispased on tiufet in the other, even

- 4 /
'

though may not understand him and, from ojw point of view, he may be

wrong,• Pluralism doeqnbt afesolutèie érror because it does not absolu-

tixe truth ettSet.

This brings us to a methodic consideration which both introduces
-, (

•

justifij^
our subject ancL^«idtt|lHiffur enterprise. It is/this» dialogue between

cultures, and theimutual fecundation.whicl^an result from it,- must be

enacted f irs-^ of all -on a mythic level^ratheri than in^he confrontation

between logoi . This is^iot in any lit way to|iinimize the importance of dia-

' lectics. The dialec-ti^ method is fruitful in^iscussio^^^^^iin a single

culture and/or a homogeneous.civilization, but it operates differently in

<2w./ - ïnay/
encounter/tieiweçn cultur.es which have arisee^ from fundamentally

^ U .j<attiOgn -of-ij·Bte^íiíg-í-
differènt presuppositions. To assume a priori that a given conceptual

C the) ,
•

.

■

form.; casi serve aj5|íraímeworfc for an encounter of cultures^ represents, from

the philosophical point o^view, an inacceptable uncritical extrapolation,

Socio]^:M^^i^spealing, it represents another vestige of a cultur-

,
al colonialism which supposes that a single culture can formulate the

rules of the game for an ¿t authentic encounter between cultures. If

taJce^
th¿logos has priority in intrarbsltutal confrontation, the mythos

primacy in inter-coltur^ encS^unters, This implies that a purely phil-

, osophical methodo-logy basedoon the logos is certainly necessary, but not

sufficient. We must complete it with a methodic in which the various

fistien to psSpthologumena also -have k decisive f^t>ti(



8.instead of elaborating a working hypothesis, I would like
-f».

to present a concrete example.

3 - The, challenge to rhllosophv- and theology

To better situate our example let us briefly consider the

double challenge which confronts humanist and^religiou^hought in the West,

challenge is the same in both cases, since western thinking, even

enie^its tie with the abrahamic traditions, remains grounded

in them,,. Nevertheless, we ought to distinguish between the philosophical

and the theological domai^ ))ut without separating them.

(
' L ^

a) The challgnge to philosopher oemes^iïSm to wondering whether man

ah of intelligibility ot^er 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 the h^izon under which western human-

ity has lived its intellectual, and stó^ts human, life^(git leastjfforjyseveral

centurèes and eveh,\perhaps, for some millenia (8), Is ^hsJCe some other
WO'

,

mode of intelligibility possible outside of this horizon? Can laaar^arrive

at profoun33fconvictions which are not '^atusakon this skyline where reason

encounters the exl^riorAhi'stpírí^l-f-world? .
Are there no other pillars

yof truth? Must everything be grounded in historj^ftiy. roaooning, aided^only
.

i

ûïy-i'atiuiialiZd,LiuH? (jtt is enough/Tor the moment |to pose the problem as

a challenge to philosophy.

0 cf. tVv. "«il
»<• |>kv'iv>D|))v.'->f^^ ^cua£C<. a^^i'ch9-i dÜL,

íUe.v, [ R- J 194 2.
^ ^. S'Z.



I challenge to theology, could he posed as afluestionj Must
^ to h&J

I becone, intellectually and zntgllep^ally, a semHe if I want> religia

ouslyi~si jew, a christian|^ or a muslim? Muèt I be converted to the ways

of thinking, and consequentlj^he life-styles, of these three historical

traditions if I recognize and accept Yahweh, Christ ar Muhammed as living

and valid relïgiòús symbols? The' problem takeasn a keen edge and worri-

some d^ensioi^ in Islam, the majority of whose adepts aTO'^ong peoples

""^i^^Wrhav^^ifio bond with arab culture. It^has- also been jfosed for a

long time in the'christian world, beginning with the efforts ^christian-
ijry to: distingaiëh^^en separatejTits<!lf froi^hristendom. The problem

- - -

.^en'sei«xat.f,
aeises even more urgently, and often tragical/y, for those j^KS;Who do

not want to identify themselves,vith the state of Israel, And, if we are
••

• i

not too touchy about names like 'theology' and 'religion', we will see

■

■■■
•

'■

the same problem pçsed for the fourth branch of! western cultUre called

marxism, humanism or simply mcdeamity. Is it necessary to take-je««hîs
icsteg^^^^ of inteiiigibillty fro^he Bible, the Gospel, the

Das Kapttal t must -sm enter the weIt'ènschauungén of these great traditions,
Cal^

and even their marxist appendix, in order to coneji^cr J^self a seirvant

of Yahweh', a Ijrpther of Christ, someone who believes in the Se^ of ;the / P}
■

' U-íl'i Íllí^
prophets, or a man who works for,the ; temporal hàppiness ofJíamairfty^ Must

j ¿X/fertile soil^
an af^Mah,an 1nf^1nn, ■ Fiph1np?p nprnnt. hlmn^f froimhe fat Lil>Cj of an

? ,

-

'
■ ^ j

, age-old culturej its thinking, its myths anaits deep human truthp^ i|C

if he or she feels attracted to these three so-called monotheistic re-

legions, or to modem humanist ideology?
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To know whether modernization implies westernization is a turning question

for two-thirds of today's world. Must convert^ to marxist thou^t,
^ ^

must fi^B»"Circumeise the african and asiatic spirit with the blade of tech-

nologi^^^in order not to miss the appointed communion, assembly, ^hurch^ to

which Man today is licalled? Is there only'^(^e('pathl^hy helleno-semitl^-
to Christ? These questions are far from rtietoricalj they constitute

a challenge to theology.

This study does not claim directly to answer questions of such

moment. Neither do we iti(sh merely to substitute one myth for another.
ier*4—

We would like, first, to introduce to the western world an Indian myth

quite as fundamental as the more familiar Semitic, hellenic and other m3rths

which recount the human condition. For tbis, Itellfei^the story ^*6-

-fiaee. But we Kourld. also like to implant it in the open field of

occidental myi:iiyéásá^^^náeTgoing a radical transj^jrmation. Next, we

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

heart of thejindian tradition. We/wish, finally, to contribute to

the modern symbiosis, which is not simply an artificial and superficial

eclecticiá0B, an^hich become^ore and more urgent if we want to step

beyond th^rovincialisras of which we are perhaps aware on planetary
scale for the first time. Human destiny is at stake. Either we ac'

quire our global awareness at—t^e'€osmotheandri^-ie^l Of this dêstihy,

^Tcíor we become simple ■ cogs in the wheels of the megamachine. The dispar-

ity between a sincere, even deep (but provincial amc^ectarian) belief, and

an uÙLL-eeeapaséing technology (which in one sense liberates, but also stu-

pifies and obliterates any variety) is in the long run unbearable.



The Sacred History of Sunabsepa
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r
I-I - The saòred history of Sunahsepa

The golden rule of all hermeneutic is simply that the interpreted
can/ J /

thing. lu recognize/itgelf~ in the interpretation. This implies
•V 1. • / •

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

the self-understanding of the interpreted thing and the hetero-understanding

realized by the inteirprert^r (9)» /Tn ptbwr-TTords, awT^nterpretation psenres'^
iihe-^eoaa' wayèfayift iihe-^eoaa way elementary mathematical operations ;

HBhegk^hemoolv^^ subtraction prov^/^ddition, multiplication ^ checks

division. Only if we can retranslate, i.e., reinterpret our interpre-
^^ tha'^

tation following the original^an we be surelfjie are interpreting correctly

and not allegorÍ!5ing>
cons ider/y A/"

In order to interpret a mythv we must "base ojjil^oiv^- what the myth

says literally (the te^J, »What it wants to say , i.e., we must know

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

must also consider what the myth has been made to say over the ages,

for pfDst interprétation^elong equally -«■—

idiatever we iùterpret.

In short, we must be familiar with l) the original story, its

mythologumenon-; - its legein t 2) the context of this telling, it^yth , and

3")" the commentaries, its logos »
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The narrativo^(the legein of the myth)

_l ln the mvth of SunajjpifeepaJ
'

/^e are dealing with onesf the most complete, and prohahly most

ancient, sacred histories of the entire s^ti or vedic revelation (lO).
It is'^xceptionall^'i^) (ll)*

/ihcpm. several points of viewj^sdftedaBt The tale alternates simple prose

with verseé The verses consist of original strophes ( githâ ) and quota-

tions from the Rg Veda (rc). They have an epic character and are more
; • T~

grammatically elaborate than ¿e the prose text^^hich are in iiHnj ele-

mentary, even rudimentary, sanskrit. The legend is found in the Aitareya

Brâhmana, which was edited between 800 and 600 B.C.5 laSi internal evidence
external^je^ticis%i\<n*^^'^^^

and/scholarly eiMtique indicate^hat the myth may be very ancient indeed

(12). The legend is inserted intofche description of the royal consecra-

tion/ idiich leads us to suspect an earlier date for it, and if we take

into consideration the reference to Iguman sacrifice, we mi^t even look

for a prehistoric origin (13)«

The well-known text has had various publications (l4), and complete

(15) or partial (16) translations. After struggling to present a suit-

able version myself, I have found an excellent french —^transía-

tion by Jean Varenne, from irhich the following is largely adapted (19-),
Here then is the Sacred history of Sunah^epaàu



Haris^candra Vaidhasa Aiksvaka was the son of a king; a

hundred v/ives were his, hut he had no son from them. In his

house dwelt the hrahmans Parvata and Náradaj he asked Narada:

'Now since men desire a son, (ir?-)

both those with knowledge and those with none,

what does a man gain by a son?

Tell me that, 0 Narada.'

Asked in one verse, Narada replied in ten:

'The father who sees the face

of a son born livigg
■">-0

pays a debt in him
_44^-

and through him attains immortality^

if ■
•

.0^

The^elight in earth,

delight in fire,
^ / wate^. Among the living,

delight in

greater still is a father's in a son.

By the son have fathers ever

passed over the deep darknessj
^ )self born from self, (3r8^L-/

^ in sonship 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.
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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 wsborn in the tenth month.

A wife is called wife

since in her he is born again?

he is seminal, she fruitful, /

from here the hidden seed goes forth.

Together Gods and seers

have brought her bright grandeu^?
the Gods said to mortals

'This is your mother again.'

'A sonless one cannot attain heâVen,'

Even the beasts know this?

therefore among them a son mounts

his mother or his sister.

This is the wide happy path

on which[far̂ men with son s/without sorrow?

the birds and the beasts desire this x -v i.- -

enough to unite even with a mother.^



So Narada told Hariscandra, Then he added, 'Have recouBse

to Varuna the king, saying 'Let a son he horn to me; with him let

me sacrifice to you.'"

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

the king, saying 'Let a son he horn to me; with him let me sacrifice

to you.'

'So he it,' Varui;ia replied. And a son was horn to him, Rohita

hy name.

Then Varuna said to Hariécandra 'A son has heen horn to you;
I

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 he 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 he it,' Varuça said. Now when the child's teeth appeared,

he said to Hariáceindra 'His teeth have appeared; sacrifice him to me.

Hariscandra replied 'Only when the teeth of a victim fall is it fit

for sacrifice. Let his teeth fall; then will I sacrifice him to you,

'So he it,' Varuna said. Now when the child's teeth fel]^ he

said to Hari'^andra 'His teeth have fallen; sacrifice him to me.'

Hariscandra replied 'Only when the teeth of a victim appear again

is it fit for sacrifice. Let his teeth appear again; then will I

sacrifice him to you.'



'So "be it,'/Varuna said. Now when the boy's teeth appeared

again, he said tol^Hariscandr^ 'His teeth have appeared again; sacri-

fice him to me,' Hariscandra replied 'Only when the j^satriya im has

won his arms is he fit for sacrifice. Let him win his arms;

then will I sacrifice him to you,'

'So be 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,' Hariscandra 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,

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

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

'Manifold is the splendor of the ascetic,

j>o Revelatior^tells us, Rohita;

^ who chooses to live among men does wrong,

Indra is' friend to the wanderer,

fiO^ J
'So move on,' And Rohita said to himself_j 'This brahman bids

me wander,' so he wandered for a second year in the wild. Then he

left the forest and returned toward the village, Bu"^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 bids

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

c

'The fortunes of a sitting man also sit;
■^^ands s^ill, so will his fate.

If he lies down 'aw^t, his luck will fall asleeç.
But if he bestirs himself, his fortunes will await sit with him,

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

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 reclining becomes Kali,
JL

Who arises becomes th.e age-'O-f Dvapara,
gAjxjr g 'J,

4»HHWl/ilb you are tho agg—ef Treta,
C. ^ -ir

Moving you are th-<>'ii ogO"""erf Krta, \
'

»

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

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,

V/ho never ceases to journey.

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

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

in the forest one Ajigarta SaiSiyavasi, a seer overcome with hunger.



This Ajîgarta had three sons, Sun^u(|ha, Sunahsepa anqSunolangula,

Rohita said to him, 'I will give you a hundred cows^Hf you let

me redeem myself with one of these,* Keeping hack the eldest,

Ajigarta said, 'Not this one'j 'Nor this one,* cried the mother,
v. settled / ^

keeping hack the youngest,So the;^on 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

to you.* 'So he it,' Varuna replied, *A hrahman is than a

^satriya,*
Then Hari^andra proclaimed his intention to celebrate the

■ <5>v-Hj» Aaj^ •f-jsA-. ïtuivr'Oô-vvcrvrvt.

ita.iasuya . the Royal Consecration, and, t©-ioh©o!,e a {lldl'l

na. tJ^ve^day- 'of ' arroiñ't inrg,

whnn +Jr^n H«.y , visv'âmitra was the Ohlate, Jamadagni

the Acolyte, Vasistha took the role of Brahman, and Ayasya that
I *

of Cantor,

But when Suna^^sepa had heen brought up they could find no one

willing to hind him, Ajigarta then said, 'Give me another hundred

cows and I shall hind him,* They gave him another hundred and he

hound his son, V/hen he had heen brought up and hound, and the Apri

verses had heen 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, advanced toward his son.

The Sun^epa said to himself, 'They are going to kill me as if

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



g.

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 Freedom,'^^^
|hat I may see father and mother again?26)

Prajapati 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 Freedi

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

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

to him.* He had recourse to Savitr with this triplet;

'From you, 0 God Savitr, ever our aid.

Lord of every precious thing,

we beseech good fortune.

Since fortune—good or bad—

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 prosperitj^
^ I

^ ^ j our portion from you, 0 Bhaga! ' (2-20 y

/
/ Savitr explained, 'It is for Varurja the king that you are

I

^ bound} have recourse to him.' He had recourse to Varuna with the
V

following thirty-one verses:



h.

•Your dominion, your strength and your passion,

0 Varuna, no hirds have attained in their flight,

nor waters in their ceaseless flowing,

jfWr-mivcyi though tl'ig^^crcrtgtrip the wind.

King Varuna of clear understanding

in bottomless space holds Êsesrt the tree's crown,

branches sunk below, roots on high,

deep in us may his radiance grow]

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 our heart/

A hundrdd solaces are yours, 0 King!

May your benevolence be equally vast!

Drive this Destruction out of our world,

free us from whatever sinV we have committed'.

These stars we see set overhead at night,

where do they go by day?

Nothing can transgress Varuna's laws;

the radiant moon flioo on, seeing us through the night,

1 salute you, I beg with prayer;

with his offerings, the sacrificer begs:

Do not be angry, 0 Vai^una!

Do not plunder our lives, 0 renowned one!



V/hat they tell me night and day,

what my own heart's light reveals to me;

/
May h^whom Sunahá'epa calls in his bonds,

Varuna, king, set us free!

Tied to the triple pillar he calls.
r

Sunah^epa calls to the son of Freedom:- —

Gracious Varuna, king, untje this victim!

Let the unerring sage undo these bonds!

We would appease your' wrath, 0 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

Whatever law of yours, 0 God Varuna,

we men, being mortal*,

may violate day after day--

do not consign us, we beg

\i
p J

M--+'

to be prey to death

or toil your own fierce anger,

to be destroyed

by your displeasure. \ lw.1



As the charioteer

tethers his steed,

so shall my songs

hind 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 Loi'd of glorious might

whose eye is far-reaching?

<ir

Common to t)'Oth

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 day

The path of the wind--

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

who rep i dp In tVio hooironc-.



He sits among his people,

consistent to Law.

Most v/ise, 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 hright garments.

His watchmen sit round him.

No men of ill-will,

nor e\^ildoers,
nor those of wrong intention

wioh t-e harm this

the One who gives^onsummate
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.



1.
Again let us converse!

The nectar has been brought.

You eat, as a priest,

the food that you love.

^
Q1 I have éîPfeerr the One

' (j
whom all may behold

and his car passing high!

My songs are accepted!

' 7 Hear, 0 Varuija!

Show us your favor.

Longing for help,

I have cried to you,

2 O 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
U*

that we may live!

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 versesj



Put on your cloak of light,

Lord of might, worthy of honors,

0 Agni, offer this our sacrifice!

Be seated, 0 chosen one, our priest,

youngest of the Gods! With hymns

and luminous words we invoke you, Agni!

Father sacrifices for son,

friend for friend,

and comrad^for chosen comrade.

Agni, first priest,

rejoice in our friendship!

Attend well our songs!

V/hatever we unendingly sacrifice
W g/
■£^ God after God, to you alonf,

V.

0 Agni, is the offering given.

May he he our dear clan lord,

sweet-voiced, our chosen priest!

And may we he dear to good Agni!

For the Gods, too, have this bright fire,

and have given us this treasure.

And so our trust is in Agni.

Let us hoth, mortals and immortals,

exchange songs of praise,

0 deathless Agni!



Let the mi^ty lords Varuna,( Mitraj

vaxiá Aryajnan sit as men

on this our sacred grass.



with all your fires, 0 Agni,

hless this sacrifice and these words,

0 youngest son of Strength!

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 be with us!

Protect us, 0 Agni, both near and far.

Protect us ever from ruthless mortals,

Proîtect us all our days!

Announce to the Gods,

our newest gift, 0 Agni--

this song of praiáe.'

Grant us a share in the highest stakes,

and the lowest, and those in between.

Award me the nearest good!

You are the^ portioner, the silver flame ^

on th^ river^^s/xlux, nearest of the near; J^.i
you heap wealth upon the giver.

The mortal you protect in battle,

the man youiS; inspire, 0 Agni,

his joy will forever be freshl

v^<¡w

."WAjvwÍT

Ja o-'



o.

V" None v/ill overcome him,

No man vanquish him, 0 conqueror,
f

the victor's portion shall he his.

Renowned in all lands, he shall carry off

the victor's prize on his steeds,

and win the day with the singers.'

¡o

L

0 early watcher, shape us a song
a\6>m

to the'-¿©ar of Rudra,
\

whom every clan adores.

Majestic without measure,

with smoke for an ensign, brilliant Agni;

may he spur us to inspiration, and victory!

Like an opulent chieftain,

banner of the divine, brightly gleaming,

may Agni hear our songs!

&And Agni said to him, 'Sing the praises of(^A]J^the^Gods,
then shall we deliver you.' Sunahsepa praised Allfth^Gods v/ith

this verses

'Homage to the great and to the small,

to the young and to the old!

Let us honor^A£l^^he^ods, if we can!'

(All^he^ods answered 'Indra is the mightiest, most powerful,

strongest, most real and most effective of the Gods. Sing his

praises, then shall we deliver you.' Sunah^-pa praised Indra

with this hymn:



qi_\J
^ ui'àVví^ií 'Vvto^ui^j

SxnCe—ár^l-eokc hopcloco to uo,

O soma drinker, truthful Indra,

give us hope, 0 generous one,

hope of handsome cattle and horses by the thousand!

You who wear helmet and armor,

master of stakes, lord of strength,

give us hope, 0 generous one,

hope of handsonf/cattle and horses by the thousand/
A

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 by the thousand!

Put the greedy to sleep, 0 hero,

but rouse the generous!

And grant us, 0 gracious one,

hope of handsome cattle and horses by the thousandj

Crush this ass who brays your praises!

But grant us, 0 generous Indra,

hope of handsome cattle

and horses by the thousand i

Spare us the cyclone, let it buffet the forest

far from us, and keep the lizards company!

But grant us, 0 generous Indra,

hope of handsome cattle and horses by the thousand!



' »Tva¿. "4
lJJv^

'Js^
»•

Tl^ j- >
oo,

strike down the v/ailers, O Indra!
i-

~ y f
Strangle the Krkâdasul!

But grant us, gracious Indra,

hope of handsome cattle and horses hy the thousand!

; <4f
■? U-fîge—îrrdrarr God -ever flowing insight,

to come on in glory; course through us,
ii>i npjiiiiiitir ? I I .".I'UBu ■yLüij»-4

0 >^a«<_of the soma!

Who drinks draughts of pure soma by the hundred,

and by the thousand mixed with milk; ,

-fV '

In whom the soma flows like a river unjiwggrouddt

When we surge toward him, joy upon us,

in our rapture the vat becomes his belly

and the soma seems to us ocean!

"V This soma is yours! You race to it

as the dove wings to his mate;

and you care equally for our song!

5" Lord of gifts, we give you this song,

this garland of your praises, 0 hero,

that in return your strong joy may be ours!

^ Gird yourself to help us fight this fight,

0 Godc^^é^ flov/ing insight, 0 Indra,

more than all the others, may we two agree!

0 Indra, strongest of the strong,

in every battle, in every way,

we your friends call for your help!

Ci <



If he can but hear our cry,

0 Indra, let him come now to our aid,

let him bring the prize of victory!

1 call on Indra,

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!

0 soma drinker, friend to your friends,

who bears the wawakening thunderbolt,

"9 vTS—t'u u d I il rk our " h c Im e t )
a~a

What each man hopes, 0 soma-friend,

let it be; bring your thunderbolt

and bring to each his own!

0 Indra, may we your table-mates

win wealth and prizes, so that

rich in cattle we too shall rejoice!

(i o7\ /

0 bold God, so honored in song,

it fits such a hero to welcome our

like a wheel its axle!

And as your singers had hoped,
the "axle tree

-w ÎQ -J-
' .

secui'ea theiv homago to you-l



/ /■

Delighted at heart with Sunahsepa's praise, Indra gave to

r /

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

(4 'Forever has Indra celebrated his trophies

With horses who prance and whinny and snort.

Triumphant horses, harded with his armor;

He has given us the victor's chariot of goldl '

35-'!

Then Indra said to him, 'Sing now the paaises of the Asvins,

then shall we deliver you.' Sunahsepa praised the Asvins with

the following triplet:

y
'Come Asvins, with your marvel treasure of horses!

Grant us a hoard of cattle and gold,

0 you of wondrous deeds!

i *.V Your immortal chariot

plies the waves without equal,
/ .

0 Asvins of wondrous deeds!

W One of its wheels, 0 Asvins,

you have fixed in the sun-hull's eye^

while the other covers heaven!'

QThen the two Asvins declared, 'Sing now the praises of U§as
^ y

the dawn, then shall we deliver you,' Sunahsepa praised Usas with
/* *

the following triplet:

I o 'What mortal can enjoy you, immortal Usas?

V/ho is it your pleasure to love?

Who among us will you choose, 0 radiance?



t.

? I From far, from near,

you brighten our thoughts

like a ruddy mare, 0 Usas!

Come to us, 0 daughter of heaven! CÍ ^
Bring us the prize we->¡eek!

^—s-N - Xv
Grant usilife!)

And at each verse Sunahsepa 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:

7V r • Although at work in every house,
tí/

mortar my friend, her^ you must echo best,

like a drum in the victor's camp I

^ Master of the Forest, mortar,

the wind breathes througjj' your crown;

now press the soma for Indra to drink!

*1 jGisefr/youW treasure^for the sacrifice,

mortar, devour the h¿=gb stalks

like Indra's bay steeds!

^ Press now. Forest Master mortars,

upright with your upright helpers, Vr.f

press for Indra juice sweet as honey!' (3¿



u.

TY^he carried it to the wooden receiving vat with the verse i

^ 'Take up in bowls whatever remains,

and pour the soma through the seiv©-r> ^

on the cowhide set the dregs!' ijf^)

Then, taking hold of the Sacrificer from behind, 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 v/e have crushed! Syiha!

Where mortar and pestle squeeze together
ft

as if to make love,

come there, 0 Indra!

Drink what we have crushed! Svaha !

Where women pound true,

forwards and back,

come there, 0 Indra!

Drink what we have crushed! Svaha!

if V.'here they bind up the pestle

as we rein in a horse,

I )
come there, 0 Indra! V—V

— r \
Drink what we have crushed! Svaha! )

-tuJof %f
Then he led the Sacrificer to the final bath with the /verseA



V
^ ^ *0 Agni, knowing one, we pray you

^/ard off the wrath of Varuna!

shining one "best of priest^nd guides?

Drive far from us every evildoer!

^ Draw close, 0 Agni, and help us,

Be very near to us as this day dawns!

Sacrifice for us, make offering to Varuna, ^

~jr
gain us his favor and we shall bless you!' (y6)

Next he made the Sacrificer pay reverence to the hearth

v/ith the verse :

'Sunajisepa was bound, from these thousand stakes

You have freed him when he was in pain!
V.'e also will you free from our bond^,, ^

0 ohirow4, Agni v/ho put us here! ' (^)

Then, the sacrifice concluded, Sunahsepa sat on Vi^vamitra's
lap. Ajigarta Sauyavasi demanded, '0 seer, give back to me my son!'

'No,' said Visvamitra, 'The Gods have given him again to life, and
r / _fn '

* to me.' And so Sunahsepa was called Devarata Visva;liitrasuta, and

, ana í

(g)
?.ta Visva;citrasuta, and

his descendants are the Kapileya and the Baldava. /

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

invite him,' he said:

'You ane an Angiras by birth,

famed as a sage, son of Ajlgarta?
0 seer, do not abandon your ancestors?

return to me!'

z-

V TN I V
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r
To which Sunahsepa replied:

'They have seen you knife in hand,
. . „

a thing not found even among Sudras.

Three hundred cattle, 0 Angiras,

You preferred to my life!'

And Ajigarta Sauyavasi answered:

'This evil deed I hay

causes
" ôf^remorse , dear one

I would obliterate it in your eyes;

The three hundred cattle* are yours!'

But áunahsepa said:

'He v;ho once does evil

will do that evil again;

you have not abandoned your Sudra v/ays;

what you have done is irre'aparable! '

At the word 'irreparable' VisVamitra joined in, saying

^i\K K\vr

'Dread indeed was Sauyavasi

when he stood knife in hand,

ready to not be his sor^
become* a son of mine, Sunahsepa!'

Sunahsepà asked :
, , Ck

'/ K6^·>6

^■^-i^favor the auggeation-,

0 king's son, but say how,

being an A.Kgiras,
1 can become a son of yours,'



Visvâraitra replied;

'You would be the eldest of my eons,

your children would hold the highest place/ii

Accept my divine inheritance,

to this I invite yoy!'
^ /

And Sujia^sepa said:

'Bid your sons agree

to friendship and prosperity for me,

then may I become your son,

0 bull of the Bharatas!'

So Visvamitra addressed his sons:

'Listen Madhuchandas, \

Rsabha, Renu, Astaka

and all your bc^rt?Ter;sj^^-^^ ^
do you accept hr

y -
•—

Visvaraitra had ssk a hundred smmffi and one sons, fifty older

than Madhuchandas, fifty younger. The older ones did not think

this right. These Visvamitra cursed, saying 'Your offspring shall

inherit the outlands of the earth.' These are the Andhraf, the Pundra,

the Sabara, the Fulinda and the Mutiba who live in large numbers

beyond the borders? most of the Dasyu are descendants of Visvámitra.

Madhuchandas with the other fifty said;

'What our father has decided, we accept?

We place you at our head

and we all will follow you.'

L_



At which the delighted Visvaraitra praised his sons;

'0 my children, who by your obedience

have given me^hero^ for^sonjj^,
you shall be rich in cattle

and in your turn have heros for sonsl'

With Devarata, a hero,

to lead you, 0 Gathina»,

you shall all prosper, my sons;

he shall see truth for youl

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:

-W*- ^

'Thus the sons of Visvamitra, the Gathinaa,

All together with pleasure

accepted Devarata

as their chief and eldest.

So Devarata, the p^pphe-t-,

had two patrimonies:

he oyei' the Jatouo-r \

i + J |.| r»';^-|.y^ ^ t
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^ /
This IS the tale of Sunahsepa, with a hundred Rc verses

as well as Gathas. This the Oblate tells to the king after

pointing. He tells it seated on a golden cushion and his

Acolyte, also seated on a golden cushion, responds^', gold is glory,
thus the Oblate makes the king prosper by glory.

'Om' is the response to a Rc, 'So be it' to a Gathâ.
' Onf is divine, 'So be it' huma^^K^Thus with what is divine and

what is human/we are/freed from all evil and every sin.

Therefore a victorious king, even when not sacrificing,
should have this tale of Sunahsepa narratedj not the faintest

shadov/ of sin will remain in him. ^
A thousand should he give to the ï^arrator, a hundred to

^ c ~

the ijespondant; the golden cushion and a white mule chariot should

also be given to thei Oblate who tells the tale.

VThose who wish sons can also as/for this legend
to be recited. They will have sons.

///
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^ . -7

2 The context (the myth of the tefceln)
^ y XTo situat|.e the context of Sunahsepa, we will mention a) the

( i
myth's immediate past,tfeat-^fl-, itaÍ3ttasggcta3di«ghilieu, which revolve®-

í4-jueoand the nôtion of sacrifice) h) itsWesent stite, its Sitz im Lehen:
f ■>

and c) its future, its continiJ^tion within the tradition, its vectoî^l
to it»

tension, as^t wer®»^We shall noti|, however, pursue details, inter-

e, aince this lielongir to <esting as they may he, aince this lielongi to a more specialized investi-

gation (M).

The study of a myth's context is irayortant from a double point of

view. First, it is only hy situating thè myth in i.ts^roper context

that we can interpret it correctly. Secondly, knowing the context also

makesjit possible to justify extrapolation, i.e., to apply the myth to

siutations which differ fromjihe original. We do not transplant a plant

with its roots awash in potassium permanganate, we tramsplant it with

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

own ground in a new milieu.



a) Sacrifice

One of the central intuitions of the entire vedic tradition con-

sists in seeing all life, divine a^jtf^smic, in terms of a dynaunisra|VIK /
which sieiu^'fium the sacrificial character of reality itself, Sacri-

fice is /rimoÉÉial energy, prior to everything. It was by sacrificing

himself, "by offering himself as victim, that Prajipati created the world(-42)
And when exhausted by hiscreative act, it is again throuriji sacrifice «ffchts

V
offereajby his creatures) that he regains his power ("43). By sacri-

Jfice the Gods win thiflhr immortality (44). Prom the sacrifice of the

cosmic man ( purusa ) by the ^^^s^mejti, animals and the cosmos are bom(45).

By sacrifice men obtain heaven (46). Sacrifice is the fundamental law

which regulates absolutely everything: cosmicj divine, human life. 'The
we have

sacrifice is man' (47). Sacrifice is the total oblation of all Jlw Ifaie and
■e·idí are {

by this offering, life unfolds And we are redeemed from death (48).

Although the notion of sacrifice may have been modified, refined

and interiorieed down the ages, the underlying î~vedic intuition remains

•f 9vital. Wemight express it thust the essence of sacrifce áirthat action

which effectively creates, i.e., which ^ effective, potent,/attains the

end it sets itself. Sacrifice is that action which directly links the
its J _

activity and result iSSàlM-in the selfsause act. It is noirmerel^._a /
transitory action which)^nce accomplished, would disappear as if no longer

needed; it is rather an action which is an integral element in every

activity. It is the act sustaining the action of whatever acts.
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\

Sacrifice then is communication, and communication constitutes the

X:
very structure of the universe. Reality is neither self-subëistent nor

purely contingent. It.is not necesSary that beings, or even Being, ex-

èstîT beings bec^s^ they are certainly contingent. Being because nothing

guarantees its existence, except itself and/^ it 4e p],e^el\ it can.¿^ j
destroy itself^ . ,

-
■ ^

rnTiinliit iiiiii1i11ñe. "=9(1^ we know nothing about /Nothing

can preveri^/^metthe^ fa^'l^to pure nothingness. We have no guatantee,

no certainty^hât tlmw will always continué, that the world wi^not de-

stroy itself one day, or even that Beipg will not cease to be Thefii

whole of reality iaé^aelf-sustalnl ng, leA»., it does does not lean for sup-

port orjeonething else. It is^^so to spealfv^ a divine contingency, a con-

(frÁ/
'

»

tingency of the sec^p^ degree. There is no other, ulterior reason for

^
C5U5-WM. /it ^ ^

stfince thft-jB&t-1,va J4ew-JUL.-bedja<^rjSiWl£. Hence it is for no reason other

tháh itself that this Being continues to be. This rationale suffi^^s for

YVtlW/4<j<Vtx^ <

an immutable ^d static notion of Being, but for a dynamic conception, the

, : rCbntihui^
problem of the ontologicàl'CMï«tfta*0Fg of Being becomes crucial,

r-T" i. :""Fr«5óT' i

J A A - .why iathere being rather than nothing A since there is bein^butt why will
'

•
• ' '

^ conEnue to bo? '

there always be being, why must Being etóure 4^ing? We must~^realize
<w w, V- ?

edoiváre^^^Néíi^ro^tf^f Being j . . .

... ^

wo ^
■jj^re thaet■'/

that timer and

universe has ila^^^'^iq^ne structur^
we discover the place and the function of sacrifice. Sacrifice is what

i

conserves and perpetuates life, what gives life and gives it hope. It

is what lets Being be.. Sacrificáis that act which makes and sustains the

uriiverèe, not via an èxtemal intermediary, because there is nothing out-

side the universe, but rather by: the ontologickl cdoperation of the universe

with its own subsistence, that is, by the energy and the love upholding

the Being that is (8^9),
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Man alone cariáot accomplish this, artd the Gods left to themselves are

eiiqally impotent. Alone, the Supreme Being is also incapable of accom-

plishing this act, since it is not God for itself, but fpr the, 'crea- .,.

tures*. To offer(^ie-?feacrifice is not to take part in a profitable actív-

ity, or to please the Gods, or humanity, or oneselfj to aaçfifice meauis,
•

contlMffed^^ ; -

.

^

to live^Mlè to contribute to one's own"ëg$t>leij^sihd
to that of the entire universe. It is the act par excellence by which ; ;

the universe continués to..exist.
sucV ^

Our myth does not stop for ttwse considerationS'i bü-jZ-th^ sacrifice

plays a central rciie in it. The God Varuna demands a sacrifice, áuni^^
^

steeduled /supposed
'

i 'ftn,
sepa is about to be sacrificed, afterwards the priests offpT a^ved^re sac-

rifice, and the myth is. realized in the setting of the râ.jasûya .. another

ril^al based on sacrifice, 'Although these sacrifices are more concrete and

of lesser scope than the primordial sacrifice we havethey

actualize it and celebrate it in part, -U

b) The roval consecration

This m.ythologawenon Is^ound in the part of the Aitareya Brâhmana

dedicated to the yoyal consecration ( ra.iasu^a). It introduces the

consecration and thus plays an integral p^^^ih a yedic ceremony, even

p«rhaps injone of mankind's most ancient rites (-51 )• Ih ahincase, the raja-

suysli|Ls the ÍÍté of Varuna,.-whò is also the God of our m3rth(52). ^

Within the Indian tradition, this sacred'history has a paradigmatic

valuei } it must be recited during the royal có^ñáécraAion so that all

the world might,. hearJlji(^ It thus fits thematically ii^o the very

heart of human life (53 )• The setting of the rà.jasüya gives the myth its

.

■

■' ^
so|p|Uil significance, reçlted before

""
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about the priority
of msrth over rite,
or vice-versa.

vt

h

the priwalAy assembly, it «ár^rT underscores the superiority of the

priest—the brahmans—over the royalty—^^the ksatriyas—by the fact that

the hero is a brahman who,^ by being offered as a substitute, saves the

eminently
.life, of the king^.s son. So-the context is pociiMjii^y sacerdotal. On the

other hand, the^^estly group is not blamelesst the unippxdonable sin

-,, r ;

of-betraying one'a Own aon.is coi^iited by a brahman.

In short, the.solemn jdsi ambience in which this sacred history un-

folds sëeras 't©, justlfy speaking of it as a central myth in classical in-

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

not a myth which reveals an important .awakening of human consciousness.

We have here a very striki'ng^^ example of the old disput^i^ betwgéñ
.

"

! •••

myttr and ri-te. We need not- take èidejfor or against the *)î^h and Ritual
' / note^ L '

^eory' (S'f), but only emph^lae the interesting coh^rihution this sacred

(5w/
history could bring to the question (55). myth clearly shows the

i." •'

interdependence of rite and myth^but tks interdependence does not mean

subordination. From one angle, myth and rite seem autonomous. In fact,
•• .

^ ù*
'

.

the rite of the ri.jasuscac has ho rieéd of oiir msrbhj it could very well tafeej^

place without it Ç^é), Horeoyeh, even if the myth may have been a later

interpolation—simply added by the-'compiler of the Aitareya Brahmana with

a view to setting the ra.jasüsca in further relief—the sacred histoipr of

Suna^^pa is complete in itself and has-nc%-need of thd jâ.lasuya

t
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belong

■eBw

ogethert /

Prom another angle, myth and rite are-TsaïtjïOTS.^The ri.jasuya , as

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

tion of a man, the king, wfe^ji^s historical duties and cosmic repercuss-

ions)^ cannot contient itself with the asvamedha celebration, i.e., the

horse sacrifice (50). It must, ir^ne way or another, integrate the

purusamedha , the human sacrifice (.^9). Wi^out the cosmic sacrifice of
T"

man, the royal consecration is not complete and the king cannot attain

the summits of cosmic and universal sovereignty, for 'the human sacri-

fice is eversrthing' (60). But if man kilis and eats man, it is no longer

the cosmic sacrifice of the purusa , but a debauch. This 4s why one text

tells us that a voice cried out not to kill the man, but to free the ^
t

*

victim "(61 ). Here is a link with our myth. On the one hand, we offer

a sacrifice worthy of man, and therefore it. ought ta human. On the

other, we feel we not it. 4na^sepa is the ideal solution.
^ 'icTMB-oomplete lmmó3.<>tlon,

Man recognizes his total dependence, he imm(^ates himself without compro-
Wafrrgbse "withwit"" hsmSslds Of suiAtde.

-miss, but also without homicide or suicide. The myth and rite neeid each

other. Without the purusamedha solemnly celebrated injbhe ra.iasuya , our

story could quickly degenerate into pious legend. A myth without its

rite is only a cold orthodoxy. But a rite without its myth is pure super-

stitidn.

There is therefore a radical inteixiependence between myth and rite.
has a gelab±olBriTlt&'X~gtte,

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

Jl^a^and extrinsic fashion. The myth need not naixate the rite, nor the

rite enact the myth. There is Qaetweeriithe two/ a sui generis ontonomj^
Myth and rite are both consitutives of human culture.
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There is no subordinati®n of action to contemplation, of orthoprax-

is to orthodoxy, of rite to myth. This would be mythology. ^ Neither

is there subordination of practice to theory, of life to principles,

of mythes to logos. This would be ratiqnalisi
J

But...there la even mores oxoluding all me»ïiaï^€f the ri.jasuya , our

myth still centers on sacrifice, and contains'in itself all the elements of

a rite. Here an interesting tension comes to light. Everything revolves

around the theme of human sacrifice, but i éventé unfold in such a way

that each 5fj(Bj|in its shows why the human sacrifice does not

t.atke place. The rite*is essential to our myth, but it is the mjrth

which leads to an intériorisation and spiritualizat.ion Of the rite. And

when all is daid. and done, na'ií- one ís sacrificed.
J.

V -^-Thi's leads us ^consider 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 stòiry re-

véalsi/' r.,.c'

"

-.^rr.
• :"

c) The sacredness of the theme
.

,

Subsequent.tradition has. not forgotten this sacred history,

• and we find there anklmost uniñterrupted series 'Of tájles alrout the

different oharactéfà of .our mythdiogumen . Already in the Ramiyajia we

;■ /OS-
^

_

have another version of the myth Ambarîsa, the king of Ayodhya

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

ty Now/ such
there too, Indra intervened and carried off the victim.

'

a crucial sacrifice cannot be left unfinishedf^
ml·fiiiÍBliwÍ!T'|tHls would entail a major cat-

atrophef.
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The celebrant priest declared that only a human victim would save the

Situation. 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, Sunahsepa, a^eed to serve as

the victim for a great sum of gold, jewels and cows (63)» Then he went off

to find his maternal uncle Viávamitra, to whoii^e said» *I have neither

father nor raotheiïî?fél» Arrange it so that the king may be able to

offer the sacrifice, but save my life' (64). So the great sage taugjit

himjbwo verses >^ich Suna)i^pa uttered when the occasion aixivedjand
was delivered (65).

C"
Here M one should underscore the fact that Sunahsepa offers him-

T
self as victim volunáarily? the sin of paternal betrayal isthereby evaded.

^iit Sunahsepa allows himself to be lead to thels^rifice knowing he wil^
TKe eatgtf^-#s>ir"mythoBe ■ rdbWE;b*g6py

be spared. The entire sacrificad mytheme is thus enfeebled.

The Purinas and the Mahabharata also give us different versions(^é).

In 6hapters VII and Vlll^^^e Mirkandeya Purina (one of the oldest and

most important purinas (^T^» we read the savoiry and quixotic narrative

of Hariácandra, the famous king lauded in the Mahabhlrata for the

(I like—i«r)
(y^

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

he dearly. His rival is the brahman, Vl^vaMtra, whose supremacy
,

' ..'..de·tariaBgntal, 'to
'

Haxiscandra bemoans as'béi¿ig the dowhfall of the 'sciences' ( Ostras ).

,"^0 priest iavictorious however, and after reducing Hari^andra to a
^ hUHUMi'lTiniL

poverty bordering on misery, still requires from him the ritual hoBoaaria

due a brahman at the rajasusca , HarlTOandra must sell his kingdom amd

dispose of all his riches in order bsatiffy the debt. Theh, with the

queen Saibyi and their son, he leaves for Varanasi. But Vi^amitra
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the remalMer of his debt at once. The hing must seèl^is wife and child,

^and theimimself to a oahdala who assigns him the most hduniliating

tasks, evenlto the point of making him steal the garments of the, dead

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

work, he recognizes a ,^ild brought to be cremated, and the woman who

(brings him, as his^son and his wlfci And the klng^, ¿a modal of patience

and non-wiolence, decides to die with his wife on the pyre of their only

son. ^ut he is not freè^' he must first ask the permission of his mastei^'^j "* • ! • ■ ^
^

• ;'V-.

the outcasts. Having obtained this permission,' hé places his son on

\^ing xjacmx -himsolf-
the pyre and, before sMrgtchliig/eulr there together with his queen , he

collects his thoughts by meditating on the Suprememifljiif. Atanan, Siva,
, ,

« V .. if. .

\ Visnu, Brahman.,ánd Krsria. At this point, the assembled celestial court
• • • • •

•• ^ '

inteirvenes and declares him a truly righteous man who has won -e*«t heaven
.J

'

by his good works. Then,\boo, the qandala reveals himself to be none other

than the God, Dharma,^ But Hariscandra , the,perfect^king, refuses to

go to feeaven unless all his subjects.can accompany him, i^cause of his

desert^
' "

poverty he had i^ithem in suffering; but he cannot abandon them now.

He wishes them to share his happinèss. So Indra descends from heaven xi

withwièh ten thousand celestial chariots to ti^^^pprt all the king's

people. And Hariécandra, having made the necessary arrangements for his

resurrected son to succeeed him^ ascends to heaven with the queen and

all his servants and/people,
(áOBSWpcx praising thj

The Markandeya Purana ends the story by^tngtng-^he^pL'alc* * * S+1rííC»iNe «A*.

C.Qf Hariscandra, /íí±n patience and ktx generosity^ «^Tmelancholy
Ash

^
7- : ■ — V/

note stXBoql by alluding to-the caOTosphic results of the rajasuya (6&),
complicatèdn^

Subsequent legends introduce more complex eii^iñts into the naimrative,
human charactej;;;»^

~

as if to emphasize the Bùantnity our hero (-69),
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Thus, for example, the ^terature paints for us a Hariscandra who is

inducedC^ the brahman Nitia^to yaUnt his virtue^ As a result, he

and his subjects fall from the ceàtt^l' paradise, Btrb mid-waj^ hé- rei)ént&

and the^ods check ^^^ fall anc^reate for the king and his subjects saubhg .

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

^

can still be seen on speg^aX^tajoii >(70). ""Even today, this story is^i'piífc.
of north indian culture (71 )• '■ '

3 - The commentaries (the logos of the myth )

Our concern here is not to dtidy thé numerous commentaries of in*-"

dian and occidental authors on this text. Besides the classical commen-

tary of SSyana j^cludeii lu iiiauü mamiiBel··lpt·t^thét'e are other, eaflier cm'-

mentarles (•^•). To thie extent I was able to consult these, I noticed

that they supply precious hints on details and allegorical interpretation
'

-
■

; -f -V

(?9), "but offer no general interpretation; There is no needj for thesé^i.:,;_

commentaèorsjf the meaning of the myth l^oes without aayxng^, dt 1$ self^-

evident. The,majority pf commentaries made by indolegists, on the other

hand, are preoccupied with Sk technical questions or historical problems

like human sacrifice, but I have found no study along the line of the i

present interpretation(7^% This silehce bears me out in believing tiiat

this is living myth cind so, for somej it had never been inteï^icetèd "as d -

myth, while, for othe^ it has been offered as a simple legend. j| To

the former, you give the strai^tforward account, i.e., the legein . not the
-

'

. i •

I »

logos . of the myth (you tell the stOi^, but make no herraeneutic ef ib)»

For the latter group, you analyze the logos of thé story and not the
'

J legein of the myth (you reduce it to its literary content, but again make
myth by Its logos > by Its interb.

no hermeneutic of l·^^ouAubstituty the logos , the interpretation,,; fot

the myth.^ ■

TJL'j'
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-xx'y-Xiï

vmJCC, y
Is it possible to baing fertfa-a hemeneutic of/myth as myth? Do

we not condemn our own effort, since we are trying precisely to interpret
» jJ—

this myth? Do we kill"^ by maklag-a it? My reply here

must be as carefully nuanced as it is sincere. The moment someone ifeels

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 Msible object, from the background canvas to the figure

in relief, the context to the text. When we cease to believe th^yth ,

when it no longer*goes*^without saying', we try to believe ^ it by means

of our interpretation. But in so doing^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. WasFnot]Socrates jcondemned
to death for daring to interpret myth

any/
^^ere is a whole methodic latent here, quite different from^radi-

tional methodology, JWê have already hinted at it but, as have said,
I
wé' prefer giving an example to elaborating a theory, ^

I 11
^1- 1^'

•• - ^ '
«iw».,!—II—

GTherefore I shall only mention of the problems raised by

indologists, in order to round out the setting íjh whiioh our mytl·^^·ioaaga.
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a) The Elements of the sacred hlstoiry

An analysis of this sacred history leads us to think that

arisei^nad» ,

JDiujhw from the conjunction of three motifs and three stories (76).
The first motif, probably "Sa the oldest, goes back to the Rg Vedic

,texts Which recount 'áunahíepa's liberation from affliction and death due

to the bounty ánd generosity of the Gods, There is here an element of

piety, of bhakti , and trust in God—one of, the irare vedic examples of
FSrom this angle it ^^

such devotion tinged with love. a purely religious text, ripe for

any spiritual or spiritualist interpretation! it is divine grace which

Jees men from anguish and danger. The sacred history -becomes a theology
^

-èb»t recounts the relations between man and the Gods. The hero is Suna^-

sepai man in distress, or simply homo religiosus (the brahman).

Th^ second element centers on the story oflHariscandra and his son

Hohita (7^^. ^una^sepa appeats only as/.substitute. The theme here ijÇ.
Willi ilestimy •fiim
confronting one's destiny, and thp~niglil fi·^ii Ihi^ des Liny. The sacred

his-tory becomes a cosmology which underscores tfie solidarity of the entire

• universe. Thé hero is Rohita: man in the world, or simply homo saecularis

(the ksatriya).

The latest text fumislïs the third element: here the accent is on

^ ^ /■' "

* '
'

^unahsepa above all on his relationship with Viévámitra, since this

affects the whole skein of relations between the gotra (clans) of differ-

ert ffilies., ' The -theme is more ritualistic and sociolotócally tnnmnliigf
« -*■/ C(Avk£^,

for India. The sacred history becomeiy anthropology—e^sociologigy—ami.

shows the ethico-^histortcal dimension of these human ties. The her« d>s

Devariitra! man in his historical role, or simply homo politicus.
y
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nearly thiree millenia, reveals older and in a sense deeper strata of

human awareness than we find injihe historical era of the written document.

It has heer^oraposed with extreme care, placed in an approprîjî^e setting,

and worded ir^uch a detailed way that it seems written for posterity—

for us.

Whatever our mytholgureenon 's gestation y may have been, we ought to

stress the myhi^.s functional unity. A myth is not ^histo^y<yTíélnust see

it whole|to understand it. Besides his importance injjthe biâhmanic tra-

dition, Sunahsepa is also a seer, a vedic rsiT?9 ). In the Rg Veda we find

composée^ • •

the hymns which he oompeay^at the sacrificial staJce together with others

attributed to him as well (■80),

b) The human sacrifice

Our story is a locus classicus of di^ussion on human sacrifice in

vedic India ÇSí), a required wfe«^r^ong indologists of the last centur;

jCS2). Those who subscribed to an interpretation favoring human sacrifice

alleged, above all, that such a story eould not.have been told if human

ay xoractice^ Sm» %sacrifice has not been «urrentf, or at leastíf·familisir to that e];ioch('€5),^ ^ BithJthe
euxothers, in our century as well, lean heavily on parallels^é«JbclEíiixtlrax

overall Indian tradition (j84).

On the other hand, some authors, probably the »pst numerous, tell

us that human sacrifice is certainly not vedic C85)« Indeed, xiaa^Fiaigxour

<wet text seems Weretí. to hold human sacrifice ]&»in disfavor» the general

narrative tone, the denouement of the plot, the four priests who refuse
/ /

to sacrifice a human vittim, the fact that Ajîgarta, Sunahsepa's fatherip is
by losing hlo paternity

punished to the point of losing his paternity for having consented to

bind his son for the sacrifice, Suneüisepa's cry of suprise
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and anguish when he discovers they want to kill him like an animal}

a deal supports the negative thesis concerning human sacrifice.

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

ing to these scholars, the legend was ccmposed with this in mind,
i i (the ék^isterice of )

other interpretations which favor/human sacrifice are also not lacking;

they point out the single ^ÍJ»à crucial f^t that if the danger were not

real, the story would be meaningless^ii ^
jParenthetidally perhaps.' oY

_

demahdedjj
a kiiig who lacks an heir would pray for á"

'^·
' V. tt^e customs of that time*^üLZ^y

son only to :sa^ííficfe> him (66). Are we to conclude thatT^acrifice of the

first-born

However this mayk-be, the central problem is not merely a matter of

historico-reXigious research, but also and aliote allJ~a^ truly human

problem, with which we must now grapple» - ¡ ,
vJ'
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III. The myth of the hu man condition

Can we present this nurth in such a.way as to exyess Ita-^sriglnal -

"thê'^âmè^tlme discover"It"as a sacVed history

able to offer other cultures a guidepost to where they fiay find a thin^îcing

deeper, or even fresher, than their own? Has this myth a trans-cultural

vjlue, and consequently a role to play in the encounter and eventual en-

richment of human traditions?

Sfc-is not^only, nor principally, question of an appropriàte^^
transposing one system/

transits' ito another idiom, i.e.,, it is not a.taouBpoui'LiWlT

sfegns into another system ofsigns in order to expressS^in-a
^=--1-52:

xiiâer^it-Tray whii {,.kn/)^^ .Hère it is a question of language .
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Our problem isjjiot translation. We can only translate what^can be trajis-

posed into another system. All true translation presupposes first, that
, I

» ^

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

action, and secondly, that there are meaningful jsigns-for these elements

already present in the idiom ±Ato which we are translating.

Here we see the fundamental difference in method between; .translating

concepts an^nterpreting myths. The hermeneutic of myths r^^embles a

liturgical act,, a s^red action; iA'ia the true office of Hermes—not an

,a simple go-between^ ——.

intermedial^ or--a-go==betw9^n7"but a priest, a mediator between wii»"

worlds. /

Ourfunction is consequently that of priest, celebrant, ébèn prop

phet. What concerns us^is >^ther this myth can be celebrated on soil

not its own, ■fe&'rt can realize in another culture' à function sim-

ilar to the one it has fulfilled in its-t>riginal culture. Can we sing the

/ noO
psalm o^unahsepa on foireign soilÍ^-^^Tííf .CUi iiuesLiUll íhü ^n -thls

^
r

mgrtholgumenon be truly revealing,as eve^genuine myth is? myth, m

TOffers us éin horizon which explains whatever we may' dis^co-yer; but

at the same tine, every myth sets us a course, opens certajji^d^rs, unveils

dimensions of the real which without this contact mmght aspmaiiii^widi^ót^ered
(thus-tho -funotion- ofAmyth as revélat3£;i) orVWai<<!^(thus the "functl^

sruti ). Hr^oo wi^Atout saying-t^hatrevelation manifests some-

thing utterly new. we éould nét -undwçtan^ at all;

Every revelation unveils that we have already glimpsed,., ftoreseen and

even^in U'wLn way^believed.
The thrust of our interpretation comes down to whattt could call an

anthropological theory of myth. This theory does i^ot deny any other

approac^ to myth» psychological, morphological, structuralistjl^ historical I
or theolggdwal*. The contributions of contemporary scholarship are too

abundant to ignore ÇSS), Rather it
^



28emphasizes a trait common to most of these theories» In myth man discovers
bcspeaiss

himself, myth expresses what man is..

Myth entices^^Hi^^intimates^T^ves pause a:nd 'food.' for thought,

it excites and fascinates, because in myth man discovers his roots, his

origins, as integral parts of his own being. He discovers^n hyth his

true memory, which is not only the conscious remil^iscence of events

in his individual lifetime, but a memory that extencEofer thousands
I -.ft » 1/

of yeadbs, back at least to the origins of llHj|_fcype ef language^f one's

own paagtleularjhuman uhvltm»-,, Vftiatever; the;q^est^hJ^man's psychological,

personal or i^j^ial dimension, his historical agency, his reflection on

being human, or his response to -the sàoredl in esrawcase, we discover
in myth what man is.

' h
what--man-4e. Ai»reyth. -It--tS" frojTthis perspective thdt we will exâSîl^

ísepa., ■

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

C y ''Vnot compare the Indian myth of Sunahsepa with, say, the bibllfeál myth

of Adam or Abraham or even Job. We will pursue a more simple, although

more difficult, coursef^i to clarify the myth by itself, to place it in

a larger context which will render it intelligible given the horizon of

understanding provid^ by contemporary western language. In obliguo . we

will find here points of contact as well as disparities, but these de-

pend on our personal contexts. Strictly speaJcing, the mythologumenon'

Ineeds a rsi , a bard, in order to be sung, recited, and ^ a hotr , a pries10"

comsummated. ' *"

in order to be performedj

We have called this sacrèd-history à myth of-ther hum^; condition for
4uaMi.ibu8 -

two reasons. First, from the phehomenological point of view, it depicts

the factual situation of. man op earth. "We hope to^ show, this by analyzing

respectively l) the characters of the mythologumenon . and 2) several -y^'·^Tn

mythemes, present and absent,. Secondly, from the philosophical point of

view, the myth presentsjo^Isuman bondltion^limaxSiirín the decondition-

Ing brought abeu^Tbjf human liberation itself, i.e., by really freeing ^
ÇOVU<)' 7^
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1 - The character.'S

Before us parade the representatives of the three worldsi Gods,

men and cosmos. It is wotth recalling that the cosmotheandric vision

of reality is an almost universal cultural invariant. I know of no cul-

ture where heaven-earth-hellj past-presentrfuturej gods-raen-worldj the
-

-s

'

•• -it

tlMfee pronouns I-you-it; and even the întellec,tuè(,l t?:iad of yes, no

and their embrace, is not fòunïf in! ohe'·form· or another.

central|:hem^^¿-tngn^ condition, not the ftivi^ne situation

or the dèstiny of cosmos. But it depicts
Can all-emhracl

■ K; náí^he
and not a solipsistic,

ijò-
human condition. The humeüyhefe Occupy the foreground, but they are not

¿{il
haw^ntrconstltative--apeT

abstraction 'man'¡ AthoSt^relation to the entire reality.

alone. The myth is centered on a complete Mani·iid not close^in on an

►latim^to tb«-«ttfeiïe reality.
[gut^relation to the^ i

^ coñ^LtütÍv^

-1 ■ ■"'ù'

''T ñv '

.-• ••
•

rkL,
<=^

!¿>ei "

Js>e, i

/-S'wJ

Av-

'tst.
•e^ cM- ^tAi

i -V
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a) The humans

i) áunaháepa is withftut doubt the central figure, the hero of our

f

myth. He is flanked by two pairs of characters whose roles change accor-

ding to circumstances. First, on his right are king Hariscandra and

his son Rohita, the dual cause of his trialj on his left are Ajigarta and

the priest Viíívamita, the two fathers who claim him. Next, at his rig^t

aréi6íriscandra and Visvimitra who refuses to sacrifice Sunahsepa, both

together being the secondary cause of his deliverance» and.at his left,

, Roh.ita, egoist or anguished son, and Ajigarta, raiser or coward, both being

the secondary cause of his ordeal. Throughout the drapa we find this

Lence of roles,

s*o His name is just revolii^i Suna^sepa, 'the penis of a dog*

the raóst shameful part of a/cursed animal. (His brothers have similar

names.(90),) But neither the name nor thé form (which^as namarupa^

generally go together in indiam liteirature) represents the thing or its

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

and noMnaiismi the nama- is exterior, but it must be interiorized until

it is completely transformed. But change cannot come tefore initiation,

conversion, purification. And the process must be total. The name will

trial-by-fire> . .

not change until the very end, until éhe victory in the aonf1

with death, áunadisepa only changes his name when Visvamitra explains what

has happened» the Gods have given him back to life, and to Viávamitra—

Devarâta, God-given (Deodatus, Theodorus), Man must live his life with

<ev»ïi-'
a humble^yhumiliating name until he is free,

'

'

-

All India recalls the teaching olB the Ghandogya Upanisad

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,
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y -

Sunahsepa is a brahman, son of a brahman of the Aôgiras line(93)»
befits^

It ettttaç a brahman to be poor, but not to be miserable irrchis poverty or

harried by hunger « áunaháepa^s^^nly vorth^^his wealth, is his life, most

of which is still to be lived (^). Ánd]¿his life they would stjip from

him in the most inhuman way. He is not the hero who fighi^, who risks

life and limb for a hoble cause, nor the one who abandons this world's

goods a*ÉME to seek better.. He is not an exceptional, extraordinary^ feè-

low. On the contrary, he incarnates the most banal, the most common, hu-

man conditioni the son of a poor family whb;^ yet retains the dignity of
a person

knowing himself to be mamao^^
^nahsepa is alone, without tiesi pure victim. Hii^ather looks

out for the eldest son, and his mother watches over the youngest fae

belongs to no one. H^-has neither ~fether nor li^ther nor possessxontft^).
He has only himself

the

unaj?sépa himself does nothingj bad luck finds higj*—,

sttóM and allows himself to be tied tofthree logs of-iWH!

X >
this not the human destiny of the common manj Sunahsepa, the man whose

life is controlled by circumstance, the man brought to bay at death's

door? Sunahsepa is seized unawares. Nothing has prepared him for the

role he is to pl^. Only at the last moment, when he realises thajr are

about to sacrifice him like an animal, idien there is no other way out,

does he have recourse to prayer as a final entre^,
f "V\ / ^ u

^
fmiasion m^^nabsep^/is not the fruit of a choice or an option»

it is a given, or rather an unexpected and seemingly paradoxical gift.

whichrproteQn·^Itllb tak^jfelt foi^ now as a menace, now as a curse. In any
chosen j w sou^tgle

case, it is not a mission iie""q|^eee«^^r a conflict b» peeks," There is

no willfullness here,
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hasjhejphe luxury,The ordinary man does not choose his own ijiocation,

.ttor the occasion, to torment himself h^ asking whether he could not he
V-< ,ia_

"

x-dOj/^
more useful elsewher^or whether thogo tc otill something «Is^

Destiny hits us like a thunderbolt, it corners us and leaves no

door'open, ao altematitve hut a leap into transcendence. But the moment
..

' " 't· '• ■

of salto morfcale cowes only when exístèrròe is menaced, when life itself,

is at stake. Here is where prayer is most authentic, *" •

The prayer of áunah^pa is not primarily an intellectual elucubra-

tion, nor is it^ outpouring of th'e heairt. It is sincere, hpt neither
Citi-final attemptji *

directly willed nor reflexlvely reasoned out. It. is the

supreme request,^^oping, searc^, .He knows neither whom to address nor

how. He tries again and again^hediscouraged,
Hisjpatience, his endurance will save hira,>

/ /í'T superflufcwty
Sunahsep^rayer is not a superflueu^^uxury» It is neither the ef-

fusion of a loving heart, nor the profusion of a spirit in "quest

of supreme knowledge. It is much more elementary, terrestrial, urgent,
/It is thfi^si^ipie cry of^man who is 'without hope', as^Suna^^epa himself

puts it^

spirit's spontaneous impulse toward something more powerful than itself or

the whims of men. When you have recourse to other, ij^ore direct means

for obtaining what you want, prayer is not-authen.tic> above all if you
""■*— ■

théaíe othep mefçÚM,» . ..

those other meaiip(to work"," vit^only
Primer is the very frontier of life^

not a simple human activity.alongside all the others, but the final

it an excuse for not putting thdse other m

'limit situationlr^ r—

prdíjr^ in a ""ii^îifrn'• Prftyer is «

and most fundamenta!|humaf||actj^ by whic^. îto recovera ;13f.e^ when all

else fails,-
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Prayer wells up spontaneously from the very fount of our being/jP, almost

ii^pite. of*"uu'i^^^üs it'hollows us out through add through, as if

issuing from a hidden iranjanence wb did not suspect and flowing into an

infice transcendence we cannot even imaginé. .

We tend to forget that the very word..'prayer' does not mean

a request, but a precarious supplication, uncertain,'unassured, imp^ycj.-, ^

ished, lacking any basis or support other thariphat which it invokes

Magie, not prayer," claims to be effect'i^;é. tjy-itself «

Once free, áunahsepa remains within the ritual world. He re-enters
''

Lthe realm of the..sacx;^-aíid must perform jk^ew office. The true high-priesT"

is alwàys^the viétira^9?r«î^ Sèuce thé sacrifice canf)ot remain unfinished,

he must complete it. He becomes the rsi, the seer, the-^et, the priest.
* *

f ( I
Now he is the whoJ,e. siscicifice^ 'Man is the sacr|il^e'

.
r y

""

-

'

•/

Sunahsepa is'^Man, .**!! the victim of destiny--bf the Gods, of society.

of humanT.^iVllegé^and power. He is the average man, the man of this

exploited, starving, enslaved, alienated majority present since the world

began, the ^ictimil of the sacrifice. He is the poor man w^hJ 'a dog's
"

'

r ■
.

'

I
'

■

', ^
penisjBtft hé is also--and/ we fihcL' here all the eimbiyalence of the^^
sacred—the victim who by his sacrifice gives lifeV |tHe"savior, the

pure one, the one who^ pays, because hé is the only one who has the

wherewithalisomething.to pay.with'i^-nameTy his life, Sunahsepa is the

;one who atones for and^redeems the powerful, the nobles, warriçjrs, rich

men, men of action, and all the Rohitas of t'he world. He is the true
J • •

brahman.the real priest—the 'toyal' priest, not a class or a caste, but
ec=r-««—

the common human being with ^ huraanness -without privileges which Vf »>•»••

tru^raediatl^ between the Gods and the test of the world.
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,hn >'e vn.nted bo spp in Snnghsepa a f^e btpred sol an

divin 1+^,^ He wcjui-ij a cosmi c f i pire foa boned to tHe -trini.e-

rootedj^ cor.m.1 c tree (¡"■'Tr It is not. for us Ùteàee to inbern"oe+ Sunaii.-

sepa ty way of a full-Mown hypothes.i s on vedic di v i o i t j es . (Hir

human in terpretati on is a -aluable for the myth i.n it'^·olf, even if
J 4

the cosmic and soMr hypothe M s (n >-ovp|^ accurot'^.

Roh ita , after Sunahseua, is the r'ichest oharacter

in the myth.

Fis name^^ too, is si an i f ' oon t. Tt no'in--; liip t·'^'M ísí · one,

a dotjMn i-Q Opv^pp pp -Hp f h. e onp^ of'en opll'-u U-\; th | <-• n.niiin^^ nnpj

the (s-'rt^i bhe ij j í^oh i tft , ]M'-e^^ad<:^rn''V>. tv o .-.-^hh î çj(j
_ ^\lÎ p |o p V' 1 -f- ;ri »n "h n "P G ; "^/V* G n P. 1 1 HC <3.^n P P n i p i~n "i ^ P ^ P ,

,fTÍ2/' niplces i s tory, homo acbi^oís. IfUíu\ 'f lA ma ice s t s rory . nomo a c p ^ u_n .

^ /" ir^Xx/yiX'^
f Sunahsepa is ti^o mon marled hv destin^/, w^^o ^fi^nr i o s

ttJlQ^vwirld '
n hiu^d-gp hy sacred calliníT, Rohi+.o m TU'·eeminently the

secular man, the one who chooses, who finds hi.mself confronted with

1 ife-nr--death options. He i.s the man of ^'.'iil f a v;i 1.1 tn I í-fC'·

itovp olljp^he passivity and non-violence of the hrahnnn SunaKoona

contrasts with the activity and aggression of the Vsatriya Rohita,

Pohita is horn tr an impossihility,^He is excentional.

(|)3"gitfe life isexception in natiire, it realises iH^e minimum pro-

hahility, Even a hundred wi.ves could not en-rrender- him. Life isya
gift, hut wp hoard it, we resist a-innina it bach; it is i.oc

too exceptional. There is a Rohita jn everCy^^,
oo precious.



35IThe life of Rohi
is an obstacle course run around death. He flees

death, he runs in the o^jposite direction. In childhood, father

¡ptnrnTTTTrnri'i decides for him; later, he himself says noî lÉj^eaves
for the forest. He cannot live amohg men because he fears they may re-

cognize him, trap him. ; But hîé ^eár does not .paralyze him, he is read.y

to' take up his bow and assumé his responsibilities; he slinks only from

death. When he heaxs talk pf his father's affliction, he is prepaid

to go to him; but each, tim'e, he seems about to yield tç filial piety, Indra

appeaurs in the form of a brahman and counsels hinuT not to bury himself

r : • r- - ■

in his kingdom, not to go hofttdfto his Vtills^e. He must Jiander like the

sum .Homo viatorÍ Has he succumbed to temptation or fòliowéd. good ad-

vice? We cannot answer this question without denying its validity (as

we shall see a little later). '

,
Robita'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 Rohita

does not justify himself, he argjues at against nobody» He says no, piciC^

uy bis bow and' excapes.
'

This ^ is re^^ated successively throughout his

wandering life» the five times he seem? give,-in, his no is re-

infprced by Indra's ^guments. .What is majn? /The asc.étic "of life, the
VJvv' "

'

animal who says no Is he ihe afcàgebel Jrrrbifô- universe, the one

who collapses under the, burden of his humanity Is he the itánérár

not yet mature|^^'^ise enog^ to accept human contingency?^
' "

In any «áse, Rohita's life gravitates around this no. It is a no

to*death, but also to obedience and submission.rf^tjSsfal^ a-denial of
radition's burden

dhaxma aind ultima4^1y of rta , or thejcssaéá:aSS^JX-,Qt thé burden of tradi-

tion, and uítJdnatély of in justice?^Does he say no to dharma and uíDtimately
to rta? Or does he repudiate tradition's burden and ultimatley Injustice?
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In the first instance Rohita wouji/blasphem0 in order to save his

' ir (r KKt±i u5Ç$aaSriy
skin, he defies the cosmic ordei^ anïft tries to avoid it,^^^nally coer<^?
Ajigarta to sell his son. But the narrative gives no clue that would

0(
.permit this intepretation. Not a si/^gle line prhounces judgment aigainst

Ròhíta. His actions ap|^ear irreproachahle. Such a hermeneutic is also

impossible given the indian context of our sbbry. The ksatriya ,(as we

( Vf
reâd in the Gitâ) must save his own life to protect others (1^4).

In the second instance he would he the hero of our myth, he would

repiresent man, the reddish one, the earthly, the secular one who, how in

hand, confronts the fixed, t>etrified tradition and tries to free himself

from the Gods* crushing grip. ; It i^ardly surprising that he should
A as his substitute. ,

a hrahman, the living incarnation of tradition, in order to free }»^self.
represent^

I ifohita then ineaañui^^ a mankind come of age which, freed from paternal

tutelai^e, seeks to protect itself hy taking in hand its own destiny.

But it is important to keep from seeing Rohita's attempts at eman--

cipáti'ón 'as a reV(jlution in the modem sense of the word. Rohita does

not revolt against his father, nor does he rehel against the Gods. He
rapreaches-

is not a Prometheus struggling against Zeus. Rohita denounces nothing and

w-

nohody. Throughout the narrative there is an atmosphere of serenity whéhh

keepSf Rohita from heing',lurneiLAntP' a westerríyprophetáte ügure like Jonah,

for instance, Hd says no, and eifterwards keeps silent, fèees and tries to

defend himself.

Rohita is sjpared death, hut/also misses true life. The silence of

the text is frei^ted with meaning. There is r^othing more to say aiout

Rohita; he lived to escape death and in this he succeeeded, hut -
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is this evasion tr^ life? In any case, emancipation remains a central

consideration to'^^ich we shall returñ'i

iii) Hariscandra, of whom later l^^end will s]peak so abundantly, is

in this myth a peculiar, rather eclipsed character. Here we shall only

note the essential traits which characterize his role. Harii^îândra has

but a single desire: to have a son and keep him alive. He sjmbplizes the

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

male descendant. He live on, he kno^he himself canfiot exhaust all

the vitality he possesses!:''He still has projects to realize, dreams to

dream, pleasures to try, powers to exercise/ Haxi/candra is the man for

whom life is too short, or too full. He cannot live by halvesC<.
leave any desire unsated. ^e needs to prolong his life(^ It is the son

who continues the life of the faiher, and so. saves him. HariscandTabhas

feelings common to every^j^ne. He embarks on an affair without knowing if
how he will ever get out of it{ ^
he euii getr"out ò£i3^^gHd~Tteenhe finds himself driven iñt'o a corner, he

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

of not having an heir* •

Hariiicandra cannot escape..the destiny he has forged,for himseH/Y^e-
(liê~doe8 no^~këep his promise to offer his son in sacrifice)^ te^

cause^irfHhiMaáimMiieái axiîTirbo Varun^ ho falls iH:;x.kKx±mx|MPda)MBÍygg^
He has power, but not freedom; he is a king, possesses a kingdom, but he

'(

is sick an<^impotent. .
,

■ ■

■ ' i :
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and more on Hariscandra, nearly forgetting the other characters. Does this
AM/

indicate merely a change in^jpocial climate w favo:r#» the monarchy, to

for> wMoh- -the cour^ 'Ocr4hes~as"Trttness2 /
ïrtiich the court scrihes 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 fora of a tragedy, it praents certain

tragic elements. Sunáhsépa and Rohita are seized by destiny, they repre-

sent man, they incarnate us, each in his fashion. On the other hand, the

legends of Hariécandra are ¿ramas. Hari^andra is a king, we can look at

him, even take pity on him, but from a distanceji lie is not us, we cannot

identify with him.

Our second hypothesis would be that while the mythic strength of

y
Suns^sepa and Rohita has remaieed buried over the centuries, only to flower

in our own day, the evocative strength of the drama surrounding Hari^
camdra.lïr the nobleman with his faith in men and the Gods, harmonized

more readiíy with the atmosphere of timesj^st. Hariscandra would then be

the hero of a bygone social order.

iv) A.ilgarta , so the textji tells us, was starving. Hunger is a ppor

counsellor, 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 comes forward a second, thena third time, to bind and to

/ /
'

sacrifice Sunahsepa, in return for which he adds fo his riches."" ^
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his, Ï'Certainly, he has two other sons, but, as Sunah^pa 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. the

brahman behaves worse than a ^udra. The value of the person is measured

here by his acts, Miri. not by his birth. Rather a revolutionary vision for

a society on the way to petrifying its caste system.

It is noteworthy that the myth speaks of the sin of Ajigarta, and

even-/Of ^STan unf^giveable act. His own son ^icts him. But in later

trad.ition the great code of Manu justifies! acts committed in order to
starvatiop^

save life which is menaced by hwsg^jrmd even cites Ajígsurta as a pertin-

ent example»

•Ajigaifa, suffering from hunger, comes close to sacrificing

his son, but he committed no sin, since he sought to cure hunger'(IC7),
We not^here the radical change of valuation when passing from the

ontological regime we have been considering, to the juridical regime of
sastras·^

the In this latter world Ajlgarta's action is not considered sin-

ful—and many a court of justice would probably agree with Manu (at least

regarding the first hundred cows). In the realm of ontological sacrifice,

on the other hand, idiich is the context of our myth, Ajrgarta is the vil-

complete!^
lian indispensable for the sacrifice, the traitor necessary to

the sacrifice; he is in a wajr the true hi^-p^est of the sacrifie^ijthe
'hangman*, And, in another sense, he is the 'victim' who makeskt possible,

Sunahsepa is the victim 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
/ yand the victim of ciircumstance, who is also saved by Sanahsepa, But

0

Ajigarta is the true victim, the wne who is ^
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not spared. He is the irictim of cosmic destiny^rta-^ and is condemned

y
without pardon. And yet it is Ajlgarta who, as Suna^sepa'a father,

but above all by his'triple àcceptamce, rendairs the sacrifice possible.

Is there not inijpvery sacrifice an irreducible, unpardonable element, which

cannot be integrated into^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 jnore^^there is an

originating fault at th^rigin of the universe itself "(TOS^ Unhappy

the one throu^ idiom the scandal comes,yccursed he who commits the crime,

or causesjit, but throu^ his sin, by his crime, deliverance comes and the

sacrifice is effective. Ajigarta represents the ontological condition

for sacrifice, that act for which no repi^^tion is possible. He is both

the stumbling block, and the starting block. Thanks to his sin, virtue

triumphs.

v) Visvamitra is among the most famous rsis of thlvedaSjant^the au-

thor of the Gayatríj this ksatriya (or pven, according to some, this

"sudra) who merits the rank of brahman his a^erities and by his

(plays^here) a double role,
life, hat he:agfiodeBit33¿e~e^ioe.

*

On the one hand, he represents the

liturgical and sacred element^ythe 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 an^is tttSec

fellow ï^^sts cannot ignore the vitality of sacrifice anc^implore áuna^-
áepa to continue the ceremony after he is no longer its victim. One can

neither interrupt the sacrifice, nor leave^^finished, as the 'rubrics'
U 17't

of practically all religious traaditions tell us (44û).
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On thepther hand, Viavaunitra is the mam of the Establishment, of

History. He not only adopts Suna^sepa, but installs him as the eldest of

his sons, as the chief of the gotras , the clans which madce.up the

elite of the aryam race. We can speaJc of the unity between sacred and

contiriuu^ j
profane, or of the c^9tiid^á*y betweensacred history and secular history ,or

of the institutional and charismatic characjrer of the priesthood} in any

y ^

case, Visvajbitra stands for sacred and historical continuity, as the whole

tradition surrounding this vedic seer confirms.

vi) The people
■ lll'll II·IÉIIII lili I

^

Although these five character^ay be the myth's central figures, all

of humanity is represented as well.

The women have a role best desc^^^d as subdued t ^e hundred' wives

of Hariscandra and the>íí6^^ of Sunahsepa are mentioned, but Rohita's

mother J.S not

The ti^^brahmans Parvata add Nara^ ,are^the voice of purest orthoW
doxy. It is Narada who expounds th^Hôcirlmêof immortality j^thruugirone '

s

-soft^and who advises the king to have recourse to Vairuja by promising to

offer his son in sacrifice. It is Nixada who tells us of the incestrbe-

tween animals in order to obtain descdndenés and of -the traditional notion

of humaijdebts.
The names of the three other priests officiating at the sacrifice

are also mentioned. Visvabitra is ^ jÇbl^teJ^^ Vasistha, his tradition-

>le of brahmaMiÍ2)j^^
and sacred setting is thus complete

ÀÛ

al enemy, fSLays the role of brahmaíyíía)^^ The liturgical, sa(^ai^ntal

'• i
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Sunahsepa's tvfo trothers are mentioned as well. Ilieir presence

underscores Ci.t"'uiiu'<i)[suna}t3epa*a solitude and his ties with the community.

Solitude, because he is alone, he is not the favorite, saved by his
«Jl/ OiU., /

parents like his brothers; his cominunj^ tics, since he is a—o^ld among

the sons of Ajlgarta, a 'young man of good family,'
>



^2
<^7

' 1P-yV»

n/

Finally, history is represented hy the hundred and one sons of

Visvâmitra, Here^ainiL throucheut ■hiatory» they are-dtvided into two groups,

the. elder ^Sg^^rs^\y their father for not accepting Sunaháepa, and

er^
'

"ihe young^^nes 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 dasyu . slaves, or

non-aryans are also descendants of Vi^^itra. (^Kie myth seems to want

to justify history and sociology^
both bhose boyond the pale■and the aryans _

same father. here is myth seeking to history.

1 emphasizes the fact that

are cs^ sons of the

bj The Gods
/hit/

The human condition is ^complete if it does not include the mys-
+Ki»

terious forces which envelop human life. \to ha¥c.^^^^5,».three very signif-

icant patterns of divine intervention.
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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 disrupted. In veílqc termsi human life

carries with it a four-fold obligation on the part of the new being to-

ward all reality, a debt which accompanies throughout life(443-)»

Thèsejablí^ions are not the resul^of chance, but constitutivesjcf
human life» the deb^r to the^^Gods, to the rsis, to the ancestors and

to j«í«Sí—Accordingly, mak offers sacrifice (to cooperate with th^i^^Gods

in sustaining the world), studies the Sedas (tp acquire wisdom aind so live

a full life), prolongs the life he has received, i.e., has children 'ÍÏIÍ~

iastrlf It^yfhe link between ancesto3:s and descendents), and fin-

ally welcomes his contemporaries, practices hospital^y and the other civic

virtues (without which lit» life would be a failure) "(H^)*
It is within this context that we must understand the role of

Varuna. Rohita's birth, like any huraanjbirth, is the fruit of a longing

and a natural improbability. Man does not belong to the jïods like some

sort of private property of which they m^'dispose^ at will, ,Rta . cosmic

order, governs the dynamism of all reality~~(=3Ll$.)<^ Man belongs to the entire

universe. The Gods also have their role—a divine role—to play, hearev

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

powerful sovereign» he doei^ot take the initiative,»^ he simply agrees

to Hariácandra's proposition. He does not accept Hariácandra's promise

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

possible situation. Varuna is not an anthropomorphic God,
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In spite of iunal;isepa's prayer, it is not Varuna viho delivers him. He

need not justify himself "before men, nor mSíé— explain death

'^^^eviljC^ Aiá^wcX^f the cosmic order, he knows well"that~human^fe is

transitory and that one must offer it in sacrifice. The my^ry of life

is the mystery of solidarity, the law of karman stands always in the

background. Each of u^as to face^his own karman . Rohit¡|iiust die like

any man. So must áunahsepa. Only the manner of death differs." In this

common destiny, the real state of things ,^ich is normally unseen,

becomes|v4*i<¿ble. Varuna i^but its living symbol.

fÉels

ii) Indra is always a God who strikes; Sii this time he does not
-N y -

V/
■

strike with his va.ira , his thunderbol'^'but by his unexpected in-teryention,
which ropyftsent^an importafit~ii)M^of this sacred history. Rohita'.re-
fuses five consecutive times to return home so that Haoriácandra might

keep his promise to Varuna and be cured. The tem^tlon, if we can call

it that, doesnot come from demons, but from God. Rohita -doeanot

compelled^if Indrar^ads^takes human forigin 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 andjiivine command.

He must decide by virtue of his own convictions. Nevertheless, Indra
..oppose^f"

seemàjïò justice which is due to Varuna. íhm a monolithic cn-

caption of divinity would have temi^tion come only from the devil; but
<

where does the devil come from? In a pluralistic conception of dignity
(not to be confounded with âic so-called polytheistic plurality), temp-

tati(^ comes from the very core of the divinity. —
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But temptation is certainly not an evil peráse, and man must recognize in

( to bey
it an imme»se potential wMeh AÍÍ "bo developed. Temptation is not a

trap, neither is it a sort of lev blow from an enemy. Temptation is

intrinsic to life, it belongs to the very nature of things and to the

divinity; it is at once the test and the pro^f, it pro^rs different

courses of action and confronts us with full constitutive ajnbival

lence of the human situatiàn. It thus creates a space »diere human

will can unfold. This is not the function of an evil spirit, but of

God himself. Such is Indra's role in our story.

The temptation instigated by Indra is the ordeal all adults must

undergo in making decisions. Death lurks eversrwhere. Can we escape it?

In the village, at home,f^eath is dertain; buxti^in the forest, life is

^ Clearlyy
'

• • -

not ^numan life. Oewiafcwjy, the true samnjyasii must forsake the village,
Jj r——

even if his father is dj^ng, and even if he, the son, -is the causae#»
it. The exigency of the absolute is absoute. Indra offers Rohita the

opportunity to convert his evasi<$i into a sublimation. Let us examine

this more closely. .

Although the Sutra narrative, which pos^Lates the inririfcax version of

the Brâhmana, speaks of yet a sixth encounter with Indra, the five tern-

ptations of our text offer an interesting typology of l^uman ordeals,

and consequently of whaijlman is (tté), .

The key theme is always pilgrimage, movementi 'Move on, move oní*
;

■

,

The-leitmotif of/Indra's irsterventions is to emphasize '—:
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dynamism, is süj^rior to all static conformity. We should recall the

situation I Rohita has pangs of conscience aji^ecides to return to his

father and face his destiny. Indra, disguised as a brahman, ^es to meèt

him and convinces him otherwise» he must continue to live, to wander,

to follow his path (lî?).
dtffSfènt

J- The reasons comprising the five temptatiowai!^ -etrttHTigtiig levels

j^of' proftmdtty» the first is grounded in the sij^riority of the clsamnyas^
of asceticism over the l^nsman's life, since ^ho chooses to live among

mèn does wrong*. This is the traditional rationale and Indra mentions

CV \

¿1

\

^ sruti . Revelation, in order to lend weight to his argument. He dees

not arrawijiC disobedience, but fidelity to tradition.

. The second temptatien goes a step further. Deliverance is not easy,

man is a sinner andjnust be redeemed. All his efforts must be directed

to this end. Personal salvation is the supreme law.

The third temptation alleges a reason which appears more egoistic,
but at bottom may also be deeper. Life is not m^^ely a stuggle to

purify ourselves.of sin, but matter of realizing oneself fully, of

making one's fortune, of not letting one's talents fo to waste without

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

them', by'pressing on'l. Human plentitude does no^^ome to us without effort,
wnl·le'we j.éiualii-^sWted.^-We must/ge—te-niSet it by moving along?

The fourth temptat^n may be explained by giving either a cosmic or

a social rationale (J48). From the former point of view, there are four
cosmic ages. -

ageo of-tho-wogiarr ^
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wants to model himself on the age of kâli , the worst of them all,

he can tak» do jusijlL^e likes; if, on the co»jTtrary, he wants

to express the test 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
d «-'-f

■éálbvocation. If, on the other hand, i.e>^from the hi' üil)e4::et^;j.

tha.il'ilinmrnng^^TepTieaeiT^ merely a game of dice, this reasonTrr^ch like

the preceding one, and could be i'^terpreted as symbolizing the different

qualitie^of human life,

' The fifth temptation seems to combine human, peirsonal, even

egoistical, elements ^with the dynamism of the- un^yerse, représented by

the- sun, ever active, ever journeying, the happiest of beings. Man JêhêS.
goes on his way togetherjîith--
ito goi hls''N^f^the. seasohs and-the stars.

Must we cali 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 imredl^jitely to keep the promise made to Varuna and

save his father from affliction?

.
Here agair^; the myth is original ahd^iS» indeed, scarcely intelligible

outside the indian context.

In order to understand^e must consider the sjmbolism underlying

the Gods VaxuTja and Indm.,; - Thisy -gf^d'for twa^^^ divine. Varuna

is- èàlled ihe ethical God, thé one ïrtio sees, scmtinizes, judges and par-

dons the actions of men, .the one wAom nothing escapes. Varuna represents

justifies and truth, the internal correlation of things (rta ) and at the

same time forgiveness, i.e., the power of .¿aiifcwc: re;toessing the broken
-

■■■

■ -"ï'--—V: ^
order, Indra, on thé contrary,
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stands for power, waxlike strength and viètorious force, the one who

liberates and delivers from enemies. If Varuna is the moral God par

excellence," Ipdra is the prototype of one'beyond good and evil'. Varuna
r- v.. )

is Kingyby virtue of his intimate relation with the cosmic order ^l·ie T5

gHardian «f"yta )and becaisse of his fidelity and his pardon. Indra is King

because he is the victor in celestial and earthly battles.

What is man? .The nexus, the ksetra or battlefield between the two

most powerful symbols of the divine in the Rg Vedas Indra and Varupa.
», •

Without ^oing into indologicâl details, we can sum up this ways, there is

in man a constitutive tension between the development 6Í his personality,

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

made f^rom the tension between fidelity to- the social and co|^c order,

and authenticity toward himself. Which must he obey? What must

Rohita^ The conflict takes place withihrhimj the Gods are interiorized

in this, case, since he sees-only his fathsr'ç'íife in dajiger aM own

... -"WaOVCtOv^
menaced. So Rohita paeeaedifc/uhtnrhe finds a substitute. Has he done

well? Can we reconcile Indra with Varuna? Rohita is powerless, but there

is %uftalhsepa, the mediator,- and.there is pr^er, thi^ tiráis^uman dimensin

•L L>-^ ^

in Ikfe. It is¿thé ensemble of characteirs whl<AroonatituteB thergongse—
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ill.). The vedic pantheon plays an important role in this çyth.
\ agreed to .̂ ^ \rí^

Vamina has)racceptiift Sunahsepa as the substitute for Rohita/ The boy is

to be sacrifice^uring the râjasû^Blu But now, as the rite is being cele-

brated,\^he victim cries out for deliveraneer'"'ll^ can save him? Should

he not resign himself to a higher o: ? Shouldj not jsom̂ ne (

the metaphoi .s

I think not lite

right • • •
'

die in order to sai^e the king, the kingdom and the world? Is there any
Justifiablgj^ y ^ oratiOTy-

Ücgitaaètj^escape? Here too èur myth is revealing, Suna^sepats
Ils neither a prayer of resignation, nor an acceptance of ^ superior divine

will. He is unawaire of his redemptive/ he does not consciously reflect
H»'is stgetehed tautr^and ateeea teward salvation

on the value of his act, deotevheottdoc His hainds are boundj. only pravari
with the only'gttddeaP" in reacfaT~'Baraye!r ^

v>v .m,wticfaT~para^w:
can-sawe-hüffT The accent here is not on Sunahsepa's al power as

savior, but on|;he supra-h^n
the art of the impossible.'

power of prayer.

f02

way, thens^here iá'^ need fofpray^^^uad we trftouSlrstaAve to attain-ouaP

■tíris matwltbbut-prrayerw Nor Is'^MLs matter of pr)§ecting a psychological
suœr^uman world; /

anthiropomorphism into the vovlLà oifMjho ~uu uyr Ihmmkb; having recourse to

one particular God, or ®nel saint in order to thwai^ the influence of
r y

another 'super-natural' being, Sunahsepa does not dream of winning the

Ífavor of one God againstl^other. ; True 'ojiSíki-' is not an instrument of

powerweapoi^^fwu i buL L^o i It does hot even ,ask !■ that justice be

doni^as if it were unjuét to die for others or éIhe to be sácri:^ced;
lyer does not judge,/ .ni'iMjHii., rWe :whole situation is -çâaee^on another^

t it concerns freedom. True freedom does not mean a choice

\o ^
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between alternatives which, «once maSé/w^ deprive us of every other

freedom. The realm of choice i^he wotld of k^^aiT. K^na is subject

to human decision, but ,once this decision is exercised^Tit is ij^exorable

and follows 4ts own law of causality (420). The sphere of true freedom

lies odtside the causal, rational or karmic structure of the world; it
*ovoroomos

does not contradict these earthly structures, but it oversteps them. The

sphere of freedom is the sphere of hope against all hope, the spheirè of

imposalbilltv^^^of^

the inconmrehensi^le and non-manipulsóle. Sunah^epa
'

wants to know if he has a chance tôrber-freed, because freedom is the

supreme value. His li~beration is from every point of view impossible.
^ *'·*Tv,a^ here is its proper place.

4)niy-tben-do©roreyer interven^^Kc^'^'"'^ ttsunlqu»'piase.

We see now w^y SunaJ^sépartíás recourse to the/Gods one after the

other. He liegins by invoking Prajapicài, Lord of all the p6ds. He asks

to be delivered to Aditi, the personification of freedom, the limitless;

he prays for release from^his bonds, and to see oaagff=fflars heaven and

earth, father an^otHirj!^^^ Prajapati sends him to Agni, the nearesj;

God to the celestial inhabitants and to mortals, the high priest of

sacrifice, and the boy repeats his prayer f<gc freedom. The entire celes-

r ^

tial world hears Sunahsepa's oration, but ther^us no favoritism here.

Prayer is not a privilege, but a higher activity of the spirit which
Íimpossible

unlocks a new degree of freedom, ajid which makes possible what is ordinaril
not pesslbl^^^ Q bAA'irvvay ^

—

wj^adtxjueaj^^ ,Lt.ggniiT „■ i ii ij fciit' » not an Antological impossibil-

ity whici^prayer s5^)asses. Prayer is not a power/ hidden in the man of

prayer which he can utilize^like a weapon, when the moment comes. This

would be magic or at least some other powers which has nothiry to do
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ods themselves don't know. Nothing is fixed, there is no law in the world^0
of prayer. Its reality is always new» the mandate of prayer is pure spon-

/
y

taneity, to congeal it leads to idolatry, Sunahsepa is^so to speak

carried away by the spirit of prayer, he tirelessly implores the 0'ods

one after another, each time according to the directions he receives,

Agni quite naturally redirects him to Sa^^tr, the great incitiffer, who

alone might impart him the necessary inspir|ition. And Savit^counsels
him to address Varuna, since it is Varuna who bound himj^ something which

'Sunah^pa did not kno^ A first circle closes, Sunahsepa sings one of

the most beautiful prayers of the Rg Veda to Varupa, who sends hímJí aigain

to the God of sacrifice, Agni. But Agni can do nothing all alone

T (we are voluntarisj^i»t4tm), and must this time induce Sunab-

■tivw vv^ VI .Y? •

sepa to call on The-All-Gods, visve-devih ,

/involved In
Sew Qne\Airvtn±ty^iasbeen\ombagked the adventure all along, and

has not yet been specially invoked as he ought to be. This is why

The-All-Gods tell Sunsihsepa to address himself to Indra, Indra offers a

chariot full of gold to poor Sunahsepa, but he wan-^iis freedom. So he

entreats Indra once more, who answers by telling him to sing the praises
twii^

of the"+w§f precursors of light, the Asvins, . Indra'^k mlwri-ijimlu direcy him

to where cosmic novelty ^
sees daylights Usas, jCthedawn, ever nev^^unfore-

' ' -• ^

seeable^an innovation ¡[never repeatedj^for today is never the simple re-

M KtvAT petition of yesterday,. jiGod is not sheer inactivity. Every day-fche ere-

ation is new, andins the abso^te^y^ncal^lable risk of whatever will

come of it. And so each time >ii^ings a strophe to the breaking íiay, to

Usas, -AfflBîaaà one of -SunahoeyafAey^hree bonds falls away. The new day's

new light sets him free.
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Harís^andra .is a king, and consequently-*^ has a kingdom. He is

point of conyeîTgence, so to speak, thendt an isolated individ^l,
summit of a'idiole ordei^ - His entiï» kingdom is érigaged in the adventure,

V.tíie;later¿/
as we learn id'suhetf^st^ tradition wKich/a^^Jcs of^the aerial city of

saubha . But the cosmos of the original mytST^ót a fantastic world, it

is neither anthropomorphized por divinized. r aré as they are.

Nature is^etthér spiritualized nor allegorized. The forest is the forest,

ancmunger is'hunger. The cows are real and have their full valuej one

no
hundred cows are well worth a human life-~4l33^» The c^os here does not
overwhei»^

the òther domains of reality. The cosmotheandric equilibrium is

carefully maintained. Things are in their proper place} is no ne

to make them pliay aii unfauniliar role, which would ih^any csise be secondary.

As we have said, this ray^ of the human condition focusesfirsthand
,And so^t presen/

'

II
'

and the delisj,ous ^S^iuabara frultj

B/rich human intercourse attracts

cosmos ^i^eeii"by man'.'
(■

the cosmos is ietalIt^^'umatt geeàgèd^-generation
care-.-even the ten lunar months of gestation are me^-

riche^tifined—as well as food, dress and Tïéai^, The sacrifical altar,

ánd fire acre also noted, each in its place and its role,
verses^ •

^

The etnpt^^é abound in/the pictoràl richness typical of thè Rg Veda«

the Soma with mortar, sieve an^estle, the containers and the cowhide.

the abundance .of-livestock, the golden ©

——y s'il cd.^o
[golden cloak -^êNÎaxata^ as w'^T'

chariot given ^■Mi Suna^^epa,
the éongs.

the stars, the moon and the sun. The cosmosf^is real, it shares in the

human adventure.
' '
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A . I culture, symbolized by the pair forestviliage. Cíòhtrary to what

m^ht at- fÍJ»Bt gl'^

represents culture, but

is unegjii^^ci

eh*

the

the danger of deathj7the f^est

represents nature, Jmm it also gontisisis the only ho^Bffe^^ife. ASr-faaMj^

RohitajdrS^ , the village meams men, civic duties and death, where-
mean»

as the forest continuai pil^image, adventure, the unknown^, flight
.i"

from men and^^^igiilCfrpm degth. i i r . r-.

4ju»s^^¡hy
I have sought to describe the characters of the myth by trying to

render them comprehensible without uprooting them from their context.

It remains fòï. us-bow, to penetrate ••the myth itself.

♦
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• W

2 - The mvthemes
i

To analyze a mj^th means to reduce it to its "basic mythic elements,

just as in chemicaL analysis we ''^^® simiplest elements which make up

a substance',; The process ^ regardij^^h is difficulty since we do not

know the appropriate reagents, nor how the myth will react to different

reagents. We do not yet have a critical method for mythical research.

The process is also delicate, for we risk being unable to reconstruct the

myth once it is analyzed. The living elements of a myth are not merely
■

the concepts it may contaihy just as tti a compound is more than the

simple juxtaposition of its elements. Any mythoj^Qenon is composed of

symbols which combine to form more or less complex mythemes . Each iiytheme,

although complete in itself insofar as it expresses ^efinite pTOblematic,

is also a fragment of the larger horizon illuminated by the myth.

To better understand the meting and also the limits of this myth,

we shall mention three mytheme^hich are not found . U^he myth in addi-

tion to discussing three fijndamehjtal; mythemes which are present.

a) The(fmythemespresent/

The mythemes we may discover in a mytholgumenon ^ust always be under-

stood iniài terms of the myth's context. The three we shall point out

represent^ whjit the myth had tb say to <men of its times fe^Sdîtiûn,''
h/CTÒ-V V*A K.1 ^ i*» ' ;%í -"

hnKpYfflS ^oy oiso rspjzsifrt what the myth- may yet-idl say to us today, for

they eeneem/three invariants of human existence.



55i) Presence of Death

N?

, j

é VI »

ÍTT

e -^Òàuse
all men (or

We have said that the mytheme is not a thesis. Consequently, this
It is content tj:

first mytheme does not speculate on the nature of death,

describe^
oolf tde«C3=ibine how life on earth is a constant confrontation

with death, and this at every level» the biological, \0ere Ajrgarta wants

Its to con-to elude death ^fifetarvationj the social, where
through his son^

tinue his life in i·i The psychological, where Rohita wants to es-

- X: ■ '

cape death at any cost? arid át the personal level of Sunahsèpa^ from-whom
i .. ) n. .

■ ■

--//y
"

■

■ ' >
^

life is about to be snatched prematurely (4^).
To face deaxh)p.nhereS)i^^the human condition. Déath^^is on all sides.

it li^s^in wait for jnan wherever he is, whatever he does. But ddoes this
a m'an·^wotitn to fafte death, or only to aeelt esoape-froa—it?
mean that man must face death, or merely ite seek escape from it? Our myth-

I •

■

,
•

'

eme does nqre than simply state the problematic » it suggests a certain
^ --VV ■

. /
■"

^

^
^

Wy \ -
.

V-

typolq^, for death. We ha,ye already hinted at this. The presence of
' ■

r ch& a
death is a universal fact in nature as in cuIture. Is Mot culture in gen-

eral#^ sort of ^^histicat^l^ bf natural law,*: ntheilaw of

the jungle? GulturiíiíxttóWttes^hoW man^ ought to face death, and yet thèee

rules ase always In ao>0!Pilt:wg^e(the law of the strongest. Culture only,
V' V, r

suppressçri^ital amarch^ aind the tyiairmy ^of. nadced, force^ só'that the sur-
■

"comes ^bout X*
üdjTaavival of the strongest iO'^aehijvedj/aeoompliehedr'a little less brutally.

This mytheme shows us^the different ways in whichtmen seek to

escape death^ Each «B'iiântï-tir^^de^^t^ lies in

the pi^be jay is Tilling to pay.' Ajigarta sells his son} Hariscandra
is willing to pay^
with the life of his son; Rohita seeks another

L •s\^:ife to save his own^i And

finally there is Sunajpisepai he also wants to live, but he is cornered^des-
pito himself1 a dead end.
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He canaet/retreat K>r look, for a substitute. Sajnsâra , the cycle of

inauthentic lives, ènds here^ Bf»l lif^is^victory over death, not merely

a reprieve. ^
So we discflscer-hease ,^0 types of íivingi a horizontal life which

can be f!cci3y lived 9xdm by passing it on, so to speak, to another; and
^ " •^^i.^^engages itself afresh in

a vertátal life which leaps over the first engages in the temporal
the tem^^gir^ confront death^

types are oonfronted wirthi death and both lav wish to overcome it'„

The first type is dominated by competition, another form of the law

of the jungle; the survival of the strongest is paid for by the-eliminaifle^
eve3Tone else.

_

» flliUiig*lTd'''-ll'í?í;"'*[«BXv■ This is samsara , existence whieh' oeepm»

exclusi"v^i|^ in time and space (i^).

The second type of life is no longer conditioned by?i^gflfli^t or

substitution, nor obtained kt the expense of others^álthou^ it may be-

come a-sign of eontradifetton,^s the revolt of Visvamitra's elder sons

¡es)m 'l^t is/life which in ©sísense recapitulates the life of

d that of the wc^]^. It iS. hot an'other' life beside, or above.

or tiki even after, this temporal life. On the contrary, it dwells in the

confini^
very he»t of the temporal and t^^jiaterial realms, but without doratouhSSñg
iiaelfw/s t edp. V ,

- id^jLfying itoolf with one

itselfj^»#4rfF;spatio-temporal cooMinatfflBv itself with its ■

^ a^jjt of opaoo .timé oeordinates. .

QWn s-t oooBdlnaitoo )- ,

^ Strictly speaking,, im is not a <j[ue&tXux*«gf two discrete ty^ps, but

^"^o dimensions of human i-ife-in-tehsJ^n^and 6€^ta^ exchange,/ But

our mythemé dbês not specuià3®î it^aly i^counts the complexity and rich-

ness of human life.
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11) Solldstrltv of Life

at once)
Pol lowing this, a second mytheme emerge^^^i The death one fle^ is

nothing hut the danger whloh is inherent to life. Haiiau life peg'-ae is

precarious, it can end at any time. Now this l±p.e is no4«4ir§rprí^te prop-
-

,

■■

.

erty ef-aiij/ imHtfliliiai, hast rather^ bond hetween the . living,~:arlink

* one for

D'Arta^nan
(or któwever it's

spe/t...)

.O-U '0

otgoHgor than thoy are "by themeelvog.
stronger than the Individuals it connects. We live only because we bear

and express this supra-individual life. Life take primacy over any living

individual. What matters is the quality of life, not the quantity, because

life as such is a qualitative value and ^ conqsquently Jmquantifiable,
» iBàr-fSîTaîî'

' '

ontologically in solidum . 'for the whole(, interdependent.^ .

■'
. If

"

1 in

___—--î%-d3-T5rëcîsëljrttdësolid^ which' poodd^ an inauthew·b'te·'life
'ill 3 ir» Till Mili 1 iiiinthfiintír 11ff nf nnnthrri

^Sk.be replaeed by the life-of-nno-theguAjadividual. We can become un-

ly bearers of life when we:do not live it, i^e, when at bottom we do

not bear it. So then we get rid of it by giving it to others. On the

othemand, authentic life iJ^either conserved nor passeJ on^t- others,

but burned off, liviri* out, which meauis constantly renewed, 'ji|^untiuuall!y

risl^death and new birth.

Now the solidarity of life makes itself known at different levels.
,

/ \^
The father'ajlife is continued in the sonj the biahman Sunal^sepa's life

0) / 'U /
is well worth that of the ksatriya Rohitai^egiseandga * a "heajth ( and so,

iiMaptng, jk
■

1

his life) depends nn his son's <idolíty-%effihe pgomise/iwide to Vawana.
■■

"■

\The sacrifice of the-son to Varu:5iá rests on substitution, a law

which correspo^ to the most intimate nature of reality and must not be

catéogerie^*^
understood in quàn^tative temerij^'^e soli(^i-ty o:^"life whi^i^permits
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 its bearer mi^t be. —
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jv>--\- ^ " 'V )

^ttn) i

'I will offer ,¿Pin sacrifice', Hariscandra said, .meaning that in pi^edging
UKen +Kít5oAÍÍ^""^ Om^

his son's life, he offers his own. And fer this he faH^^ill (probably

dropá^). Life is the bond which unites us, but this bond is placed in

our hands. We earmold it back, release it, or even break it,

y
With Sunahsepa this àytherae attains its apex. He is sold for a oer^tn-

sum 0^ derives no advantage from On the contrary, the transaction

ej\̂ hi-ie-a«ppòsfed~ him his life.\fthe beneficia^ te his father^ Varima

•: aeoepts Sunahcepa as the^ subotitute and|^rodo0me
to give up his life ^fia5=)'· And ^is^enui

■ita, who was not ready

genuine^ redeeij^, since once Sunah-

éepa is saved, Varupa does not demand that Rohita be sacrificed, nuUlHiy
Sunahaepa continue/ the traditional vedic sacri^iceJmthoutmjman victim,

W -HOJW y I '

Rohita bw5 conoeqiefontly beom saved from a premature death.

Here the originality of this mytheme appears most clearly. The sol-

idarity of life is not a physical, Hiey jatdeed a ma;^jS3?ial^ co»<^btnn of

rone sert of elteggy conservation. It is*

eye,(^rr1iva for .jlva (soul for soul).

ye for an

In contrast to other heros and saviors, Sunahsepa does not die biolog-
ïjdbu

ically, he-©«MswiSeRt% does not pay/~a physical deb^(^[ Inf^t, nobody dies
i\T rrJfciirj

in this myth&9Which is remarkable, 'íhe solidarity of life is of-a hîgt»r .

-Uc.( ^ '·4n0jaKaL·/
, irreducible to quantitative avaluatThere is son^ething above

the realm of ^usality and necessity, ^^second mytheme, then, does

say^ll life is equalj You dcy^not play with lif^, Ajigarta isnot

charged with having committed a hideous crime," /^Pie mytheme affirms that

this law of solidarity is vital, governed by the cphero of freedom and not

by determinism, /Jl/e a^ fa^^r^ from]^uridicaí notio^of compensation and

material substitution. To be sure,
^
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effectivejjbecause he has been sacrifie^ or because of any <^^i*ion on

his pa^» The relation is neither juridical, nor material; no:ç^. moreover,

does the redemptive*^ valué of his act stem from the individual will. The
embracing/

■ relatidn; is. sui generis ,"iiH i iiilijjt^ri all humanity^E and the Gods cis well

Suhàîhsepa isWéither a chosen hero, nor a man of superior will- p
' boundv

power; he is but an ordinairy man grappling with existence and ilmnnt fiyirrl
-to play his last card in the game of human interdependence, vjinahsepa is

O ormy '

any siiB|r'who finds his back to the wall because ist this solidarity of

life has made him the last link in the chain of hum^m lives, He

f ■■

■

cannot;, after alii, do like the others and postpone the true confrontation

of humah existence with reality by leaving the responsibility to another

and so circle of sj^sara revolve again. He must face death by

accepting the solidarity of life and by preparing f«^,^c^leap into trans-

cende'nce.

This i^theme tells us that the real human condition is one of such

dependence upon othe^tha^ we can be completely cornered and ha^ no®
^ state

other recourse but to leap into a brand new siteiisfcf5nwhich transcends the

s^i;^io-temporal individual. In more popular language» the just must

- pay for the sinners/ silice they are the only ones who can pay. They are^
called just precisely Taooauoe of this, and booauoo they do not mutter

out of a misplace^ense of individualist^roprie^ and so do not find theit

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 solieUirity of all life, in-

volving e^n •the.^dè, ^
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Man i'-: no+- a ao1 ' +""i''y mi Inn ""ra , not an individnnl on' from M.r

roots and stripped of bis nurest, i'mits. Man corld rarhaps be defined
f, /

rrsTTbe visi m f liijiijir; intersection whore <8^^—i"ti a domains of reality
1/^ ^ p/

cross on" another^be is the crossroads of a rea^ i ty Hrrr/ars^y: evar'y

bain."", embracing Gods as well as materia^ tbinys.

' ' ■ ■
•

■ '
•

- I

I ii-iiiQ^i p no t
/

iiii'ijiiliiWl tn.lii ifgifefc..

<K sfvn« Tsrf-
monod imensi onal myth, -nn ' human ist'j'^ but a mytb in tljree^ iiipn-
sions, for the pu rusa is not only what v/e call baan '

, and still. less

"(J.iOAiii 1\ fi'iri iVn III yb
the individual, but the t.ntn 1 jici11nn-^e-flectcd to

dif·f'erent dpyreap in each human T*e*M=H

ill) Transcendental He's i re

■«•

"Tï f " ; fi .]
"

pa t?L^j i o—of , ifn n a b

c r)""oserve ins

Te r.i d <"- S .1 re < : b i s

^Irhanatjbn ; Visvamitr^ der^ire-ç tc^, ju'O .al-lr! te continue the sacrifice
place Devarâta

and to o S un nb o

ra clej)3re-K(3una^sepa)i
f^^at fche bead of his descen^^ants. Des.iï"e is

present tbi"ougbou"î„ In ei'ery caise it arrears not as a srnerficial

O^/ well/
autonomous gl'i w , but ratber as the man i fe sta t i on of orach boinys

rail Sunajisena's bard words to bis father:

deepest dynamism. Desire in these cases is neither caprice nor the

C0VI'S4^«Ü«^^
fa reasoning intellect, but the result of an inteyi'·al situa-

I-which engaiges his entire heingi<<^
tion. Each one desires that i oh' ]■! i. r. vrh'iv 1 e—b r"i n r rc n. c; ) eu-t.

It would be perhaps more proper to soeak of the onto!oyical tendency
"e might

of .every being.

f/h 0 once does evil^will. do that evil ayain!»' Tbi.s is not true of an

action born of covetousness. of ^^sycholopical desii-", but only of .ar

action wtb-jycja spring^from th(¿^ontological desire/exp^sthe very

core of our )
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Where the mythemes in e**^sense go beyond the individual

man, vdiere bhey attune him to what' liniits him from below (death),

and from on high (life), this third mytheme places us at the very heart

of the humaasifcfcation; man is not described here as intelligence or

for/
will, but as this desire to be . as the/desire oA^eing Atessîfï Clearly

this/no%^mattèîn3f~meré7appetit^ but a deèp-seated desire for existence.

I can conquer my appetite for possession or for vengence by mastering it

with a deeper conviction? e,g .,i that poss^on wiy not enrich me, perhaps,

or vengence give me peace. I can purify my appetites, sublimate them,

but cannot eliminate the constitutive desire of my being which enables

be. Every sublimatio^ depends on

ipetiteS^CtSÇt)!^^ In this realm

me to overcome

a deeper desire

of transcendental desire there can be no ontological pretense, ^ The

myth situates us at a, depth where we cannot be deceived by acts

can^etracj^^^r more or less superficial appeiites, or by^^otions we might

have of ourselves. Here we cannot pretendi¿^siraplicity~wi|ífc^t coun-

, deception.
tenance.atwe-faced attitude. ij ,i' .

I—-77-—. ■, ■
'—^^

/ ytue human freedom dwells iSw, Mt' thfe deptly of/ontological desire.

and not merely in the psychological domain aTpossilile choice. What good
us

will or reason,is it for sgi^aiMac to put on a mask,"
asyf ony //

esaties to act cowtrary to own nature? Either freedom
0^^

■

v§omuc^ „
j * " "L

in very being, or it is just Isuperstructure. Freedom comes to
^

C—~ ^ ^1'lig^t in «fcbéing which free itself from exterior conytraint. This

is why one must be aware, be oneself, master oneselnin order to be free.
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desire wh ic^M.'íe] onp:s to its very constitution, and which is always

a desire for transcendence, (In a sense this is a ta u + o1 o ay-- h u ^ a

qualified hautoloay-J^ike any triie principl-^^"^^j-h'co every desire is

for the transcendent.) 3^'P =6^ ) tr'anscen/ "tH' ,th is on t o 1 o -íT i c " 1

desire goes beyond the death of Ihe i.nd i^^i dual .

We. ^ould nroperly call a. transcendental desirej/^con
stitutive of beiníTO^nd , if we concentrate on human bein'T/as the

we d see iin it an exnression of desire as a fundamental

■w«—exnresc/the oh tol o-yj on 1 structure oi

myth doe

pyistenaial , since

human existence.

Whatever our philosophi.cal categories may be, this mythemo

seems to ^'oice a door-seat.ed invariant w^^^nd in practically every

-hiiHjgftfi reJ.igious tradition: the desire to oron oi^eself to a more authentic

life, a life whi.ch escapes the banal, s'Ü life, where we go beyond the

limits of srace and time that seem fso^ to/1 mpr i son hu·'·ían exi.s+.ence.

This desire is generally linked with the corvi/^lion that v/e need a

sacred act, a sacrifice, in order to realise it. Wn .one thinking

here of what historians of religion are accustomed to call in i't i at i on ,

a rite by which one passes from appearance to reali.ty, from illusion

to truth, from adolescent life to life in its fullncssi initiation

as the true or the second birtlj,-;
In fact we find in this sTTcred history all tlu^ cloTnoni-.s

likeU<sty
of an ini tiatory ri te, which may inciden + al "iv tm i ts

hi.storical origin. The myth presents' ilir" i-i pr ch.aracteri st

appropriate to initiation.
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man. It is a gbogy aViQt man's life on earth, not a History «^he Gods

or a cosmic narrative. Inttitatlon is ahuman cjtasüefice par excellenece.

The myth is also ovetxîoming death and entering Sto"
a hi^er life. this one has to vanquish dsetsse. death, to be sac -

ficed and reborn to new life, buna^sepa has earned a new àife. • It is

symbolized in his new name, his new i^m father, his new role, and above all

by his second \virth on the altaré '

Thé B^flrheme does not theorise on

dvijitva , the state of being re-born, it tells us the^acts.
This new birth, in the third place, does not come about automatically»

It is not a physical birth but an ahtfim P"®* / ®°™®

act is neéded, the sacred'action of a.rite. M is- this tha^the myth

unfoldsJaefere our eyes.

The myth, in the fóuirth place, recounts a rite which runs the risklT
of life and death, and where substitution take place only after a with-

drawàl to the wild—traits'we find in mOst initit^sf^ rites.
■'

. -c
But this is clearly not an initiation practfiped in the epoch

when the myth was composed. The myth deesi not deal with traditional
besides,

indian initiationi^oth the brahman and the ksatriya are already initiates,

dvl.las . Shbccxkk Nor is it'a matter of,explicating or justifying the

social situation of the time, • The castes are admissible herej in fact,

the caste system is taken for granted. Even éudras are talked about in

the most conventional manner.
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v/p o.TG pot nortcorPiGd vi i th p pocípI íp i+.i o.t i onyo ! "¡'''fíGdv

crystallifP'l i. itual stri'c l'iirp , Iv-'t. with n third hirt.h if

yor will tp-up pp'pfîonpl. h irth , fur "• i kr either h i oi 0:r:i ee i

or o o o 1 hlrth, "ir d ^-F niniiiirt^/ on anolihor t^iTpiig al tcp'·e Vhpp'.

We would T i he to pTiTpb g th 1 o '^oortan ni'.anep. 'Pnip life ir

the hush^n i v?pre«lof li fe^ilihoimmortal ; whrrf d:^
only what is mortal/dies, onl;>rtaljdies, onl^

B I "lithe" "

se-N/fiivt / 45V '
' .'CD J

the okin shed hy a (a . i. This meansJtho tension hero is not so

inuch botwee-i'i death and resurrection as betv/ppn fVtheiitie "life end

life. Thi's l'he A^ictim need ^ot really killed, since death

y
is nearer real . nunnhsepa is not resusci I a led , he is su s o i bat.-vl to

a new life. This moans, further, that v/p mrsi" not^>w^^ an 'other'

Diñólife or a 'heyond' to this life, hut that we can realize Itfonce we

have hoen liheratod like ^unah^ena on the al·t·.aa· of sacrifice. V/e

awaken to true "iiT(",

yMt/ 'd ~

that there is a life hiddenSo this mvthe·'^moans15^^ yY\

1
in man, a nev; life which v/e can cvaken hy a rite centered on nraver,

on the existential cry of mo

awakened, suscitated to a new

is then raised uo

i"h 1 ch v.' i 11 p c h e in a.nother

existence, hut which ^ in this very life, once we have crossed

the threshold of our egocentrism.
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A myth is a living myth if it still depicts an horizon where we can

Aplace our awnrenare of reality. No douht^ our myth describes an essential

part of the human condition as it is stiïl lived and suffered by con-

partempor^y ht^manity. Nevertheless, qua iite¿^u^j^Íi^dá:4y find important
absebces in it which mi^t lead us to consider that our sacred history is

perhaps too limited to serve as. á myth'for .today.- '. Jn this case, it

mig^t serve, to. accentuate several aspects of humtó life and then inteCTfce

them intoVa new mvth which |tas yet to unfold. In stuc

lemef sy perhaps find a deeper meaning in thw absenee.

coufs^, \eur ontorprisey^licate as any arguei

seems justified

ex silentio. Bwet
.

, , ; J .

we 'are. trying"to undetstand. this sac^d" history

over against tiie background of còhtèmporary mythic thought. Three mythmees,,

are symptomatically mtssin^|y^butja^in^^ we should try to understand them

before criticisng or drawing conclusions for oi\r era,..,

;; K. . C. .• J bi. ■

^
J

~C-'-



66
(V^

i) Sexuality

The story tèlls us of the hundred wives of Hariscandra, and the

introductory verse^peak of procreation ^ut the myth as such re-

mains unacquainted wi'^h' áhlántbropological notion of se», Man is presented
jbetag^ . 11^-

'

. "v
.

V JU
as complete firóm a monosexual, or rather a mascu'linev vpOint of view,

the woman's role/^inpl even the man's insofar as he is mal^ is concerned, /
it is am asenual m^h. The balues of intimacy and love aa:e ¡lacking,

; ■

. .
, .

■ iv
and it is difficult^ to find in'the ráyth'ínotivations, and like/perhaps

'• ■

■

,
/

inte;ppre^ations,' ^bxt/go back to human sexuality»

e importance of this absence is remarkable as much for the myth

...itself as for. çur.'theories ôri^ humam nature, pairticularly after Freud and

Jung,

^ ■ V rsBut ■^^myth does not co«^letely ignore seji^ in fact, it specificall!^
notes the sexual meanings of the'names" of Ajigar^'s three sons. And we

yremember that the entirq myth urjfolds because Haoriscamdra desires a son.

On the other hand, tíie children's naunes seema mentio^rjed only to show more

clearly'the family's painful and degraded station and Hariscandra's

desire is explicitly interpretated as the great human desire for immortality.
Neither is thgr^ny trace of sexuj^^ complexes^./ •

Thore a'traee edEl-any--sgxua3--uofflpiexgg^ Usais, the dawn,

the divinity who ^grants Suna^^epa's prayer is^ndeed a gracious goddes/,
but we would introducé fo|^ign elements-'into th^myth, and so constrain it,

by trjing to see .inH^he dawn a symptom of the sexual problematic.

To be sures can haixily expect to find ixidimx a notion of sexuàl

equality or ^w^en "taking an active part in social.life, in the

r ""'i' " social contejfV of the myth. Nonetheless, India has

never disregarded ^jthe function of sex, nor the indispensable role of the
.. "j çKiiy ^feíhiniñe"'(even*if Sociblogically thr-vr^n limi impifnrd subordinate to

thejn^), Nor has India ignored a metaphysic, eyen a cosmology, of

sex Cl^),
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Consequently this absence iar^re striking than it would be in another

... -V
.

suspects that it

culture, and one mi^t think thab^^ is not casual (136).
«f

So here is a myth which identifies man with the male, but which does

not deal with-the-halé as such, but only inai^^)» as he is human.
cquid cevtatnly retort that^

'

¿¿yccwrtatgtyyegyctbc ^%the myth only istesdsaiB speak/tb a*truncated'
, i ê

uman condition, ^i#^oes not claim to give us a complete likeness of

òr society, bu|.3rtmi%a^itself to one aspect.
'

'The abèëhce of.p

especially given a certain modern

riot without significance,

t ten<iency?=:~.The themes of

death, life and desire are tinted here without reference tolihe problam·At'
of sexuality, i ? ; -i- ■■■,

- Séxuaiít.v-is-the synchronic complement , it is desire for the

-¿ûiK.

<X^/

^ <

time being. Freud was perhaps right to think of pathological troub.

when this s3mchrony á» cannot be realized; ii\il fHiF ' is when-«««

father/.,■ ■

rp. désire a son,- oh-the ^contrary, is the diachronic supplement ',

a child for the future, for the continuation of life when «ne

longer there. The child will fill this unhappy absence. Obwiously,
- u *'

*

kâma , love, is at the root of both synchronic attraction (sexual love)

and diachronic desire (paternal and maternal love), as we see in Maris-

candra and Ajîgarta. .

"
, whipb^

Here Is the. proper place.considera**e-n-«F celibacy^ SeüÇÍÍLacy

is not founded on the pragmatic argument of having mqrjB, time, or de-

tachment^or interest in^spiritual ^ht Neither is based on the

\

nunclati-ori,. - puri ty,

irhieh ,allowi

" ^ísñce /oiHgtrituíty^f uxte

. In, brief,, the rationale for celibacy è^not

, have a direc^liniyVith sexuality, curious afe this mi^t sound. Th;

orthodox libit rationale for hindu-oéttàbacy is
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't i'iiaétár'iiiueh—

based oi^he socio-anthropological argument of the law of k^mpa,» Only

the samnyas^p^the monk who has already burned âl all his karmas , who

t lias nothing continue,,-to achieve, to undergo, is ce^bate. Be-

cause he has lived his life thtelly, because he has used up the quantity of^

temporal lif^e inherited, because he does not desir^^orizontal * immortal-

ity (and therefore has no need afxiieseembmjEKic of sons to continue his

: : unfih his upnealized direams) —only such etj'sai^^
-eae-who haâ^ived his final life on this spatio-temporal earth,is cei^^lbatè
(13?).

^jt our myth doei^ot talk about saints. So why this silence where

sex is concemed? Can we speak of death, life and desire without in-

eluding sexuality? We would like to suggest an hypotl^is which is/subtle
giv^jfT (A-

from the exegetical point of view, but plausible isfthe indisui context, and

*à«*Wwill perhaps enrich the western perspective.

Hariácandra has ^undred wives and we can suppose that Vi^amitra's

situation is similar since he haul a hurvired and one sons. We mfght say
is not

that their sexual needs were filled to overflowing. Consequeitly?

a problem, at least not an urgent one. !Wr sex is not only an elementary

genital desire. The indiaui context would retort here that a hundred

wives are not solely for the pleasure of the body and that to confound

the sexual impure with ontological desire is jarí^ñllu'UpuJ^eall) 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 instincts and so let them overrun all other domai'hs,^ Our

hyTsothesis suggests that sex does not belong to the human order in its

ultimacy,"
~~ ~^
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Sex is an element, amd even^ condition, but not the substance of human

being in i)ts plenitude. We could è ciibe analogy with hunger.

Unless it is mastéred¿ one becomes Ajigarta; if one is starving, every-

thing is tainèed by this problemxV^ver3rthing is food. We cannot minimiize

the anguishing problems of hunger, nor ignore the driving force it has

in ^e lives of men and civilization*, J^_to suppose everyt|iing can or

should be reduced to satifying the fundamental need for foodj^would over©

simplify the question. If l)^has not sublimated sexuality, ^^^ndÍ~it
everywhere. To be sure, we neither can nor should ignore the importance

of the sexual impulse, but from there to fs^exual reductionism is a con-

siderable distance.

There is then in this myth an element of novelj^ even for India,

a culture 'Whieli^te still jí»/exhberant in conceiving sexuality. The excep-

tional character of our myth comes through once again.
In sumJ

Jii^XWe^an-BO only seek to understand this notion within the horizon
U

of contemporary experience and/note the cathartic effect it could have for

our era. What this negative mytheme in fact tells us is that the gireat^

problems of human existence and the meaning of man's life on earth are

not nécessárily connected with sexuality. Could we even say that our myth

demythicizes the modem sexual myth?
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'do not care to(
or 'cannot' ?? -

■wbjEcnntT?

ii) Political perspective
— T.
In our myth Man hardly seems engrossed in establishing(better or

more equitable society. Rather, society seems to be an unalterable given,

like a fact of nature we do not care to change. We find no relellîibn,

J Jjff
Hariscandra does not question Varupa's decree, Rohita does not revolt agains '

his father f*<8er, he simply flees, and always with some remorse, Ajigarta

does not appear a i non-conformist, and even Sunal^sepa seems unconscious

of any injustice. It is true we axe dealing with a situation i^hich the

^ods play a part, but divine mandate does not mean immutability, as many

¿M>-other myths «demonstrate^ (438),

Ibis absence should not be interpreted inthe modem terms of class

Geist^^ *

struggle or a revolutionaiy-^^MU We must veto any such catachronic
\j.n ordeá

interpretation, i,e,, projecting today's categories of understanding/to
\^ose ii»; onetheg erdei'/igf 'things

grajsp facts which^HMMiftaHkin another time, another culture, another world.

Just as the problematic of sexuality was not unknown irl^he |l[ India of that

time, there could also be a certain social consciousness within the cul-

tural milieu of oUr my^i, .Still, it does not deal with war, pplitical
The social is^bsent from it^^^

struggles or economic problems, Socigty-aaiiij»^ ie abeen^j^and surprisingly
/" -

so. Excepting the final reference to Visvamitra's descendents, there is

in fact no reference to a consciousness of man ii^he worldj of man who,

by the very fact of being human, is susceptib^ to change, ferowth, irap^^ve-
ment. The àyth seems to imply that the purpose of life lies in each one

in
plajrimg his or her rôle j but noty| changing either society or the people

who compose it.
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We could say that i^bve^ the social order of the time, one could

not do otherwise thanp^onform L«b I^ or escape^f^ Now althou^ this may not

he totadly accurate |l39')^we find 'no indication of sòcial concern or

e^
internal rebellion against the estahlishjuüriE social order. Further,

Indi^imself jTin counseling Rohita, seems almost to scorn ever3rthing

social. And Rohita takes the ^od's advice to live his life spiting every

divine anc^uraan convention/

Nevertheless, the myth is not asocial, it does not focus -enly

on the idolated individual. All society is ih a way reflected in it» the

kingdom,, the c^tes, the poor, commerce, patrimonies... So we cannot say

it fertains to another species. And yet not a word betrays historical

pers!pecti\/e.
f

•• •

1

Here, as for the mytheme of sexuality, we musttry to understand

before we criticise.
1

This myth deals with salvation, the salvation of the man who escapes
surpass/-

death, who lives his life and who seeks above jrii all to gn-T-jwonii it..
Not surprisingly, ) »

' fV the*;i
■NoCthis salvation is depicted iirthe sociological terms common Lo lime

while at the same time remaining utterly indifferent to them. The fact of

salvation, the presence of death, the reali^ of life, the possibility of

authentic life, seem to be autonomous values with irespect to the social

situation ii\jwhich man finds himself immersed.' "

/seamal reductionism.3
^^Adong with the modern bent toward~^ii^l^9Ea^7~Wcould cite here

the t3rend of other con^emporeory currents oí^^^tts toward politic iza,-
. Jího has J

titn and socialization. Man is reduced to a sociological animaí^/havl:^
no other substancej his salvation is political:, liberation, his felicity

eccnomic independence, his good fortune to participate in the democratic

process.
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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, autonoraousôôl prefer ontonomousT-and consequently that human

plenitude,the initiation to authentic lif^j^s not reducible to its socio—po-
v»..»

*'

>atatHis7 It innot a mattoi? e^ ignoring the #anjge3?s of ■. sòcísrés-

capism, the abuse of established religions, the inertia of history and
remember ing^

human exploitation; it is jaiij^ question of b6Í^Eñg=SíF5ií^ that human

liberation also has a dimension which is% more fundamentally constitutive
' r .

than the social factors involved (llfO). ^

We have here then another absence full of meaning, and another*chai-

lenge to tbe- centemperary contemporary man.

iii) Eschatology . ;

Our third absent mytheme, all the mo»e astonishing in 'an'Indian

myth, is a double one; that of man's beginning and final end, ,In th^s
there I

' '

myth we- eneÍCTlsa?-no attempt to elucidate the escholot^^^caj, problem, neithaT

from the temporal nor the metaphysical points of view It looks
Va.íOi'^· «>1 ,

like a fragment of HmMiixfilm, clipped in mid-reel, mot allowed,Ae-^iiniab;

if^.^whatever man's origins may be,^ani<|.^independent of his end, human j^ife un-

folds according to a desli

uman lif«

which eschatologíca3r"Dpinionsilseero1í>^lJU -

marks
irrelevant,

A very intriguing silence, which once again rerei^ this myth

^ exceptional and strikingly original. It recounts a human situation

and even how to go beyond it without, however, having recourse.tq a if ^

cosmology of origins or ametaphysici of ends. Doubtless we ¿an always

retrace the cosmogonie and meta^diysicai presuppositions in^y human naxr-

rative. But ni^at is remarkableV^ '
~ ^
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-has'to'"éayï"^--"-; =

Death, life and authentic existencè can be face^independent^ of

I ^«9
our particular cosmologlcal and metaphysical persuasions. Jlíi^'ís almyth

of man which does not philosophize (although ph'ilosophy áay
*

-V¿®Aí-á2L
undêir^n it^i^ft^bjñjrother human^construct).

again, this absence is raeàningfuí éjkpecially íai'tdday whe,n we

tend to couch everything in ^^^^^^^^terms. This sacred hijtcry seems

to make^ the extraordinary claim to speak to us of human deliverance without

being bound to à formal doctrinal system, ^is is the advantage of myth,
r-.r- ,

r

to be sure, but in thfs case we navè/roe ¿wldl·liuntil fiaqtfthat the very
cdefliiiire

^ '

language of thé story does not rely on any preconceived philosophical

notions.
.

ñ (
/ / Caj-W) U-

It deals with ther^ods and wihh «acrlficej ^e find the.jeharaeteris-

--Aíb· vedic ambiance reflected in it. '

'But tHeí^sacíed historjjl^^ easily

be diaengaged^frqm th^e concrete i»if\ages on which it rests or by which

it expresses itself. The Interpretation we have'suggested is caluable

fOlí'an atheist',iias well -aa for, a theist or a pantheist (and equally valid

whether one acknowledges or rejects the notloñs of creation and a heaven

•to

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^ y
adopt a nnn oyltlrwl irenliélsm, or even to claim to have a myth of

unvversal value, whfari—ts freeik from any presupposition. We should not

analyze a mythfto^, and still less an absent mytheme, as we do philosophi-
conceptsV"

cal theses or nwwopti^r^thaniaH^- Nor aun I asserting that our mj^heme is

W ^
fmee * from all conceptual feaggagej I ntîçy simply poin^but that the ab-

sence of eschatology entitles the myth to cladm to be acceptable to

several metaphysics and co^ologiesj the absence itself symbolizes this

possibility.
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Tiftnnnditioninsç Han

point^
UntiïíRBrT' our interpretation has been primarily phenomenological^

■ ■

■

.

and fallows Idte line o^^é history; and science oí religions. It hae

disclosed three mythemés- present and three absent which have enabled us

to propose a hermeneutic of the myth for our ep^och.

bhé 'taclcdrppwhàuir"lu^f6rmy¡^ . present mythemesí liké""coíors^'^ver against thé^bacïdr^ wbèaèFsí&^ftrmei *5 ^
■C- ^ , -

- :

Beiing accustomed/to see other -errors as well as these

J celm^ . T ;

'

sougii^ .

'primary we havè-remarked ••- their absence and xsndk^v. to exMiKi*^

^ainfi-t-r» We have ppesented .the absent my-themes,-es akëfàSlt and a chai-

.

■

■■ -• -i .

lenge. A default, since tneir absence'makes!t" difficult to consider this

as a myth of today'-s human cbndition. A challenge since the myth situates

jiian oii^s^plane which seems able Jbo dispense with the mythemes medem man

considers so important. We "must in any case admft that, a myth whicljdoea
not speak to injan qua m^,..:fs not a myth but ohly a peculiar, perhaps

pedagogical, legend. .

' é? .

^ '

♦(Ifoicing the absent themes, I have _teied to representii^certain con-

This should ,:be laWp in-min(^',^y,' ■

temporary mentality. W·i'^otf jid keep-thio ini mind^^ànd 1 should apologize

for'my role of devil's advocate in stressing the absence o^ertain mythemes.

If this absence were total and the;^ themes. wefe cervtral to. the human

beir^a^such, our myth woiil'd hot aualifjy. as-a real myth.

/The fact is, however, that what is absent in our myth ú- is a cer-

, X s/ ■'

tain—modern—interpretation of the' tppio represented, in the three

supposedly, absent pythemh'ë'.'' As'to a more contexSal interpretation,

we could W say that the three absent mythemes^ are not tolu^j, abseritj 9»

the contrary, they are clearly present in .the-three mythemes we have dis-

%JLí\^4p
•ussea. What is sexualitjr if not an expression of transcencœal desire?

substructure.
'

'

Is Inot àeath/the èschatology? And again, does the soli-
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\no^ I

darity of lifeyrepresent social and poliijcal awareness in its deepest stra-

turn? Modern man may have a different understanding of sex, politics
\ thes^

and eschatology, an^e may be ri^t or wrong, ^n ay case, tli^three
tapàees topics, together with another—perhaps deeppr^though undiffer-

X

Jentiated—understanding
are aàso present in the story of Sun^sepa.

y pgAf-oufld
n:'th1n a deepened meditation on the mjrth reveals still

' Táño'theí? fuhtiajmehtal trait whicl^pprmit^s to list it among the myths of

mankind which.have not; yet. lost-.,their validity.
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J-n irmyth weIn seeking meaning of the human condition depicted

havë tiriéd t^npeeivïld^C'tHed^pths· of its simplicity, « It seems thate depths- of its simplicity,

this myth describes the huioàn condition in order to present the decondi-

tioning ofHan as its ifquintessential message.

'

■-'This puts.^ur myth in rather a special ligh^, Man is th^being who

knôws himself^i^conditionedj^y birth, habit, by circumsta^ce^^osition}
in short, by nature and culture. Precisely because he is conscious of

this, he must leam to live in the gaps left by his conditioning. Is edu-

cat:ipn, modem education iiî/particular,* not centered mainly on this effort

tò teach the new generation how to mangage within the conditionings we

call society., civilizatitfin, technology, scientific kno>^]
am tempted to qûote~fïro^àriother tradition and cite~Tsze Sze'·^first thesis¿1^)
in h.1 S i r·nmraentary''ír'';^·'*·o the Chung Yung . the second of the Four Classics

rl

of; Chinese wisdom, which Ezra Pound rendered as' llié Unwobbling Pivot (and

whose version I reproduce
f

f •

■ '

. .

What heaven has disposed and sealed is called the
inborn nature,- The realization of this nature is

I calledthe process. The claii^fication of this
process (the understanding or making intelligible
of this process) -is- called education.

Jfiiet'^ the human condition is certainly Mie fac?^of-b^
. Jiilg conditioned, Hariscandra is conditioned his desire and his promise,

Rohita is conditioned by-hi^ate (indra, it is true^tries to decondition

him—and the temptation he instigates rescues Rohita, but this decondi-

tioning. succeeds only"partially-) 4 -Ajîgarta is so conditioned by his

famished predi<r)unent that : he is hardly free to choose, ^nahsepa is the

very expression of conditioning carried to the extreme, since this condi-
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tioning is not due to limitations of his own making, W from which he

v<vO
could free himself? ^thfe ooiiLiajy, 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 imirfent danger of losing his life.

So here we axe at the center of the mythi the deconditioning

of man, his liberation, his freedom .. Our hesímeneutic/wiirTlítempt
[ j 'or) I

a second approach, more philosophical and anthropological thanthe first

( i\ t ;

t

^
"•

'

5:
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allow.
the core of the myth in the protomytheme of

deconàitioning. Por this it suffices to read the hundred to .SunaJisepa

recites to hear his other prayers and to listen to the myth in its

entire"!^. We often leavei^ the central aspect of a myth in the rush

to çLeciphef the threads of the sacred history, the rubrijB, so to speak,

thus neglecting thé^^pntent, the prayers, the nigrics as I have called

them (4^^ •

, impo^^^6n^usT~r
Prom this angled our mji^h is complete tjè simple; it is necessary

'osnah^ conditioning!I It matters little whe-to decondition Man from
usV

ther what hinds is life, or death. Man is conditioned by fear of

death, by attachment to life,, and by Me desirekf» which binc^rather
than release Üifaiy This myth reveals the essence of religion as an unbind-

ing rather than a
' fteligatib'

By decondltioning, we mean^J^^eedom frçm every condition|enablfeig
c whatevfty bopable of bein^ '

each ««tn "toacquire the liberty to realiz€||[kithout bound or limi^xiodbix«r
Now thisUiberation ih' at once a freedom from (his bonds) and a freedom to

(realize hintse^iin hWplenitude). The example of Sunahsepa is clear.

He is fTOed from death ^ realize his being (spiboltzed here bj the per-

formance oJjthe vedic sacrifice, and his engagement in new life as

Visvamètra's son). ?•' •

Here, again we discover a human invariant found wi-
doooriptions r (j^-

sHSfengs in every-WtowBP* culture J moksa, or

folliîiwiiiç^he entire indian tradition . Soteria . salus , liberty,

pation, delvjirerance, independence,^e ulliai' t'ewji

fforent names

liberation
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Man fií^is himself conditioned, mediated, exploited, abused by the

^odis, fate, nature, society, others,^imself. Me feels in hima^íf the de-

sire, even the capacity to be free, i but he suffers., from his lack of free-

dom, he desires liberation, -ïhis is the protomytheme of our sacred l^s-
tory. It telle us that the desire for liberation is the fundamental

human imptj^e. It adds that this liberation is possible in any circum-

■■■"v·-·-·-:-- Î \fv,
sáance, since .Sunahsepa realizes i% 'in the most-desperate nredicament. It

■

u they
emphasiees that this ^emau^ípati^ belongs to the deepest str^m oj^human

wc more basic than sexii^ desires, political ideas, econ-

omic situations *<)ár human ideologiesï íffúrther reveals that the price
^

1 ^ r
of this true freedom isjfewwMpwn life, which must be redeemed, re«conquer^\

' t j! *j
^

iSBee deuUi 'liBff·^éH·Taiiniiiuliiiil.
■ - .,5sModem man,^ man of the moment, of the modus , «be man of the

current and so fugitive instant, does he not live more conditioned than

ever by the forces of alienation? Civilized lii^e, and above all modem

•developéd* life^^ still obsessed by development# does it not mean condi-

tioned lifeï·^onditioned by others, by osii^j^, by the innumerable webs

we weave, which bind us not only to others, but also to the n^egam^chine
man has constructed and without which, or outsid^^ich, he can no longer

live? Contemporary man does not know how to live without his technolog-
diliSSQN

ical^^it , and very soon he will no|l linger know how to breathe without

it.

^ery myth does more than offer a3iSrial$» mrtiere''^^nay insert our

thoughts by giving them a backdrop and fumishing/a context / it also

ir\citei^
orl^njàts our thinking and nmeouBj^s us to follow one approach instead of

t\r
another; us to think in a certain direction.
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I

' n...

( c.

our mythologumenon offers an invitation to modem man.

A double invitation» not to allow himself t^^e crushed by culture and

*: natureby men, socibty and the ^ods, and also not to dream of a denoue-

ment ina horizontal future that nobody will ever see, but to enzision a

transhistorical present which neither denies the temporal nor drowns in

it. Our sacred ; h istory is clearly a challenge to the myth of histoiy.

Human freedom is possibliPand real^ot merely for our successors, or in

other life; but now, in the tempitemal present ,

' -1;,;

1 ••
-

{
^
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Le mythe coimne histoire sacrée;

Shunahshepa, un mythe de la condition htimaine

Le sacrifice, c'est l'homme (l)

L'homme est le premier à fetre sacrifié (2)

I - Le mythe et l'histoire

Cette étude voudrait montrer deuis un cas concret, une

double et importante fonction du mythe: d'un côté, le mythe, en effet se présente
comme le sous-sol d'où les différents systèmes philosophiques puisent leur sève. Il

n'y a pas de philosophies in vacuo ; chaque philosophie repose sxir un contexte donné,
celui-là précisément fourni par le mythe. De l'autre coté, le uqrthe, par le fait

mame de sa polyvalence philosophique possède une valeur irremplaçable dans la ren-

contre, et aussi la fécondation transculturelle. Les concepts sont valables dans

les contextes où ils ont été conçus , et on ne peut les extrapoler purement et

simplement (voire sans trouver les lois qui justifiéraient l'extrapolation). Les

mythes relèvent au contraire, d'une couche humaine pl\is profonde, et donc plus

universelle que celle des philosophies.
Les trois sections de cette première partie voudraient pré-

ciser le cadre concret où s'insère cette étude.

(1) SB I, 3» 2, 1; puruso vai yajñah. Cf. aussi OU III, l6, 1; purxiso vàva

yajnah, l'homme est vraiment le sacrifice.

(2) SB VI, 2, 1, l8; purusam prathamaa àlabhate.
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Le mythe comme histoire sacrée:

Shunahshepa» un mythe de la condition hianaine

Le sacrifice, c'est l'homme (1)
L'homme est le premier à fetre sacrifié (2)

I - Le ngrthe et l'histoire

Cette étude voudrait montrer iana un cas concret, line

double et importante fonction du mythe: d'un côté, le n^he, en effet se présente
comme le sous-sol d'où les différents systèmes philosophiques puisent leur sève. Il

n'y a pas de philosophies in vacuo ; chaque philosophie repose svtr contexte donné,
celui-là précisément fo^lmi par le mythe. De l'autre côté, le mythe, par le fait

meme de sa polyvalence philosophique possède une valeur irremplaçable dans la ren-

contre, et aussi la fécondation transculturelle. Les concepts sont valables dans

les contextes où ils ont été conçus , et on ne peut les extrapoler purement et

simplement (voire sans trouver les lois qui justifieraient l'extrapolation). Les

mythes relèvent au contraire, d'une couche humaine plus profonde, et donc plus
universelle que celle des philosophies.

Les trois sections de cette première partie voudraient pré-
ciser le cadre concret où s'insère cette étude.

(1) SB I, 3, 2, 1; puruso vai yajñah. Cf. aussi OU III, 16, 1: puruso vàva

yajñah, l'homme est vraiment le sacrifice.

(2) SB VI, 2, 1, 18: piarusam prathamam àlabhate.
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correcte est comme la preuve des opérations mathématiques élémentaires»

la soustraction pour l'addition, la multiplication pour la division. Si

nous pouvons réussir â retraduire, voire rêintsrpréter 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 littéralement (le

texte), sur ce qu'il veut dire , c.â.dire, qu'il faut connaître le

contexte du mythe, et finalement, il faut aussi se baser sur ce qu'on

a fait dire au cours des âges, car les interprétations passées

appartieniient également â la donnée à interpréter.

Cela nous amène à connaître» 1) le récit

original, le mythe logomène, son lege in i 2) le contexte du mythe, son

mythe et 3) les commentaires, son logos .

1) Le récit (le legein du mythe) »

Nous
avons â faire â l'une des histoires sacrées les plus complètes, et

probablement des plus anciennes de toute la éruti ou révélation

védique (1). A plusieurs points de vue, elle est exceptionelle (2).

(1) Le texte en question de l'AB VII, 13-18 (XXXIII, 1-6) qui est

pratiquement le même que SSS XV, 17-2?. Le ASS IX, 3 répète la fin

de l'AB VII, 18 en ce qui concerne les instructions rituelles.

(2) "La seule exception" dit VARENNE (op.cit. p. 11) se référant à

son récit complet. "Là encore, l'histoire de Sunahsepa, déjà insolite

quant à sa forme, fait figure d'exception" (op. cit.p. 13), ajoute-t-il

quant â la spiritualité bhaXtl , presque complètement absente des

BrâhmaQas.
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composent soit des strophes originales ( gathà). soit des citations du

Rg Veda (rc). Ils ont un caractère épique* et présentent une élatoo-
• T"

ration graistaaticale beaucoup plus riche que le texte en prose» d'un

sanscrit plus élémentaire, et même rudiaentaire. La légende recueillie

dans l'Aitareya Bráhmaj^, rédigé entre les années 800 ou 600 avant

le Christ, s'avère, d'après la critique interne et externe, très

ancienne (1). Le fait que cette légende fasse partie de la coneé-

cratlon royale fait penser à une date antérieure, et si l'on considère

la référence au eaerlfioe humain, on peut me«e y chercher une origine

préhistorique (2).

<1) Cf. A.B. KHIîH, Riaveda Brahmanas .«Harvard Oriental Series-

Cambridge, Massachusetts (Harvard University Press), 1920.

Rélmprtcsiom Delhi 4 Varanasl (Motilal Bamasldas), 1971i PP*

42-50.

(2) Cf. WIRXERWIiS, A History of Indian Literature (University

of Calcutta) -édition anglaise révisée, vol. I, part I, pp.184-18?

1962.



12,1

Le texte bien connu a eu différentes

éditions (1) et des traductions complètes (2) ou partielles (3). A^rêe
avoir peiné pour en donner un résumé convenable. J'ai trouvé une

excellente traduction française» bien supérieure à ce que J'aurais

pu faire

2elie est» donc» l'histoire sacrée de

Shunahshcpa dans la traduction de Varennei

(1) Les éditions de HAÜGH, Bombay (1863), de KAS2NA2Há SÂSÎRÏ ÂoÂSS,
Poona (Anàndaêrama Serles) I896» de VASUDS VASARMN FANSIKARA et

KHSKA»BHA22A QORE, $ombay (Nlr^ya Sâgara Press) I9II1 celle de

SAHÏAVRAXA SÂMASRAMl dans la Blbllotheca Indica i celle d'AUPRECHï» etc*

La deuxième édition de la Chrestoaatle de BOHXLINQK donne aussi le texte

original révisét on la trouve de même en appendice dans l'oeuvre

classique de MAX MtïLLRR, A History of Anelent Sanskrit Literature .

Varanasl (Chowkhamba Sanskrit Serles Office), 1968 -nouvelle édition

révisée par S.K* SÂSîRi- qui Incorpore au texte les variations du SSS,

(2) La première traduction anglaise de tout l'AB est celle de HAUGH

(â laquelle devraient s'ajouter les Importantes remarques critiques
d'A. WïBER, IS IX (1865). Cf. aussi celle de KH. WILSON dans JRAS,

1851# XIII, pp. 96 sq.» 0£. cit. Il y a une traduction allemande par

R. ROîH, IS I, p.í>57 sq. et II, p.lll sq.» etc.

(3) Par exemple, MAX «OLLER, SLZs. cit. . pp. 370-376| J, «OIR, Original

Sanskrit Texts . London (îrubner A Co.) 1868-7^ -5 vols-i Nouvelle

édition revisée, Amsterdam (Oriental Press), I967, vol.l, pp.355-360.
S. LEVI, La doctrine du sacri fice dans les Brahaaims . Paris (E.Leroux),
18981 deuxième édition (Presses Shiversltalres de France), I966. pp.

13^136, etc.



12,2

Ii« texte de I'AB que je reproduis Ici arec ea permlaelon, ce

dont lui suie tris reconnaissant» est traduit du sanskrit par

JEAN VARENNE -et approuvi par L. R]0fiOU- dans son livre Mythes et

légendes extraite des Bac^imna» Paris (ûalliaard) 196?• PP« 112-130

-Connaissance de l'Orient. Collection ONSSCÔ d'oeuvres ui^préelntati-

ves. Série Indienne. JEAN VARBHNE a eu l'excellente idée de traduire

aussi les cents vers du RV auxquels le texte original fait seulement

référence. Le lecteur peut afnti suivre le récit complet.
^ ■



1*0

A tin de situer le contexte du mythe,

nous mentionnerons, a) son passé immédiat, â savoir son milieu

englobant qu'on trouve dans la notion de sacrifice i b) son état

présent, â savoir son 'Sit® Im Leben*, et o) son futur, sa continua-

tion dans la tradition, sa tension vectorielle, sans toutefois

entrer dans les détails si intéressants soient-ils, pour une

recherche spécialisée (1),

(1) Les références des notes peuventíJ*v^^· r :;'Introduction à une

approche inétologique plus poussée.
A



kit.

«acrlflce y ^oue un rbl© central. Le Dieu Varami exige un sacrificet

Sbunahehei^ va «tre sacrifié» on offre ensuite un sacrifice védique, et

tout se réalise dans le cadre du ràJasùya . un autre rituel basé sur un

sacrifice. Bien que tous ces sacrifices soient beaucoup plus concrets

et de moLnàre envergure que le sacrifice primordial que nous venons

de décrire, ils l'aotuallsent et le célèbrent en partie.

b - La consécration royale.

Ce ayttologomène se trouve inséré dans la

partie de l'Âitareya Bràhma^ dédiée à la consécration royale, et en

est son Introduction (1). Il fait partie intégrante d'une céréwonie

(1) route la fin de l'AB <VII et VIÏI) est consacrée au raiasuva . On

eonnnence par une explication sur la distribution des parties de îa

victime, suivi d'une longue liste d'expiations pour les fautes commises

au cours des oblations sacrificielles (VU, 1-12). L'histoire de

Shunahshepa {VII, 13-18) suit immédiatementi oelle-ci achevée, on donne

la description des préparations de la consécration royale (VII, 19-26),

suivi à son tout de la description de la boisson et nourriture royales

(au lieu du soma) (VU, 27-3^) • C'est dans VIII que les dllSTérents

rites d'onction sont décrits. La fin de l'AB est dédiée au sacerdoce

("les Dieux ne mangent pas les allasnts du roi sans un prêtre", VIU,24)

et à ses fonctions.



45v&âlQU« «t «tre d'iin do» rltae 1«» pXtt» ancien» de l'hawanltê il)*

fn tout ca« «'««t le rite de Varuna» le Dieux au»»l de notre raythe (2)»

Cette hletolre eaarêe »»t eonelddrêe atolr

une valeur par^dlgaatlque» elle «iolt etre rdcltde pendant la eon»é»

oration royale de fafon que tout le «onde puieae l'entendre t «H®

»*in«lre donc thêaatlqtueaent au coeur aeae de la vie humine (3)» De

cadre de la conalcratlon royale donne à ce mythe toute «a déification

eooiale. Kon aeulement 11 est récité devant l'aaeemblêe» mal» Il

Boullé® oued la «uperlorlté du eacerdote «de» brahmane#* «ur la

royauté *lea kMtrlyas» par le fait qu» le héro» offert en aacrlflcc

eat le hrahma «ul «auve le fila du roi. Le contexte eat donc, éml-

nement eacerdotal. D'autre part» le aacerdo«e n'eat pa# non plua

aima hlaae ni san# humiliation» Le péché lapardonnahle de trahir «on

propre fila» eat cómala par un hral»ane*

<1) Il aat probahleaent l'ex^eaalon concrete d'un rite annuel de

régénération eoaalque. Cf. A.WRBJSR, aber die Kdnlgamelhe. den Riiasgya

APàW , Berlin 1893l J.C. HSmiRMAH»

ion , -the rSiaauva deaorlbed according to the ïajua texte and an-

nótate»-, S-Gwivenhage (Houton) 1957*

(2) Cf. 88 V, 4, 3» 2 et l'Importance de cette Idée pour rapprocher

notre mythe avec le rêiasuva »

<3) Bien que ce mythe aolt complet en lui meme 11 «at difficile h con-

cevolr n'ayant rl«h B voir avec le rSiaagya cowae penaent par ewimplet

J. OOJiM, Pl. R»lt.l9n«n inaiw». StH«t«wrt (KohlhMwr) i960, koI . 1,

I, p. Id?» et f. WBLL8«» "Die Legenda von Buna^tepa VSâW» (Phil. Hlat.

Rlane) Berlin» 195é«
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Bh m aot» l'aaiîîlaiïee BOitnnulle úm»

ee dlroale eett© hl«t»lr« «aeré® neue «u^rlser & en parler

comiae é*\m aythe eentral et lïaíjortant de la culture Indienne elae*

el<|ue» Hou» eeaiMîe dono* awenS» à nou» deisander «I oette hte^lr®

saerêe n*e«t pe» un œytbe révélateur d*un« Imijori^te prise de oons-

cèfcnce de l*ï\UBumltê.

Houe avons là m example très frappant du

vieux jMPObllae de la priorité du aytîie »ur le rite, ou du rite »ur 1»

aythe. Houe n'avons pa» à prendre partie pour ou contre la 'ISyth and

Ritual fheory» (1), male noue tenons eeuleaent â eoullgner la contri*

butlon IntéresMuite «lue cette hiatolre sacrée pourrait apporter à

l'approfondissement de la question (a).

Ce mythe* en effet, montre clairement l'in*

terdépendanee du rite et du mythe§ mal» Interdeplndance ne veut ï«»

dire subordination# D'un coté, le mythe et le rite semblent autonomes.

m effet* le rite du rSiasuva n'a nullement besoin de notre mythei 11

pourrait fort bien se dérouler sans lui O), aeme du point de vue de

la rédaction du texte, on peut avancer, que si le mythe a probable*

ment été une interpolation tardive, simplement ajoutée par le eompl*

lateur de l'Âl^eya Brâhaana en vue de donner davantage de relief
• «

il) Cf. un bon recueil de textes dans Header in Comcaratlve Helialon*

im Anthropological Aoaroaeh publié par W.a. LBSiSA et H*S« Hew

fork (Harper è Row),2nd «d. 1965, pp. Ib2*202.

(2) Ce mythe, que Je sache, n'a Jamais été '"étudié sous cette pers*

pectlve.

(3) ÏV II et X. contiennent aussi des formules et prières pour le

rSiasgya ou consécration royale, mais sans aucune référence au mythe

de Shunahehepa#



ï&ÀfiSâZâs «a©r«t a® Shtinaheh«pa ««% complit® «t

n*m. |i&e besoin âu yfjftgpy» il)'

De I^autre ooti, mythe et rite vont €e

pair# Le rg^asgya ooame syth rite dims l'ordre oossiiQue de

l*hisl»lrt {il s'&glt de la consécration d'an homme» le rol, avee

ÍOnotions hlstorlqaes et rfipercasslons cosmiques) ne peut pas se son*

tenter du elllbro afivaaedha ou sacrifice du cheval (g)« Il doit,

eoao une forme ou l'autre. Intégrer le loarusamedha . le sacrifice
s

humain (3). Sans le sacrifice cosmique de l'hoau», la eonsécïmi-

tlon royale ne peut pas atteindre les elaes de la royauté cosmique

et universelle, car "le sacrifiée humain c'est tout" (^)* r^ls, si

l'i^isee tue et isange l'homme, ce n'est plus le sacrifice cosmique

ouyusa «aie de la dél»ache. C'est pourquoi un texte noue dit
♦

qu'une voix crie de ne pas tuer l'homme et de laisser la victime

libre {5>* voilà la »SEiiaMiEti«Kx connexion avec notre mythe» D'une

part, on doit offrir un tmerlfice digne de l'hoaa»®, et dtonc humain»

D'autre part, on sent qu'on ne dtolt pas le faire» Shunahshepa

est la solution idéale» L'hosme reconnaît sa dépendance

(1) Aujourd'hui encore, elle fait partie du rite vivant accomplit
en vue d'obtenir une descendance»

<2) Cf. A3 VXII, 21-23» Pour l'aàvamedha . cf. S» XttU 1-5.

<3) Cf. tV XSX»Z%Xï «avec toutes réfêrenoes de ce texte au

,p^j|y^|ASu)i^t «V X, 90 et AV XïX, 6-f SB XÎÎI, 6,

(4) SB XÏXI, 6, 2, 20 -cf. XXIX, é, 1| 11«»

<5) Cf. SB XIXI, 6, 2, 13»
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(X) Cf* %irkanáey& Purfea traduit par F» WW PkMlfWl» BlliXlotheea
• • •

:

Indica» Calcutta (X904)| ir^uveXle rliiiia^aatliorit Varanasi (Indologleal

Book Kouae) 1969•

J



50dan» 1» vêtit d«» íl»B»nt» jplu» coBpÍ»*»»* eoasa» pour twmligner 1» ea»

raetftr» hunaln di» notr» hêmm (1). Ainsi, par exaaple# la llttAratur»

poatêrlaiirft nou» p«lnt Hsrlfieandra, pomb» twat d» ««a#» Indult paf 1»

ton^haane í^Srada à »» vantsr d» »«» vertus. Il toaba alora da paradle avec

»aa aujet». ^l», à al-chealn 11 a» r«p»nt et le» Dieu* l'arretent, et 11

«♦établit dan» eaubha la «lté aérienne entre del et la terre# laquelle,

suivant un» croyance populaire serait visible & certain» jour» (S). Sn

tout ea», cette histoire fait encore partie de la culture actuelle du

Nord de l·Inde (3)*

3 • Le» coroaentalre» (le loaoe du aythe).

Il ne 8*aglt pa« pour nou» loi de

faire l'étude de» nombreu* atoamentaire» de ce texte par de» auteur» indlwï»

et occldentau*. A part le coaaentalre ola»«lque de Siyana Indu» dan» la

(1)Cf, vgr. Biiag. P. IX# 7 et au»»l llêf yion P* Iv#7 <6ettle»ent mentionné»

eon»» connus).

(2) Au sujet de l'hlatolre de iiarlécandra# cf. aus»ii E. FAROIfia# JHAS

(1917) PP" 37 eq»! MyîS# Qp # dt» > p. 379l B.H. WDRÎHAS# JîlAS (1881)

pp. 355 »q* On a souvent comparé Harlfioandxai & Job dan» la Bible.

(3) SHXSfBNDO HASISCANDHA#écrivain de league hindi, de Varanad -celui

qui au début du siècle lutta pour le renouveau et l'Indépendance de la

littérature hindi- a écrit une pièce du théâtre populaire -à partir de

l'histoire pouranlque- qu'on joue encore ft Yaranaslt Satva Harlicandra

oq lea deserlptiofi» du ghat e& le» sort» sont Indnérl» est ertreaeaent

réaliste. Cette pièce est dovenue m elae«lque dan» la littérature hindi*
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pluï>art d«» aanuBcrlt», 11 exista ancora d'autres coamentalres an-

tlírleuras (1). Dana la mesure où j'ai pu consulter ces commentaires.

J'ai remarqué que ceux-ci donnent de précieuses indications dw détail

et d'inter prêtatlon allégorique <2), mais, n'en donnent aucune

interprétation globale, celle—ci comme allant de sol» La sajorlté

des commentaires faits par des Indologuee se préoccupent plutôt de

questions techniques ou d# problèmes historiques, comme celui du

sacrifice humain, mais ^e n'ai pas trouvé aucune étude dans la ligne

de notre interprétation (3). Ce silence me confirme dans l'opinion

qu'il s'agit d'un mythe vivant, et que pour cette raison, pour les

uns 11 n'a Jamais été Interprété comme tel, et pour les autres 11 a

été donné coiame une simple légende. Four les uns on le donne en ver-

slon directe, e.â.d. suivant le sens du lege in du mythe et non pas

dans celui du logos (on le raconte, on n'en fait pas l'herméneutique)

(1) Cf. l'Introduction à 3jí traduction d*. 3»KElîH, op. oit*»

pp. 101 et sq.

(2) Cf., par exemple celle de Sfiyaim sur les quatre yHaas dans

la quatrième strophe récitée par Indra dans AB, TIX, 15»

(3) Cf» entre autres les études classiques de P. SlREIîER, Dlsser'^l*

tlo de Sunahsepo , Berlin (1861). A* WBBEft, SBAW (1891)» pp.77é sq.

Id. ZDMG, 18 pp. 262 sq.» W.H. ROBINSON, Ihe golden legend of Indja

London, 1911| A.B.KEIIH, JRAS, pp. 988 sq.» G. D0M22IL,

Flamen-Brahaan » Paris 1935» pp» 13-^2» 97*"112» H. Î^îH, ÎS I, p*^$7

sq*, II, pp. 112 sq.
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pour les autres on l'analyse âans le sens du logos de l'histoire,

et non jme dans celui du legein du mythe <on le réduit â son contenu

littéraire, on n'en fait pas l'herméneutique).

Est-ce possible de faire 1'henaéneutique d'un

mythe en tant que tel? Nous condatmerions-nous, nous meiees, lorsque

nous cherchons â faire l'interprétation de ce mythe? Est-ce que nous

1© tuons en en faisant l'hersiéneutique? Ma réponse ici, doit etre

aussi nuancés que sincère# Du moment que quelqu'un sent le besoin

d'interpréter un mythe il ne peut pas, de ce fait, l'accepter sans

son Interprétation. Steiis alors, 11 le fait passer d'horlaon invisible

à objet visible, de toile de fond â figure ds relief, de contexte à

texte* Quand on cesse de croire 1# mythe, comme allant de sol, on

cherche â croire ein lui, au sroysn d'une Interprétation adéquate.

Stels en faisant ainsi, on se tient â distance, le mythe ne nous est

plus connatursl, transparent. Son Inter-prétation s'inter-pose entre

le mythe et noue. So erate, ne l'a-t-on pas condaimé â mort pour

avoir voulu interpréter le mythe? <1)

Il y a ici toute une méthodloue latente, dlff|
rente de la méthodologie timdltlonelle. Nous l'avons déj& insinué,

et nous avons dit que nous préférions dtonner un exemple plutôt

qué d'élaborer \me théorie.

Je vais donc me limiter â citer quelques-uns

des problèmes soulevés |«r les indologues, a fin de compléter le

cadre dans lequel s'insère notre mythe,

a - Les éléments de l'hls1»ire sacrée.

Une analyse de cette hisboire

sacrée nous fait penser qu'elle est faits de la conjonction ds trois

motifs, et ds la conjonction de trois histoires (2). Le premier

(1) Cf. Socrate disant qu'il svoit aux Dieux dans un sens aupérisur
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que celui de ses accusateurs. PLAT. Apo,|og,.>., 35

<2) Cf. A.B. KEITH, 0£. cit. pp. 63-67, qui décrit cette triple

couche. J*ai dans cette présente étude Inverti l'ordre entre le

second et le troisième élément en suivant le texte de l'AB et

cherché un leitmotiv dans chaque cas. Cf. aussi l'étude de R.ROîH

dans IS II, 112-123, loe, cit., commenté par J. SSUÎR,

Sanskrit texts . oo « cit. î, p. 359, sq.
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iBOtlf, probablement le plus anclen» est formé de l'argument autour de

textes du Rg Veda» Il s'agit Ici» de la libération de Sbunahshepa

des dangers de la mort et d'autres angoisses» grace â la bonté et

libéralité des Dieux* Il y aurait lâ un élément de piété, de bhaktl .

et de confiance en Dieu qui est un des rares exemples de dévotion

empreinte d*ai«>ur dans les Vedas. On aurait ainsi un texte purement

religieux capable de n'Importe quelle Interprétation spirituelle

et spiritualists. C'est la grace de Dieu qui libère l'homme des

angoisses et dangers. L'histoire sacrée est celle d'une théologie

qui raconte les rapports entre l'hoiarae et les Dieux. Le héros est

Ici Shunahehepa qui représente l'homme en détresse, ou simplement

l' homo religiosas (le brahiaane).

Le deuxième élément serait centré sur

l'histoire d'Harlêeandra et de son fils Rohlta (1). Shunahehepa

est alors seulement 1# substitut. Le thème est celui de l'affronte-

ment du destin, et de la fuite de ce meme destin. L'histoire sacrée

est celle d'une cosmologie qui souligne la solidarité de tout

l'univers. Le héros est Ici Rohlta qui représente l'homme dans le

monde, ou simplement l' homo saeoularis (le ksatriya)

(1) Il correspond â l'AB VII, I3-I6,



62,1

On a teníanos â oublier que le «t même de prlSre (de mSârle.

cf. SlSSâEiHa) ne .l»>lfle I*" "e»»"""» melconque. «aie bien une

euppiioatlon nr«calre. Incertaine, non-aaeurêe. ear elle eat apuvro.

«ans autre fondement ni appui que cel. ^ 1 on prlea

nagle. et non pae la prlïre qui eat effleaoe par elle-nene.

Une foie llberg, Shunahshepa demeure dans

le monde du rite. Il doit aecompllr dSa lora aa nouvelle fonction.

Il rentre dane la domaine du aacrê. Le vrai aaorlflant eat toujour,

la victime. Le aaorlflce ne peut paa reater Inacbev#. Il doit,

lui, 1. completer. Il devient le rgl. le po5te. le pretre.



76.1

î^ous devons considérer le symbollame sous-

jacent aux Dieux Varui^ et Indra* Ils représentent deux aspects

polaires du divin. Varuna est appelé le Dieu éthique, celui qui

voit, scrute, juge et pardonna les actions des hoaaaes, celui auquel

rien n'échappe. Si Varuna représente la justice, la vérité et la

corrélation interne des choses (rtaj, en meme teiaps que le pardon,

Indra, au contraire, représente le pouvoir, la force guerrière et

la puissance victorieuse, celle qui libère, délivre des ennemis.

Si Varuna est le Dieu raoral par excellence, Indra est le prototype

de celui qui est 'au-delà du bien et du mal*. Varuna est Roi (l)
à cause de sa rélatlon étroite avec rta, dont il est le gardien,

a

à cause de sa fidélité et de son pardoni Indra lui, est Roi j»ree

qu'il est vainqueur dans les batailles célestes et terrestres.

Qu'est-ce qu l'home? de point de rencontre

le ksetra ou champ de combat entre les deux symboles plus puissants

du divin dans le Rg Veda» Indra et Varuna. Sans entrer maintenant
• •

dans détails Indo logiques nous pouvons noue resummer ainsi» Il y a

dans l'homme un conflit constitutif entre le development de sa per-

scnnallté, voire sa vie propre et son intégration au cosmos, voire

dans la société. L'homme est fait de la tension entre une fidélité

à l'ordre sociale et cosmique et une aaiskaatiifa authenticité avec

soi même. Faut-11 obéir l'une ou l'autre? Qu'est-ce que Rohlta

doit faire? Le conflit se passe dans son intérieur. Les Dieux y

sont intériorisés car il ne volt qu© la vie de son père en danger,

et sa propre vie menacée. Rohita marche jusqu'à ce qu'il trouve

un substitut. A-t-ll bien fait? Peut-on mettre d'accord Indra avec

Varuna? Rohita est Impuissant, mais il y a Shunahshepa, le médiateur

11 y a la prière ou dimension transhumaIne dans la vie. C'est

l'ensembre de personnages qui constitue la trame de la vie.
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78,1

(1) Sui geTierie car il ne faudrait réduire trop vite le proceseue

Harmlque â une conception aristotélicienne, et înolns encore

scientlflco-ffioderne, de la causalité.

(2) Cf. HV 1.2^. 1. Aditi qu'on a traduit par Liberté, est aussi

l'infini sans frontières ni lirai tes, l'intégralité de tout 1 être.

Dans le RV elle est généralement personnifiée et divinisée.
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sur la façon de faire face à la mort en suivant toujours la loi du

plus puissant. Elle suprime seulement une certaine anarchie et la

prédominance de la force brute. La survivance du plus fort se fait

d*une façon moins brutale, grâce à une certaine réglaraentation.

Ce mythême, en effet, nous parle des dif-

férentes manières dont les hommes cherchent à échapper à la mort.

Chacun à sa façon veut #.viter la morti la différence réside dans le

prix qu'on est disposé à payer. Ájlgarta vend son filsi Hariécandra

paie avec la vie de son filsl Rohita cherche une autre vie pour

sauver la sienne. Il y a finalement le cas de Shunahshepai lui aussi

veut vivre, mais il se trouve acculé,malgré lui, dans une impasse sane

issue. Il ne peut plus reculer ou chercher un substitut. C'est la

fin du samsara , du cycle des existences inauthentiques. La vie est

ici la victoire sur la mort, et non seulement son délai.

Nous nous trouvons donc devant deux types

de viei une vie horizontale qui peut etre vécue seulement au

prix de la passer, pour ainsi dire, à un autrei et une vie verticale

qui saute par-dessus la première et s'engage â 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 junglei la survie

des plus forts se payant par le sacrifice des autres. C'est le

saAsâra , l'existence exclusivement dans le temps et l'espace (1).

Le duxième type de vie n'est plus condi-

tionné par la fuite ou la substitution, elle ne s'obtient pas aux

dépens des autres, bien qu'elle devienne un signe de contradiction,

omme le souligne la révolte des fils aînés de Viê vâmltra.

peut-être la traduire par exo-sistence . c.â.d., non plus par la

\ la tension entre la plénitude et le néanti la tension pour
dessus du rien et se maintenir au-dessous de 1*infinii mais 1'

têrieur, la 'sistence' â deux dimensions d'un espace corporel et
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-de pag. 83I

d*un temps qui emprisonne par son même mouvement. »Quld est enim

exister®, nisl ex allquo sistere" dit RICHARD DE SÎ.VICIÎOR,

De rrlnitate. IV, 12 (PL 196. 938).
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nous situe au coeur même de la Kit* position humainei l'homme n'est

pas Ici décrit o^mme intelligence ou volonté, mais coraae ce désir d' etre

comme dêalr aime de l'être» Il s'agit, évidemment, d'un désir foncier

de l'existence et non pas des appétits partiels* Je peux vaincre mon

appétit de possession ou de vengeance en le dominant par une conviction

plus profonde, â savoir, que la possession ne m'enrichit pas, ni la ven»

geanc® ne va Ht m'apalser. Je peux purifier mes appétits, les sublime

maie Je ne peux pas éliminer le désir constitutif de mon etre qui me

porte â dépasser tout appétit particulier. loute sublimation répose

sur un désir plus profdnd, àxRRxortxxx^MXxtaximcssxxK qui assume les

appétits particuliers (1). Dans cet ordre du désir transcendantal 11

ne peut pas y avoir de siraulatlon ontologique. C'est â cette profondeur

que nous situe le mythei là où 11 n'est ïmib possible d'être trompé par

des actes qu'on peut rétracter, par des appétits plus ou moins Buperf¿*t

ciels, des idées que nous avons de nous» memas, lâ où 11 est impos»

slble de simuler, car la simplicité ne permet pas la double attitude

caractéristique de touts simulation.

C'est â cette profondeur du désir ontolo»

glque que se situe la vraie liberté huîuaine, et non seulement dans le

domaine psychologique en vertu d'une possibilité de choix. Gela ne

sert pas â grand-chose que la personne mette un rrasque, maintenu/ ï«r

la volonté ou j^r la raison qui lui permette d'agir contre ou â côté

de sa nature» Ou la liberté est enracinée dans l'être même de l'hojame,

ou elle est une superstructure, la liberté se manifeste dans l'être

qui a su se libérer des contraintes extérieures. C'est pourquoi on doit

(1) Il est significatif que les langues européennes modernes aient perdu

la forme désidérative du verbe (et l'anglais même le futtir). Futur et

désldératif ne sont pas des formes extrinsèques ou composées de l'esprit

humain qui doivent s'exprimer par des formes ou verbes auxiliairest ils

appartiennent à It la structure mime de notre être.
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prlèr», aommo le «t* cri existentiel de l'hoame face â la nort.

XI ©Bt alore êlevê, éveillé, suscité â une vraie vie qui ne sara ïSIb

dans une autre existence, mais qui est dans cette vie même, une fois

que nous avons dépassé le seuil de notre égocentrisme.

b - Les mythèmes abeens

Un mythe est un mythe vivant si on peut encore

le considérer comme décrivant un horizon où l'homme peut insérer sa

conscience de la réalité. Notre mythe décrit sans doute une partie es-

sentlelle de la condition humaine telle qu'elle est encore vécue et

soufferte par l'humanité contemporaine. Cependant notre mentalité con-

temporaine y trouve des absences importantes qui noue portent â penser

que notre histoire sacrée est peut-être trop limité© pour nous servir

de mythe pour nos jours. Sa fonction pourrait être, alors, celle

d'accentuer quelques aspects de l'existence humaine et de les intégrer

dans un mythe nouveau encore en vole de développement. ?ilals en étudiant

ces inythémes absents noue y trouvons, peut-être,un sens plus profond.

Notre demarche, délicate comme tout argument

ex silentlo , noue semble justifié en tant que ce que nous faisons est

de chercher â comprendre cette histoire sacrée vjs-â-vis l'arriére-fond

de notre pensée mythique contemporaine, îrois mythèmes nous semblent,

en effet, eysaptomatlquement manquer. Il nous faut souligner encore

que nous devons chercher â comprendre avant de faire la critique ou tl-

rer des conclussions pour notre époque,

1 - La sexualité

L'histoire nous parle des cent épouses d'Harlé-

candra, et les versets 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

(1) Cf. Manu IX, 8 qui semble se référer aux versets d'introduction de Nfirada
dans-TTr-VIÎ, 13.
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^îou8 avons voulu réprêsenter une certaine

mentalité contemporaine. Quand â un© interprétation plus contextuelle

11 faudrait dire que les trois mythèmes absents ne le sont pas, car, au

contraire, ils sont bien présents dans les trois mythêmes que nous avons

décêlé. Qu'est aa 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

politique dans sa couche la plus profonde?

Quoi qu'il en soit, une méditation plus

approfondie du mythe nous révèle encore un trait fondamental qui nous

permet de le cataloguer parmi les mythes de l'humanité qui n'ont pas

encore pei'du leur validité. Sn creusant le sens de la condition humaine

dans ce mythe nous voudrions dégager de cette histoire sacrés toute la

profondeur de sa simplicité. Il nous semble, en effet que ce mythe

nous décrit la condition humaine pour ensuite nous en présenter son

déconditionnement comme la quintessence de ce qu'il veut nous dire.

c'est sous cet aspect que notre mythe

s'éclaire d'une lumière toute spéciale.

L'homme est cet etre qui se sait con-

ditionné, par naissance, par habitude.
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R. Panikkar

Unirersites de California -Santa Barbíira-

et de Roma.

Le mytke comme histoire sacrée:

Shunakshepa, un mythe de la condition humaine

Le sacrifice, c'est l'homme (l)
L'honae est le premier à %tre sacrifié (2)

I - Le mythe et l'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'où les différents systèmes philosophiques puisent leur sève. Il

n'y a pas de philosophies in vacuo : chaque philosophie repose sur un contexte donné,
celui-là précisément fourni par le mythe. De l'autre côté, le mythe, par le fait

même de sa pol3rvalence philosophique possède une valeur irremplaçable dans la ren-

contre, et aussi la fécondation transculturelle. Les concepts sont valables dans

les contextes où ils ont été conçus , et on ne peut les extrapoler purement et

simplement (voire sans trouver les lois qui Justifiéraient l'extrapolation). Les

mythes relèvent^au contraire, d'xme couche humaine plus profonde, et donc plus

universelle que celle des philosophies.
Les trois sections de cette première partie voudraient pré-

ciser le cadre concret où s'insère cette ét\ide.

(1) SB I, 3, 2, 1: p\iruso vai yajñah. Cf. aussi OU III, l6, 1: purxiao vàva

yajnah, l'hosnme est vraiment le sacrifice.

(2) SB VI, 2, 1, l8: purusam prathamam âlabhate.
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1) Faits wythiquea et fait» hl»toriauB«

Cs\^*on entend couramnent par fait, est une donnée incontestable,

voire uns réalité qui se présents comme tedile. Or, l*incontestabilité d'une

donnés n'appartipnt pas èi l'ordre de l'objectivitá purof elle inclut déjii le

sujet qui considéré, le fait comme incontestable. Il n'y a paa de faits h

l'état pur, de faits en soi «ils sont toujours des faits pour quelqu'un. Tout

fait implique au moins celui pour qui le fait est tel, soit la conscience en

général ou l'homme concret*

Un mythe vu et vécu du dedans se présente comme un ensemble de faits

qui forme «■■k la toile de fond où s'insère^ comme dans un horizon^ les données

du réel d'un domains 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 vérités. Le mythe,

en effet, quand il est cru et vécu du dedans ne demande plus é être creusé

davantage^ il demande seulement h §ttB de plus en plus explicité, car, il est

l'expression du dernier fondement de notre conviction de vérité. Vu du dehors,

au contraire, il apparaît comme l'ensemble de légendes, des 'mythes' auxquels-^-^

les autres croient, mais qui ne correspondent pas é la vérité des 'faits'* Le

mythe nous raconta 1 sa maniùre,^ le dernier fondement d'une croyance déter*

minéeI ou bien de la croyance des autres (mythe^ vécu du dehors), ou de notre

probare croyance (mythe vécu du dedans)* Dans ce dernier caq, nous croyons le

mythe, sans croire «j mythe, car il est transparent pour nouai 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 résl(l)

Un des mythes de la pensée occidentale moderne est celui de l'histoire

©
(1) Cf* la distinction patriotique et scholastiqus chrétienne entre credere

in Deum. Deum et Deo .

(2) Cf. T* ^ÎÎiVHMIOH , History as Wvth. Ne» York (Seabury Press) 1969 et son

article dans Cross Currents. XX, 1 (1970) comme exemple de l'éclosion de cette

idée en Occident.



tablllté des faits, et sur lequel on a'appuie pour la critique dea autraa

mythes (l). Lea faits historiques sont considérés cmme la dure réalité

X laquelle on n'échappe pas

L'interprétation théologique moderne de la Résurrection de Jésus

cas concret de transmvthisatiCn du fait physique au fait t|istoriqus, car, le

myths moderne qui donne le sens de la réalité est l'histoire. On démythise
le mythe du miracle physique ou physiologique pour accepter le mythe du

miracle historique. L'interprétation moderne voudra, on effet, nous rendre

compréhensible le fait de la Résurrection.La Résurrection ne serait donc que
le fait his torique - et donc réel - de la transformation qui se produisit p

(Mrmi les premières générations chrétiennes qui croyaient en cette Résurrection.
serait pas un fait biologique, matériel

Tout dépend, évidemment, de l'interprétation de cea deux adjectifst
historique et mythique. Dans un cas, historique veut direi réel, et donc vraij
et mythique signifie! non*historique, donc, fantastique, imaginaire, non»réel.

(1) Cf. les affirmations de C.LE VI-STRAUSS dans son dernier i^apttre deLa pensée sauvaoe. Paris (Plon) 1962t "
... dsns la système de Sartre,l'histoire Joue très précisément le rôle du mythe " (336). "Peut-etro cet

age d'or de la conscience historique est-il déjè révolu" Ô37). ■ Par conséquent
^ la fait historique n'est pas plus donné que les autres "(340). " L'histoiren'est donc Jamais l'histoire, msis l'histoire-pour" (3!|1) - et de nous parler,V enhote, "d'une aorte de cannibalisme intellectuel de la "raiscMi historique".

un exemple frappant de ce qué nous voulona dires nous avons en effet, un



Dans l*autrs cas, C.s.d., du point de vue du mythe «MNvhistorique, las faits

historiques na sont qua des exemplas transitoires, souvent trompeurs, et - \ ^

toujours partiels de la réalité, qui elle, est toujours transhistoriqua, j^e

" vrai Krs^a, psii uAumplG^ donc le Krona vivent et réel^n'set pas^ pourvtmus ceux

ouâK>*N

qui croient en lui, le fait historique, mais le fait rsligieux^^ vrai Christ,

donc le Christ vivant et résl^ n'est pas, p^our la plupart des chrétiens, la fait

mystique de ce cHrist, mais le fait historique de Jésus et sa continuation dans

^ l'histoire. Las missionnaires chrétiens qui prêchent la réa^iité historique du

Christ, an Inde par exemple, devraient réaliser qua par ce fait même, ils prêchent
un docétisvna et relativisme qui est exactement l'opposé de ce qu'ils voudraient

proclamerr^Excepté pour eaux qui vivent dans le mythe de l'histoire, les faits

historiques sont de simples événements qui n'ont pas atteint leur vraie et pleine

réalité,

L'hommme ne peut pas vivre sans mythes, et même sans une pluralité de

mythes qui se succèdent et s'enchevêtrent de façon è permettre le passage continuai

^ du mvthos au loQos st le resWrcement du locos dans d^ouveaux mythoi . En ligueur
de termes, il n'y a pas de mythe isolé. Chaque mythe esi^/tine communauté de mythes.

Ainsi , même dans la tradition judéo->chrétienne-musulmane, oii le mythe de

l'histoire est prédominant, surtout ces derniers siècles, il y^ toujours eu

d'autres mythes. Or, ces mythes pour être intelligibles, et dwc acceptables è

l'intérieur du monde mythique ds l'histoire, devraient assumer eux aussi des

vetemants historiques. Voilé ijhjJ|toir^j[|acréBj^ Peur ceux qui croient an elle,
elle est vraie, et donc 'histoire', mais dans un sans iiiiii litiil m lumi, car elle

«-i"
s*t Sacrée, -ellw ewpptwii im ftiiiiHiiii il» mtj T'dimffTM l'hitteira mais na la

Qpntrnri.ifc tsiey.inii rnntrsifsy c'sst cette sacralité qui fonde et inspire l'histoire,
caractère

Le aasxs/historique de l'histoire sacrés est son aspect de véritét elle est

'histoire', donc alla est vérité. Le caractère sacré do l'histoire sacrée est son

contenu (je mystère, voire de xéaütá vérité trans-historiquet elle est 'sacrés',donc



8lla transcenda l'hiatoira, C*a»t cette «acrallté qui lui confàre la faiction

de paradiçpna des faits historiques, et sert B»me de clef pour aider è découvrir

leur intelligibilité profonde,U mythe donc, est aussi un fait, mais tout fait

est aussi un mythe«lea faits historiques sont sussi des réalités spirituelles,

et les réalités spirituelles sont elles sussi des faits historiques. Le mythe

de l'histoire sa découvre ainsi dans l'histoire du mythe, CilU-c*" neu-,

-v/ Réaumops notre terminologie/. Par wythos , J'entends cet organe

d'appréhension du réel V-cSté-du logos. et en relation constante avec lui, Plvthos

at Ijd£08 sont deux modes humains de conscience, irrédustiblee l'un h l'autre, mais

également inséparables.

Par mvthe. Je voudrais axprinwr l'horizon d'intelligibilité, et le

sens de réalité dévbilée par un certain wvtholoQomfene (mvtholoqumenon) «c .à,d. par

un certain récit mythique. Le mythologomèna est le legain du mj^ha, l'expression
v/€yu.4¿.

concrète, le récit du mjithe en question. Le mythe est la réelilé, ou l'état de

conscience dont le mvtholoQomena est l'expression, la langage.

Enfin, un mythe exprimé par un mvtholoQomène peut contenir différants

mythèmes qui sont les thèmes(mythiques et noi^^conceptuels) que le mythe éclàire,

2) Le pluralisme des idéologies et des mythes

M.'hommB mwiarne bombardé comme il l'est par les maas-madi^ne pout"!

plus croire que son monde, sa religion, sa philosophie, scm mode de vivre,

est le monda, ou wfjitolqs le modèlB^»Il est de moins en moins porté è ignorer, X,

mépriser, ou è considérer commme encore insuffisamment éclairés, ceux qui ne

•aUUiCA'tjlv/·.'t- ULAA. HOWlVUliL
pensant pas comme luit les'primitifs' sant-remis on vsleuy7~^«» 'natifs' sont

appréciés, les 'non«>chrétisns' ou les 'non^ationaux' sont respectés, sinon

recherchés. Les minorités de tout genre sont théoriquement réassurées qu*slle8 snk

aussi ont leur place au soleil, et leurs droits dans la société humaine, fiais

cette imtma conscience d'ouverture, au moins théorique, le porta de plus en plus

è croini en sa 'tolérance' et dans la supériorité de sa mission mondiale et

Qy/ universài^iméo.. Tout csls^ène è vouloir dépasser l'étape de conscience ds la

pluralité, par une acc^tstion du pluralisme . Un des mouvements les plus positifs



de notre est le dynamisme preoqt» toujoyra aetif/^i cherche le passage

de la pluralité de facto au pluralisme de iUre . Or« le vrai pluralisme n*est pas

de l'ordre du Ioqos i le pluralisme ne peut pas ^tre accepté idéologiquement.

L'idéologie ne peut pas transiger dans le plan de l'idéologie avec ce qu'elle eriit

être une erreur. Une idéologie pluraliste par ^ fait même, se situeij^^ sur un

plan supérieur par rapport aux idéologies non^pluralistes. Nous aurions alors

simplement une super-idéologie. Ceci représenterait la pire des paternalismes,
celui de s'assigner le rôle de tout comprendre, et même de tolérer les autres,

pourvu qu'ils restant l^lace que je leur ai assignée. Deux systèmes cixiceptuels

contradictoires ne peuvent pas tous deux êtres vrais è un même niveau, et selon
1'

une même perspective, même si/on accepte un certain perspectivisme^st l'existence

de différents niveaux de vie et de conscience, 09 ne peut f»s éviter une ordination

des perspectives et niveaux seàon un troisième pïbint de vue, lequel représentersit
une troisième super-idéologie, Or^la vrai pluralisme dépasse l'ordre conceptuel et

celui de l'idéologie. Une solution purement dialectique du conflit des idéologies
ne peut pas se dire pluraliste, car elle introduit un critère unique qui ne respecte

(MS la vraie autonomie pluraliste. Le pluralisme n'est pas un simple respect pour

la pluralité, comme un pis-aller, ou comme uns nécessité pragmatique, mais ilS

témoigne qu'on a transcendé le logos comme derniei^^uge du réaJL sans pour autant

méconnaîtra ses droits^ ÉÉ^témHgroqu'on a dépassé tout absolutisme, sans

toutefois tomber dans le relativisme aonostioue. Le pluralisme présuppose plutôt
la relativité radicale de toute construction humsine, et au fond de toute la réalité(^

En bref, le locus du pluralisme niast psi In snaiiiiipt ni frtntfin i piijil

pmoMjUim^HBÉÉÉÉBmMÉaA*ÉnséfH|msmmm4ü4MNxdMHÉbMN»im44 ne relève pas du logos, mais du

mythos . Le pluralisme se base sur la croyance qu'aucun groupe humain ne peut

f embrasser la totalité de l'expérience humains, il se base sur la confiance en l'autre^
en tant que tel, bien qu'on ne le comprenne pas, et que Jugé de notre point de

vue, on lu considère dans l'erreur. Le pluralisme n'absolutise pas l'erreur parcs

(1) Cf. R .PANIKKAR, "Tolérance, idéologie et mythe" dans Démvthisation et idéologie
publié par E .CASTELLI, Paria (Aubier) 1973, pp. 191-206.



qu'il n'absolutisa pas la vérité non plus.

Cala nous antraîna % une considération méthodeie§*que qui nous introduit

dans notre sujet et Justifie notre entreprise, & savoir, que le dialogue entre

les cultures et la fécondation mutuellle qui peut en résulter, doit se Jouer avant

toumans le domains du plutôt que dans la confrontation entre logoi.

f OAvVeuAt- /

[sans vouloir pour sala minimiser l'importance de la dialectiqueyIixBa
Î7s nBii Je vBiiiliiilii iiiiijiji'ini IbI| í'est gin It Uffii li I'm juin )iiiiii Ini

oawfssafcatásn satin Ina suUmsbsi ssI 1b mythasm astanti et iiismn stss uuu lu fcaaos»

a»lné»j^iqaa méthcxie dialectique est féconde dans les discussions à l'intérieur

des mêmes cultures et civilisstions, mais elle mixsasli opère différemment dans une

rencontra entre cultures qui relèvent de présupposés fondamentalement différents.
aCAUXx día, ■)

Assumer a priori qu'une ■■Ttiilnii forme conceptuelle psjtfcaffstoaAa (cadrepocr une

rencontre des cultures^ représenterait, d'un point de vue philosophique^ uns extrapo-

lation non critique inacceptable. Du point de vue sociologique, ce serait encore

un reste de colonialisme culturel que de penser qu'une culture déterminée petit

formuler les règles du Jeu pour une rencontre authentique entre cultures. Si le

logos a la primauté dans la confrontation intra»culturslle, c'est le mvthos qui

a la primauté dans les ranccmtras intstj^lturslles. Ce que Je veux dire, c'est

qu'une méthodo»logie purement philosophique centrée sur le logos est certainement

nécessaire, sis mèis non pas suffisante. 11 faut la compléter par une method^ ob

les mythologomènes aient aussi leur fonction décisive è remplir.

Au lieu maintenant d'élaborer uns hypothède de travail. Je voudrais

jusUlj»
presentar un exemple concret.''^ >

3) La défi è la philosophie et è la théologie

' Pour mieux situer notre example essayons de considérer brièvement ip double

défi auquel est confronté la pensée occidentale, humaniste st religieuse. Le défi

est le même dans les deux cas, car la pensée occidentale, même celle qui renierait

son lien avec les riligions abrnamiques ne relève pas d'un autre ordre ds pensée.
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Noua dav^ons toutefois faira la distinction antre l'ordre philosophique^ et

l'ordre théologique sans en opérer la séparation.

a) Le défi li la philosophie^ravient h se demander^ si l'homma

possède un autre horizon d'intelligibilité que celui formé par la rencontre

et l'rambrassament entre l'évidence rationnelle et la cor^atation historioue .

La ligna d'intersection entre le ciel de l'évidence rationnelle^t la terra

de la constatation historique semble former l'horizon soua lequel l'humanité

occidentale a vécu sa vie intellectuelle et donc humaine, au moins depuis

V plusieurs sièclet^ et mâme^peut-être^ depuis quelques millénaires (l).Y a-t-il

quell^l^autra forma d'intelligibilité possible en dehors de cet horizon?
i

L'homme^ paut->il arriver è des convictions profondes qui ne soient pas basées

y sur cet horizon où notre intslloct rencontre la monde extérieur? N'y 8«>t*il

pas d'autres piliers de la vérité? Estoca que tout doit atrs fondé sur la

raison historique, aidés seulement de la raison raisonnante? Contentonsonous

pour le moment de posâr le problème{ un wmmL défi è la philosophie,

b) Le défi è la théologie pourrait se formuler ainsit faut*il être

intellectuellement et spirituellamant sémite, si l'on veut être Juif, chrétien

ou musulman de religion? Fautoil se convertir aux voies de pensée, et donc de

viande ces trois traditions historiques si l'on reconnaît et accepta Yahwsh,

le Christ ou duhammed comme des symboles religieux vivants? Le problème

(l)Est-ca lè ce que P. iy^^oeur nomme 'le geste philosophique de base' - quand
en décrit 'le geste hermeneutiqus' comme 'l'aveu des conditions historiques
auxqusl^s toute compréhension humaine est soumise sous le régime de la
finitud^ ^ et 'le gesta de la critigue des idéologies' comme "un gestecritique indéfiniment repris et indéfiniment tourne contre la 'fausse cconscience'
contre les déformations de la communication humaine derrière lesquelles se

dissimule l'exercice permanent de la domination et de la violence?*,"Herméneutique
et critiqua des idéologies", dans Pémvthisatiion et Idéologie publié par

ChVte^iXf E.Castelli, Paris (Aubier) 1973, p.25 (& 46). Ricœur relève Justement que le
problèi» ne saurait se poser en termes d'alternative conscience-herméneutique,
c^onscience-critique, bien qu'il ne veuille pas laisser le terrain de l'herméneu-
tique (tout an l'enrichissant). Nous voudrions situer le problème que nous allons

^
y étudier , dans la même ligne, mais un pas an/ovant, \c.è.d.1 peut-on(j5j¡j¿ijj2^les conditions universelles de compréhensicm humaine? c^. h~P ôèîlA^¿S

i VAA\A \AAAO aM/^k/v«AcV\ "
otouuA HM>. A'L.

\
^

«îifce:^ jotAbUy j,e»A 7^.BOEA/ÊR^ *<• C RAMÊR ,'R. Wf TÎ-'t»1 I
"
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commença à sa posar avec acuité, at prend des dimensions inquiétantes dans

l'Islam^qui compte la plupart de ses adeptes parmi les peuples n'ayant aucun

lien avec le monde arabe | et il se posa depuis longtemps en régime chrétien,

y depuis que la christianisme a voulu sa distinguer, et mame s^éparar de la

chrétienté, 11 se pose dans l'immédiat, et avec un caractère tragique^pour les

Juifs qui ne veulent pas cÉ s'identifier avec l'état d'Israffl. Et si nous ne

sommes pas trop susceptibles, en ce qui concerne un certain monopole des noms

^
comme théolo§ie et religion, on veij^ que le même problèAe se pose pour cette

quatrième lignés de le culture occidentale qu'on peut appeler marxisme, humanisme,

y ou simplement modernité. Faut-il accepter les catégories d'intelligibilité de

la Bible, de l'Evangile, du Coran ou du Capital| faut-il entrer dans les formes

de pensée de ces trois grandes traditions, et même de son appendice marxiste,

^ si l'on se dit, et se vsut^un serviteur de Yahweh, un frère du Christ, quelqu'un

qÉA qui croit au dernier des prophètes, ou un homme qui travailla au bonheur

/ temporel de l'humanité? Est-ce qu'un afric^sn, un indien, un chinois doit cesser

s/ de se laisser imprégner par sa culture millénaire et ses formes de pensés, sas

mythes et ses plausibilités, ses structures anthropologiques profondes, s'il

sent l'attrait des trois grandes religions soi-disant monothéistes, ou de

l'idéologie humaniste moderne? La vole sémite est-elle la seule qui conduise au

Christ? Savoir si modernisation implique occidentalisation, est un problème

^ brûlant pour ItcrlTd(G|^ tiers du monde actuel. Faut-il sa conventir è la pensée

marxiste,faut-il circoncire l'esprit africain et asiatique avec le glaive de la

technologie^ afin de ne pas manquer le rendez-vous è la communion, è l'assemblée,
Q

, 9
; y a l'église des hommes de notre siècle-. On voit que la question va bien au-delè

d'une interrogation de pure réthorique,Qilaie noud devons naus eeiitanlai üa-i

poseí Is prublème^ Un défi è la théologie.

xxxxxxxxxxxxxxxxxxxxxxxxxx
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Cette étude ne pretend pas répondre directement à des questions

d'un tel monumentum. Elle ne voudrait pas non plus, substituer un mythe à un autre

uuiiLupbak. Elle voudrait, en premier lieu, informer au niveau

d'intelligibilité profonde sur l'existence d'un mythe/aussi fondamental que

las mythes sémites, helléniques, ou autres sur l'howns. Pour cola ,il s'agit
simplement de réussir à raconter le mythe. Elle voudrait aussi pouvoir snsemen»

car dans le champ^ du mythe occidental, actuellement en voie de transformation.
Elle voudrait encore, expliciter l'impottancs de ce mythe au sein même de la

tradition indienne. Ella désirerait, enfin, contribuer à cette symbiose qui
n'est pas une simple combinaison artificielle st superficielle, et qui devient

de plus en plus urgente si l'homme veut dépasser leSprovincialisme^ dont nous

sommas pout-otre conscients pour la premiers fois^ h l'échelle '-iimnin-r mfiTlii

C'est le destin de l'homme qui est en Jeu. Ou l'homme

acquiert sa conscience plamétaiaa au niveau des profondeurs cosmothéandriquas
de sa destinée, ou il devient un simple rouage dans l'engrenage inhumain de la

mégamachine. La schizophrénie antre une croyance sincère,fl»ma profonda, mais
a«>. ]

provinciale st sectaire, et une technologie universelle^ taBw(ïïbératrica, mais ah

abêtissante et nivelatrics de toute multiformité n'est pas viable longtemps.

• t
II - L 'histoire sacrés de Suna>;ieepa

La règle d'or de tixjta interprétation me aomble consistejf en ce que la

chose interprétée puisse sa raconnattra comme telËi dans l'interprétation. Cela

veut dirs^qua 1'intarKrétation ne doit pas être une extra»prétation. mais une

médiation entre l'auto»cc»npréhsnsion de la chose interprétés et l'hétéro^compré-
ti on

hsnsion réalisée par l'interprete (1).[En d'autres mots, la preuve de l'interpréta/
(l) Il est intéressant de noter que le pres. oratia de l'intsr-prétation appar-tient è la racine si^scrite pratht verbe prathati. ou prathate) . étendre,répandra, propager, prolonger, augmenter, accroitrs(Cf. p^thvi. l'étendue.c.è.d., la terre). L'interprétation serait donc, l'acte d'étendre, de

répandre, prolonger, dilater, et d'agrandir la signification d'une donnée entre
sujets non seulement diachronioues. mais ausai diatopioues.

n'r'ru o oU
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correcte est comme la preuve des opérations mathématiques élémentaires!

la soustraction pour l'addition, la multiplication pour la division. Si

nous pouvons réussir â 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 littéralement (le

texte), sur ce qu'il veut dire , c.â.dire, qu'il faut connaître le

contexte du mythe, et finalement, il faut aussi se baser sur ce qu'on

lui a fait dire au cours des âges, car les interprétations passées

appartiennent également â la donnée â interpréter.

Gela nous amène â connaître! 1) le récit

original, le raytholo^mène, son lege in i 2) le contexte du mythe, son

mythe et 3) les commentaires, son logps .

1) Le récit (le legein du mythe) !

Nous
avons â faire â l'une des histoires sacrées les plus complètes, et

probablement des plus anciennes de toute la ëruti ou révélation

védique (1). A plusieurs points de vue, elle est exceptionelle (2).

(1) Le texte en question de l'AB VII, 13-18 (XXXIII, 1-6) qui est

pratiquement le mâme que SSS XV, 17-2?. Le ASS IX, 3 répète la fin

de l'AB VII, 18 en ce qui concerne les instructions rituelles.

(2) "La seule exception" dit VARENNB (op.oit. p. 11) se référant à

son récit complet. "Là encore, l'histoire de Sunahsepa, déjà insolite

quant â sa forme, fait figure d'exception" (op. cit.p. 13), ajoute-t-il

quant â la spiritualité bhakti , presque complètement absente des

Brâhmaqas.
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Cette histoire «et & la foie «n proee et en verse, les vers se

eom^KJsent eolt des strophe» originales ( leathi )* soit de» citations du

Rg Yeda (rc). Il» ont un caractère êplq[uei et prl»entent une èlabo-

ration grai»!»atical« beaucoup plus riche que le texte en prose, <i*un

sanscrit plue élémentaire, et même rudlmentaire, la légende recueillie

dans l'Âltareya Brahrawja, rédigé entre le» année» 80Q ou 600 avant

le Chrlet, «'avère, d'après la critique Interne et externe, très

ancienne (1). Le fait que cette légende fasse partie de la consé-

cratlon royale fait penser â une date antérieure, et si l'on considère

la référence au sacrifice humain, on peut même y chercher une origine

préhletorlque (2),

(1) Cf. A.B. KEIfH, Rlicveda Brahmana» ,«Harvard Oriental Serle»*

Cambridge, itaseaehusett» (l·&ir'mrd iînlverslty Press), 1920,

Rélmpreeslont Delhi A Varanasi (Motllal Barnasidas), 1971f pp«

42*50,

(2) Cf. K. WI!«îERNI13, A History of Indian Literature (University

of Calcutta) «édition anglaise révisée, vol, X» part 1, pp.184-18?

1962.
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Le texte bien connu a eu différentes

éditions (1) et des traductions complètes (2) ou partielles (3). Après

avoir peiné pour en donner un résumé convenable, j*al trouvé une

excellente tz^duotlon franfalse, bien supérieure à ce que j'aurais

pu falre(M)'
Telle est, donc, l'histoire sacrée de

Shunahshepa dans la traduction de Varennet

(1) Les éditions de HAUGH, Bombay (i863), de KASTNAÎKA SÂSTRY ÀaÂSB,
Poona (Anàndaêraaa Serles) i896, de VÂSUDB VASARMAN PANSÎkARA et

KRSNAMBHATTA GORE, ^ombay (Klrnaya Sâgara Press) 1911t celle de

SATÏAVRATA sXmâSRAMI dans la Blbliotheca Indica t celle d 'AüPRSCHT, etc.

La dauxième édition de la Chrestoaatie de BOHTLINOK donne aussi le texte

original révisé t on la trouve de même en appendice dans l'oeuvre

classique de MAX M9LLER, A History of Ancient Sanskrit Literature .

Yaranasl (Chowkhamba Sanskrit Series Office), i968 -nouvelle édition

révisée par S,N, SÂSTRÎ- qui Incorpore au texte les variations du SSS.

(2) La première traduction anglaise de ^ut l'AB est celle de HAUGH

(à laquelle devraient s'ajouter les importantes remarques critiques

d'A. WEBSR, IS IX (1865). Cf. aussi celle de KH. WILSOî? dans JRAS,

1851, XIII, pp. 96 sq., 0£. cit. Il y a une traduction allemande par

R* ROTH, IS I, p.^57 oq. et II, p.111 sq., etc.

(3) Par exemple, MAX MOLLER, 00. cit. . pp. 370-376| J. MUIR, Original

Sanskrit Texte . London (Trubner A Co.) 1868-74 «5 vols-i Nouvelle

édition revisée, Amsterdam (Oriental Press), 1967» vol.I, pp.355-360.
S. LEVI, La doctrine du sacrifice dans les Bràhmanas . Paris (E.Leroux),

18981 deuxième édition (Presses ühlversitaires de France), 1966. pp.

134-136, etc.

(M)
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(4) lit ttxtt ât 1*àB qut ¿t reproduis loi aveo sa peralsslon» ce

dont 4e lui suis tris reconnaissant» est l^'aâult du iránslcrit par

JlAH VAKENfNE -et approuvé par L. RUfOil- dans son livre Scythes et

légendes extraits des Brahiaana» Paris (sailiiùirâ) 196?, pp, 112-130

-Connaissance de l'Orient. Collection üWESCO d'oeuvres SNéfnrésént^
«B. Série Indienne. JEiN VARBIKE . eu l'exeellente idée de traduire
aussi les cents vers du RV auxquels le texte original fait ceuleaent
référence. Le lecteur peut^^ôl suivre le récit complet.



Hariécandra Uaidhaaa Aiksvâka êtalir fila de roi. Il avait

cent épouses, maie point de fils. Les brahmanes Parvata et

Nárada vivaient chez lui; s^adressant à Nârada, il lui demanda:

"Ignorant ou sage, tout homme,

n'est-il pas vrai? désire avoir un fils.(T)
Dis-moi donc, Nârada,

que gagne-t-oî^>% en avoir?"

Ainsi l'interrogea-t-il en lui adressant une strophe. Nâz\^
cependant y répondit par dix:

"Il a payé sa dette,

il a trouvé l'immortalité,
celui qui a vu le visage

d'un fils né de lui!

Les plaisirs de la terre, et du feu,

et des eaux! chez les vivants

la plus haute est la Joie

qu'un père trouve dans son fils!

«

Par leurs fils, les Kânes

ont traversé l'épaisse ténèbre.

L'âme naît de l'âme: (¿)
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 là l'universelle loi!

© uTf'-t.cuws Tec ^ t

<=(» ; I A,!" l ov o (A, CLAACA «wxy»I
^

IUA
j2aaà /vy\4.wvjt ( ll
/otc. cTH"»

«-»l~ -Vk*. ^ «AOVAOJI ÍU*. . cf. V<<A1V4| VA/V



Souffle est la nourriture» et protection I'^habit;
l^or est pour la parure» le bétail pour la dots

1^épouse est la compagne; la fille» une misère!

mais le fils est lumière au plus hau|| des~cieuxl

Le père a pénétré sa femme;

embryon» il a^est installé dans la mère:

en elle» il est un être nouveau

qui naît au dixième mois!

épouse n^est épouse

que lorsqu^en elle il naît à nouveau

il apporte la vie» elle apporte la vie

lorsque le germe a été déposé en elle.

Les Dieux et les Prophètes, ensemble»

lui ont donné 1^éclat et la grandeur.

Les Dieux ont dit aux hommes:

voici celle qui vous engendre à nouveau!

Qui n^a point de fils ne va pas au Ciel!

cela» même les animaux le savent:

c^ est pourquoi chez eux le fils monte

sa propre mère» ou bien sa soeur.

Il est large» il est précieux» le chemin

o£i vont» sans danger» ceux qui ont des fils!

Bêtes et oiseaux le convoitent:

pour l^avoir ils font l'amour avec leur mère!**
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C*8st ainsi que NSrada lui répondit. Il ajoutai "aie recours

à Varupa, le Hoij dis-lui que si un fils t*échoit, tu le lui offriras

en sacrifice!"

"Soit!" répondit Aikswâka, et il s*approcha de Varuna, la

Roi, disant: "Puisse un fils «^échoir! Je te l'offrirai en sacrifice!"

Varuna acquiesça et un fils naquit qu'il appela Rohita.

Alors Varuna dit à Aikçuâkos "Un fils t'est né} offre-le moi

en sacrifice!" Il répondit: "C'est seulement dix jours après sa

naissance qu'une victime est prête pour le sacrifice. Laisse mon

fils atteindre dix jours d'âge} je te l'offrirai alors an sacrifice!"

"Soit!" dit Varuna, et, lorsque l'enfant eut plus de dix jours,

il dit à Aiksvâka: "Ton fils a plus de dix jours} offre-le moi en

sacrifice! "Il répondit: "C'est seulement lorsque ses dents

apparaissent qu'une victime eat prêta pour la sacrifice. Laisse

mon fils avoir ses dente} Je ta l'offrirai alors en sacrifice!"

"Soit!" dit Varuna, et, lorsque l'enfant eut ses dents, il dit

à Aiksvâka: "Ton fils a ses dents} offre-le moi en sacrifice!" Il

répondit: "C'est seulement lorsque tombent ses dents qu'une victime

est prête pour le sacrifice. Laisse donc mon fils perdre ses dents

de lait} je te l'offrirai alors en sacrifice!"

"Soit!" dit Varuna, et lorsque l'enfant eut perdu ses dents de

laitj il dit à Aiksvâka: "Ton fils a perdu ses dents de lait}

offre-le moi en sacrifice!" Il répondit: "C'est seulement lorsque
ses dents apparaissant à nouveau qu'une victime est prête pour le

sacrifice. Laisse donc mon fils avoir ses dents d'homme} je te

l'offrirai alors en sacrifice!"
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-Soitî** dit Varuna, et, lorsque l'enfant eut â nouveau

de« d.ntB. il dit à AlltBvSto. "»n fils a aea d.nt. d'homei

offre-le ®ol en eacrlficer II répondit. «C'est seulement

lorsqu'un nobis eot en &ge de porter les armes qu'il est prêt

pour le sacrifice. Lalsee mon fils gagner le droit de porter

les armesi je te l'offrirai alors en sacrifice!"



»»Soitl" dit Uaruça, et» lorsque le Jëune homme eut gagné le

droit de porter les armes» il dit à Aik§váka: '*Ton fils a gagné

le droit de porter les armes? offre-le mol en sacrifice!» - «Soit!»

dut-il répondre et» s*adressant à son fils, 11 lui "expliquai"C*est

lui, mon cher enfant» qui te donna à mol. Allons» laisse-moi

t'offrir â lui en sacrifice!"

"Non!" s*écria Rohita et» prenant son arc il s'en alla dans

la forêt. Un an durant il erra dans la forêt et Varuçia s'empara

d'Aikçvâka dont le ventre se mit à enfler.

Rohita en entendit parler? quittant la forêt, il retourna vers

la village, ffîais Indra vint à lui, sous une forme humaine» disant}

"lülultiple est la splendeur de l'ascète!

ainsi parle la Révélation, Rohita!

Qui choisit de vivre chez les hommes agit mal!

Indra est l'ami du vagant.

Va donc!" Rohita se dit "ce brahmane m'a conseillé de vaguer».

Il erra donc dans la forêt durant une deuxième année. Puis» quittant

la forêt» il retourna vers le village. (ïJaia Indra vint à lui» sous

une forme humaine» disant:

"Elles sont des fleurs» les jambes du vagant!

et son corps solidë porte du fruit. ~.™

Il est délivré de tout péché

grâce â son état d'ascète vagant.
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Ma donc!** Rohita se ditt *'ce brahmane m*a conseillé de

vaguer". Il erra donc dans la forêt durant une troisième année.

Puis» quittant la forêt, il retourna vëra le village. Riais Indra

vint è lui, sous une forme humainef diaanti

"De qui reste assis, la fortune reste assise;

elle ne bouge pas, celle de qui reste immobile!

Oe qui reste couché, la fortune reste endormis.

Riais elle s*active, la fortune de qui s*active!

Ma donc!" Rohita se dit: "ce brahmane m*a conseillé de vaguer".

Il erra donc dans la forêt durant une quatrième année. Puis,

quittant la forêt, il rstourna vers le village. Riais Indra vint à

lui, sous une forme humaine, disant:

"Il est l*Age«>Kali, celui qui reste couché!

1*Age-Ovapara, celui qui se lève!

Immobile, on est l'Age-Trota!
Et 1"Age-Krita, si l^cn s^active! (D

Ma donc!" Rohita se dit: "ce brahmane m*a conseillé de vaguer".

Il erra donc dans la forât durant une cinquième année. Puis,

quittant la forât, il retourna vers le village. Riais Indra vint à

lui, sous une forme humaine, disant:

"En s*activant, l'on trouve le miel

et l'Udumbara délicieux!

Vois! le Soleil est le meilleur des êtres

lui qui ne cesse Jamais de s'activer!

CD l' oLt. <-«-
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Va donc!** Rohita sa ditî **00 brahmane m*a conseillé de vaguer**.
Il erra donc dans la forêt durant une sixième année, Dana la forêt,
il trouva le Sage Ajîgarta Sauyavasi, affamé. Ce personnage avait

trois filsi Sunahpucha, Sunaháepa, et Sunolângûla,

Rohita lui diti **36 te donnerai cent vaches si tu me permets
de me racheter grâce à l'un de ceux-ci.Ecartant l'aîné, Ajîgarta
dit** Pas celui-cij** et la mère, écartant le plus jeunet "Pas celui-là

non plus!" Ils s'accordèrent sur Sunaháepa,

Rohita donna les cent vaches, prit Sunahêepa avéc lui, puis,

quittant la forêt, retourna au village. S'en venant chez son père,
il ditt "Ah! mon père! laissez-moi me racheter grâce à celui-ci!"

Alors Aiksvâka, s'adressant à Varuna, le Roi, lui declarat "C'est

celui- ci que je veux t'offrir en sacrifice." - "Soit!" dit Varuga,
"car un brahmane est plus qu'un ksatriya!"

Alors Aiksvâka proclama son intention de célébrer une

Consécration Royale et de choisir pour victime un homme, au jour de

1'Onction.

Viévâmitra était Oblateur, Oamadagni Acolyte, Vasistha tenait

le rôle du brahman, et Ayâsya celui du Chantre.

Cependant, quand Sunahêepa eut été amené, il ne se trouva

personne pour vouloir le lier. Ajîgarta dit alorst "Donnez-moi cent

vaches de plus et je le lierai!" On lui donna cent vaches de plus et

il lia son fils. On l'amena donc, on le lia, on récita les formulas

Apri et l'on promena le feu autour de lui, filais il ne se trouva

personne pour vouloir le tuer.
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Ajîgarta dit encoreî "Donnez-moi cent vaches de plus et je le

tuerai!" On lui donna cent vaches do plus et lui, assurant le

couteau dana sa main, s'avança vers son fils.

Alors Sunal^áepa se ditt "Ils vont me tuer! exactement comme ai

je n'étaia pas un être humain! Ah! il faut que je recoure aux Dieux!"

Il eut d'abord recours à Prajâpati, en tant qu'il est le premier

parmi lee Dieux, lui dédiant cette stancei

"Quel est le Dieu, quel l'immortel,

dont nous allons évoquer la nom plaisant?

Qui nous rendra à la Liberté majestueuse?

Et moi, puissé-Je voir, et le Père, et la Bière!" 0

Prajápati, cependant, lui rêponditi "Agni est le plus proche

parmi les Dieux; aie done recours à lui!" Il s'adressa alors à Agni,

lui dédiant cette stance:

"O'Agni, le Dieu, le premier des immortels,

nous allons évoquer le nom plaisant!

Il nous rendra à la Liberté majeatueusa!

Ainsi verrai-je, moi, le Père et la Bière!" 0)

Agni lui conseilla d'avoir recoors à Savitar qui est le Dieu

incitateur. Sunahéepa, donc, eut recours à Savitar, lui dédiant

ces trois stances:

0 lîV r, «d rv^ •• OUÜL d+ivoL .
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**De toif Dieu Saóitar, qui toujours nous aides»

qui regnes sur ce qui est digne d'élection»

nous implorons l'heureuse fortune!

Car la fortune» quelle qu'elle soit» pour toi

se repose à l'abri de l'envie: amicale»

celle a été déposée entre tes deux mains.

Puissions-nous hausser jusqu'à ellaj

Aidés par toi, puissions-nous atteindre le sommet

de la richesse que tu répartis pour nous» d Fortune!** (7)

Sawitar lui expliqua: "c'est pour Uaruna, le Roi» que tu es

lié; c'est donc à lui que tu dois avoir recoors". Il eut donc

recours à Varuna» le Roi» lui di dédiant les trente et une stances

que voici:

"Ton règne, o Varuna, ta force, ta fureur» jamais

ces oiseaux no les ont atteints de leur vol»

non plus que ces eaux qui s'activent sans trêve;

non» jamais! bien qu'allant plus vite que le vent4-

Varuna, le roi, à l'intelligence claire»

en l'espace sans fond, tient la cime de l'arbre»

branches tournées vers le bas, racines en haut.

Puissent les Signes Stre déposés au-dedans de nous-mêmes!

0 15 V r , Zif, z -S-,



Cast Varupa^ le roi* qui fit la large voie

pour que le Soleil là-haut la parcoureI

Au Soleil oans-picdf il en fit deux pour qu'il s'étaiC'.

Puisse-t-il exorciser qui nous voudrait frapper au coeur!

Ils sont cent, â roi, ils sont mille, tes médecins!

Qu'elle soit large, profonde, ta bienveillance, d Varuna!

Repousse au loin la Nêantise, au<^delâ de notre monde!

Libère-nous de ce péché que nous avons commis!

Ces étoiles si bien disposées là-haut,

on les voit la nuit, mais le Jour oà sont-elles allées?

Nul ne peut enfreindre les lois de Varuna:

la Lune s'avance, nous observant durant la nuit.

Voici ce que Je te demande, te louant de ma prière,

voici ce que désire le Sacrifiant avec ses oblations:

"Sois ici sans courroux, fi Varuna!

Ne nous ravis point notre vie, ô Renommé!"

Voici ce que l'on m'a dit, et de Jour, et de nuit,

ce que m'a révêlé cette lumière qui vient du coeur:

"Celui qu'appela Sunahéspa alors qu'il était enchaîné,

Varuna, le roi, puiase-t-il nous libérer!"

Oui, lié au poteau, 5unat;iáepa appela l'Aditya{

enchaîné au triple pilori, il appela Varuga:
"Daigne Varuna, le roi, délier cette victime!

Sage que l'on ne peut tromper, qu'il défasse ces liens!"
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Nous voulons apaiser ton courroux» ô Uaruna»

venant à toi» avec hommages» sacrifices» oblationst

Asura qui rggnes sur nous, maître attentif»

Libère~nous» â roi» des péchés que nous avons corutíís!

Relâche en haut le lacet supérieur» ô Uaruga»

en bas le lacet d'en bas» de côté le lacet médian.

Ainsi» ô Adltya» serons-nous en ton obédience»

sans péché» et voués à la Liberté! (T)

S'il advient que nous enfreignions la loi

qui nous lie â toi» ô Varuna» notre Oleu»

comme les gens, jour après jour» désobéissent,

ne lance pas sur nous ton arme de mort!

Irrité» ne lance pas l'arme qui tue!

* Puissions-nous échapper à ta foreur!
~

Puissions-nous délier ta pensée»

comme le cocher délie le cheval attelé»

pour obtenir ta pitié, grâce à nos chants!

{îles chante détournent ton courroux

et volent au loin vers le bonheur»

tels des oiseaux gagnant leurs nids!

Quand ferons-nous venir à nous le Seigneur

Varuna» Splendeur du règne,

pour qu'il nous donne sa pitié» le Vigilant!

0 -Rv X 1-2^^ 6-JLr .
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2.3

Ce règne appartient à (Ditrai Varupa

snsatnblB, les deux vigilants se penchent

sur le fidèle qui les vénère»

Varuna sait le chemin que suit l'oiseau,

volant là*-haut dans l'espace,

il sait la voie du navire sur la mer.

11 sait les douze mois, le Fidèle!

avec leur descendancet

le mois intercalaire.

11 sait la voie du vent

vaste, large, puissante

et qui sont ceux qui la gouvernent.

Le fidèle Varuna a fait sa deme||re

dans le tréfonds des eaux

pour y régner, l'Intelligent!

Oe lâ, il observe tous les secrets;

de là, il les comprend,

V ; ceux déjà faits, ceux projetés.
(]

-fo U-j p u_rj

L'Aditya, l'Intelligent, puisse~t-41 fieaàainiee~'HM véew»
Hot-uS cÂ.e.tM.iws Fa.t/-ora. i

fct'sse-1- it v\.os u-ies i ^ ,

Vêtu d'un manteau d'or, Varuna,

enveloppé d'une étoffe brillante,

il a disposé partout ses espions.



Lui que ne peuvent tromper les trompeure,

ni les méchante d'entre lea hommeSf

ni les fourbes: l/arupa, notre Oieu!

L'ont choisi, entre tous,

les humains quels qu'ils soient,

à commencer par nous-mêmesf

Et mon inspiration vagabonde,

comme la vache cherchant pâture,

en quête du Vigilant!

Parld-moi encore, 6 mon Oieu,

du Pays d'où le miel m'a été apporté

pour que je le goûte, comme fait l'Oblateur!

Ahl je voudrais voir celui que tous ont vu!

je voudrais voir son char descendre ici!

Puiase-t-il, Varuna, exaucer mon désir!

Entends mon cri, Varuna!

Entends, et prends pitié!

^'ai besoin de ton aide, et te désire!

Toi, le Sage, Varuna!

qui régis Ciel et Terre,

Agrée ma prière!

Délie le lacet d'en haut!

délie le lacet médian!

Et ceux d'en bas, pour que nous vivions!"

0 X, l-2.\ ,
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Varuna» Cependant» lui conseillas "Agni eat la premiar parmi

les Dieux» et le meileur ami. Chante aes louanges et» lui et moi»

nous te dêliv(§|^ons! ** Alors Sunahâepa chanta les louanges d'Agni

en lui dédiant les vingt~deux strophes qwi que v/oicis

"Pare-toi de ton manteau de lumière»

digne d'honneurs» Seigneur de la force»

célèbre» 6 Agni» ce sacrifice à notre égard!

Viens» tu seras notre Oblateur»

toi qufil faut choisir» Ô le plus Jeune des Dieux!

nous t'appelons de notre parole lumineuse!

Père» 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» fflitra» les Vigilants»

et Aryaman» comme ils firent chez füanu!

Agni» premier des oblateurs»

réjouis-toi de cette alliance avec nous»

entends les chants que nous te dédions!

Lors même que nous s|crifions sans cesse

à tel ou tel Dieu, c'est à toi seul»

Agni que Ifoffrande est donnée!

^ Qu'il nous soit chdr le seigneur de nos clans»

1'Oblateur qu'il faut choisir!

soyons-lui chers» nous qui l'avons» ce bon Agni!



Las Oisux l'ont aussi, ce bon Agni,

st donc nous donnent le trésor!

sachons que nous l'avons, es bon Agni!

Échangeons donc les chanta de gloire,

nous les mortels, avec las immortels,

ô Agni, qui ne meurs jamais!

Oe tous tes feux, bénis

ce sacrifice st ces chants,

Agni, Fils de la force! (T)

Comme on chante un cheval fortuné.

Je vais te chanter des louanges, ô Agni

qui règnes sur tous non sacrifices!

Le Fils de la force, à la large avancée,
à la grands bienveillance, le Généreux,

qu'il soit avec nous, Agni, avec sa force!

Garde~nous, Agni, et de près et de loin,

gardez-nous de l'ennemi cruel,

garde-nous toujours, toute la vie!

Ce chant tout nouveau,

trésor que nous te dédions,

annonce-le, â Agni, chez les Dieux!

Partage pour nous les enjeux,

les plus grande comme les moyens.

Accorde-9iOi le bien le plus proche!

Hv X , JL-IO .
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-é Tu 88 le Répartiteur, tu es I'ftlncelant

sur le flux de la rivière, tout près de nous,

tu combles de biens le donateur*

^ Le mortel que tu aideras au combat,

celui que tu exciteras aux dnjeux,

celui-là aura des bonheurs toujours neufs!

Celui-là personne ne le vaincra,

non personne, ô Oieu vainqueur!

L'enjeu glorieux sera sien!

Qu'il emporte l'enjeu grâce à ses chevaux.

Cet Agni que tous les peuples ont en commun!

Oui, qu'il l'svporte grâce aux inspirés!

l o Toi qui prends g|^é|die à l'éveil de ce Oieu,

compose une cantate à Rudra dédiée

au Dieu qu'adore chaque clan!

En sa grandeur, il passe toute mesure,

la fumée est son drapeau; Agni, l'fclatant,

qu'il nous conduise à l'inspiration, à le victoire!

Pareil à un chef afi opulent,

à un signe céleste, puisse-t-il entendre

nos chants, cet Agni à la haute lumière!** (D

Agni lui dits ''Chante aussi les louanges des Tous-Oieux; avec

\ ( eux, nous te dêliv^^ons!" Sunahéepa donc dédia aux Tous-Oieux la

stance que voicit

0 r, ±-12..
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"Hommage aux grands et aux^ petits

aux Jaunes et aux vieux!

Honorons les Dieux, ai nous le pouvons!" 0

tes Tous^Dieux lui expliquèrent alorsi "Indra est de tous

les Dieux le plus fort, le plus grand! il est le plus réel et le

plus efficace} chante ses louanges et, avec lui, nous te délivrerons!"

Sunafj^éepa dédia donc à Indra Ids vingl^ux stances que voicis

"Lorsqu'il nous semble être sans espérance,

â buveur de Soma, fi véridique Indra,

donne~noua, généreux, l'espérance d'avoir,

nombreux et beaux, dea chevaux et des vaches!

Porteur du casque et de l'armure,

ffiaitre des enjeux. Seigneur de la force,

donne^nous, généreux, l'espérance d'avoir,

nombreux et beaux, des chevaux et des vaches!

y endors pour nous ces deux malfaisants

qui ae montrant tour fa tour! qu'ils ne s'éveillent pas!

donns-^nous. Généreux, l'espérance d'avoir,

nombreux et beaux, dss chevaux et dea vaches!

Oui, que s'endorment les avares, 6 Héros,

et qus s'évellent ceux qui nous dotent!

donne-nous. Généreux, l'espérance d'avoir,

nombreux et beaux, des chevaux et des vaches!

0 U\/ r, 2,;^.,
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¿erase cet âne, O Indra*

qui chante si mal tes louangesI

donne-nous. Généreux, l'espérance d'avoir,
nombreux et beaux, des cheveux et des vaches!

En compagnie de la Kuçç^rinSci
le vent vole au loin, venant du bois,

donne-nous. Généreux, l'eapérancs d'avéir,
nombreux et beaux, des chevaux et des vaches!

¿crass, Ô Indra, le Krkadâéu!

Frappe è mort celui qui se lamente!

donne-nous, Généreux, l'eepôrance d'avoir,
nombreux et beaux, des chevaux et des vaches!

Incitant le Oieu à la riche intelligence
& venir vers nous, tai un coursier,

j'arrose de sucs de soma Indra, le Glorifié!

11 boit par centaines les puieêea de Soma pur,

par mi Hiero les puisées de soma mêlé è du laits

le soma coule en lui coaune l'eau dans ^ trou!

Quand on se rue vers lui, pour la fière iv^sse,
voici que, grâce à elle, le acma dans la cuve

devient pour nous une immensité pareille è l'océan!

11 est è toi, ce soma! tu cours vers lui,
pareil à un pigeon volant vers sa femelle!

Et tu aimes ce chant que noue te dédions.

o «.V I, 2.7, / - ^



Seigneur des dons, nous te donnons cette louange,

cette offrande faite de chants à toi dâdiéa, 0 hâroet

Qu'en retour ta puissance noue pourvoie généreusement!

Ores8e->toi pour nous aider dans ce tournoi

â Oieu à la riche intelligence, d Indra!

mieux que tous autres nous voulons parler!

Indra, plus fort que quiconque, nous 1''appelons

de toutes les manières, dans tous les tôurnoisf

nous, ses amie, nous l'appelons pour qu'il nous aide!

Qu'il vienne donc à notre appel,

s'il l'entend, avec ses assistants,

avec ses prix de victoire, Indra!

3e l'appelle ce Héros du séjour ancien^

cet Indra qui s'avance avec sa puiaeancal

c'est lui que ton père appelait le premier!

Noue t'implorons, Oieu protecteur,

toi qui es si souvent invoqué,
toi le bon Ami de ceux qui te chantent!

Casqués, nous buvons le somei

toi qui le bois aussi, tu es notre compàrs}

CHioNi porteur de foudre, tu es l'Ami de tes amis!

Fais donc en sorte, â notre Ami,

ô Porte-foudre, que tout soit

comme nous l'attendons de toi, û Buveur de Soma!



PulssionsHnoue» nous tes conmiensaux, Û Indra»

acquérir das richeasas» das prix itoportants»

gráca auxquels» pourvus de bétail» nous nous réjouirons!

G Dieu hardi» lorsqu'un Héros tel que toi

honoré par les poètes entend leur prière
c'est ccmune ai tu fixais l'f^sieu sur la roue!

Oui» selon le désir de ceux qui te chantent»

â Dieu intelligent» tu fixee à la roue» fort^ent»

un essieu pareil à l'hoamags cpj'ils te dédient." (¿)

le coeur réjoui de cette taaaas louange que Sunaljjé^a lui avait

dédiée» Indra lui donna un char plein d'or. Kais Suna^éepa la pria

encore avec une autre stancei

"A Jamais il a chanté les richesses» Indra,

avec sas chevaux qui piaffent» hennissent, soufflent!

Vainqueur, bardé de son armure» il nous a donné»

pour prix de notre victoire» un char plein d'or!" 0

Indra lui dit alorei "Chante maintenant les louanges des deux

Aévinf ensuite nous te délivrerons!" Il dédia donc aux deux Aévin

les trois stances que voici«

"Venez, Aâvin! avec un trésor merveilleux

consistant en chevaux! Donnez-nous» Dasra»

un trésor ds vaches et d'or!

Votre char qui ne meurt point

s'avancs d'un pas égal sur l'océan»

d DasraI d Aâvin!

0 "X, ^o, /-/ST.
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L'une des roues de votre char,

voue l'avez fixée eur la tSte du taursaui

l'autre parcourt le ciel!" 0

Les deux Aévin lui déclarèrsnti "Chante les louanges de

l'Auroref ensuite nous te délivrerons!" A l'Aurore, Sunai}éepa
dédia donc les trois stances pue voicii

"Quel mortel peut prétendre h jouir de toi,

immortelle Aurore qui aimes à ta guise?

Qui de nous vas-tu choisir, ô Hayonnan^e?

Os loin, de prés, noue avons pensé h toi.

Aurore rougo, qui ressembles

à une jument belle k voir!

Uiene è nous. Fille du Ciel!

apporta~nou8 ces prix que nous désirons!

Impartis-osus la richesse!"

A chaque stance qu'il chantait l'un de ses liens tombait et le

ventre d'Aiksvâka diminuait d'ampleur} quand la dernière stance eut

été chantée il se trouva libre de liens, et Aikevika fut délivré de

sa maladie*

Les pré tree, cependant, a'sn remirent è 3tna(jêepa t "C'est è

toi maintsnant ds trouver l'assistts de ce jour!" 11 eut la vision

du Pressuraga-d'Onction et l'accomplit eur l'hsurs, en récitant les

quatre atancee que voicit

O 'ils) r, •
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**lïiSme si tu oeuvres dans chacee maison,

s'est ici, mortier mon ami, t^e tu dois râsonner

le mieux, comme un taff^our chez les vainqueurs S

maître de le forêt, mortier,

le vent souffle à ton soflKsat

prépare le soma pour qu'Indra le boive{

^ Ils oeuvrent pour le sacrifice,

apportant des trésors» devorant les tiges,

pareils aux chevaux bais d'Xndraf

Pressez maintenant, Maîtres de la forêt,

debout avec vos assistants debout,

pour îndra, le jus doux CEamne miel!» 0

XI transports ensuite le soma ainsi proas ve de boie

destinée à le recevoir* Ce faisant, il récitait la stance qu# voici»

C^endant, tout an tenant le Sacrifiant par derrière, il versait

1'oblation en récitant les quatre stances que voici qu'il faisait

suivre de l'exclamation liturgique "SvShât** 1

**L& o5 est le mortier è la large assise,

lè où le pilon se dresse pour presser le soma,

viens, Xndra, boire ce que l'on broiel Svâhil

(7) X, s:-9 .

Qg ILv/- X, ^ .

"Ce qui reste, puise^le dans les récipients

et fais couler le soma sur la tamis

dépose-le sur le cuir de le vachol"
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Là où les deux éléments du presauragd

sont faite comme pour 1'amour»

viene, Indra, boire ce que l'on broie! Svi^â!

Là ob la femme a'actiue

et an avant et en arrière,

viene, Zndra, boire ce que l'on broie! Svâhâ!

Là oè l'on bande le pilon,

comme on retient los rênes,

vidns, Indre, boire ce que l'on broie! Svêhà! (J)

11 conduisit alors le Sacrifiant au bain conclusif, tout en

récitant les deux stances que voicii

"0 Agni, écarte de nous, noue t'en prions,
l'ire de Varuna, toi qui aaial

Tu es le meilleur des prStres et des guides,
toi qui brilles! Éloigne de noue les maléfices!

Sois proche de noue, Agni, pour nous aider,
sois très près de nous à l'aube de cette Aurore!

Sacrifie pour nous en faisant offrande è Varuna,

Obtiens~nou8 sa grâce, et nous ts bénirons!**

Enfin il amena le Sacrifiant à vénérer le foyer Offertoire, en

récitant la stance que voicii

••Sunahâapa lié, de ces mille poteaux

tu l'as libéré, lorsqu'il était à la peine!
Nous aussi tu nous libéreras de nos liens,
û perspicace Agni qu'ici nous instellons!** (S}

O X I tSr, x-q .
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3.5"

Le sacrifice átant fini, Sunaijáspa vint sa reposer sur le g^n
de Viévdmitra. ''Prophète! r3ncis«<«oi mon filsl" demanda AJigarta

Sauyavasi. "Noni" lui répondit Viâvâmitra, "las dieux me l'ont

donnâl" Ainsi Sunahâapa devint*!! "Oieudonné, fils de Uiévâmitra"!

ses descendante sont lea Kâpileya et lee Sftbhrava.

Cependant AJigarta Sauyavasi tenta de l'inviter encore, lui

disanti

"De naissance, tu es un A^giras,
un barde renommé, le fils d'AJlgarta!
N'abandonne point ta lignée,
d Prophète! reviens à moi!"

A quoi Sunahéepa rétorquai

"On t'exjvu, le couteau à la main,
chose inconcevable même chez les éúdral

tu préféras, Angiras,
trois cents vaches à ma vis!"

AJigarta Sauyavasi plaida sa cause, disants

"Ce péché que J'ai fait

m'a cauaé du remords!

je veux l'effacer h tea yeuxt

lee trois cents vaches sont à toi!"
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{fiais Suna|^êapa lui dit ancorat

"Qui fit la mal uns foist

fera le mal & nouveau!

tu continuée d'agir en âûdra»

ton acte est sans rémission!"

Lorsque SunahâapSf répondant à AJigarta Sauyavaai eut dits

"ton acte est sans rémission", Viivimitra l'exhorta é son tourt

"Formidable certes était Sauyavasi,

lorsque couteau en main il s'apprêtait à frapper!

\ t 11 était debout, son fils ne l'était pas*

Deviens mon fils, Sunahâepa!"

Sunahôepa lui demandat

"Ce que tu viens de dire, je le veux}

mais comment, fils de roi, Aftgiras,

pourrai-je devenir, fi Viâvâmitra,

un fils parmi les tiens?"

Viévámitra lui réponditt

"Tu seras l'aîné de mes fils,

ta descendance aura le pas!

Accepte cet héritage divin,

comme je t'y invite,"
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et Sunaijâepat

"Invite tes file à m'accepter,

pour l'amitié et la splendeur !

Ainsi pourraioje, à Sharata»

devenir l'un de tes enfants!"

Alore Viávámitra, s'adressant à ses fils» leur demandat

"fcoutez iïladhuchandeSf

Rçabha, Renu, Aç^aka^

et tous vos frères»

acceptez-le pour votre aîné"

Viâvâmitra avait cent un fils» fîladhuchandast et cinquante qui

étaient ses aînés» cinquante ses cadets. Les aînés de (fladhuehandas

jugèrent ceci injuste. Leur père les maudit» "Vos descendants

auront les confins de la terre an héritage!" Ils devinrent en effet

les Andhra» les Pug^ra» les Sabara» les Pulinda» les fiDútiba» qui
vivent en grand nombre au-delà des frontières du paya aryen» en fait»

la plupart des Oasyu descendent de Viâvâmitra.

Riais RIadhuchandas et les cinquante autres qui étaient sas

cadets déclarèrent à Sunahâepat

"Ce que le père a décidé»

Certes nous l'acceptons!

Nous te plaçons à notre têtes

vois! nous sommes tous à ta Suite!"



Ravi, Viávámitra Ies bénit, disant:

•♦d mes fils! vous sdraz

riches de vaches et d'enfants mâles,

vous qui, par votre obéissance,

m'avez donné pour fils un béroal

Avec Oieudonné le héros

à votre tête, â Gâthina,

vous aurez la fortune,

et lui, verra le vrai pour vous!

Voici votre chef, ô Kuâika!

Suivez Oieudonné!

voua serez son patrimoine;

c'est bien là ce que nous savons!**

C'est pour cala que l'on a dit:

•♦Ainsi les fils de Vlévâmitra

tous ensemble, avec plaisir,

acceptèrent, eux les Gâthina,

Oieudonné pour chef et pour ainé.

Oieudonné, le prophète,

eut les deux patrimoines:

il régna sur les Jahnu

et instruisit les Gâthina. ••



Talle est la légende de Suna^éepa qui comporte cent stances

et des strophes. L'Oblateur la conte au roi après l'Onction, Il

la récite, assis sur un coussin d'or, et son Acolyte lui répond,
assis lui aussi sur un coussin d'or. C'est que l'or est gloires

ainsi l'Oblateur confère-t-il la gloire au roi,

A chaque stance que rédLts l'Oblateur, l'AColyte répond "Om!»»}
è chaque strophe **0011" C'ret que "Oftî" est divin, et "Oui!"

humain. Ainsi libère-t-on îe qui est divin et ce qui est humain de

tout mal, de tout péché*

C'est pourquoi un roi victorieux doit demander, même en dehors

du sacrifice, qu'on lui rêdte la légende de Sunahéepat pas le

moindre soupçon de péché dmaurera en lui.

Il doit donner mille son oblateur et cent è 1'Acolyte}
l'Oblateur recevra aussi la coussins d'or et un char attelé d'une

mule blanche.

Ceux qui désirent deîfiis peuvent demander aussi une récitation

de cette légende. Ils auint des fils.

(AibuaiujuiiiBiÉliuiunu ? 10) i

(2^ (jL la.
^ l'i-



^0
A fin desituer le contexte du mythe,

nous mentionnerons, a) son passé imidiat, â savoir son milieu

englobant qu'on trouve dans la notin de sacrifice i b) son état

présent, â savoir son 'Sitz i» Letn*, et c) son futur, sa continua»

tlon dans la tradition, sa tensiorvectorielle, sans toutefois

entrer dans les détails si intérefants soient-ils, pour une

recherche spécialisée (1).

(1) Les références des notes î*rentçfatvlr ^3»introduction â une

approche indo logique plus pou^*
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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 vie 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.^

Winternitz thinks the hymns derive from another, much older myth

concerning Sunahs'epa 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.^

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 preserved.^
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 Hariscandra take over the center. ^ In

the process he becomes increasingly ethereal and psychologically

unreal.^



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. Müller 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.
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The story of Sunahs'epa 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;

and

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



-u-

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.

f f ✓

Sunahsepa is a different case. His indestructible naivete

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 Sunahsepa 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
/ (

deep and fundamental level that Sunahsepa sees his father as a

/

Sudra rather than the Brahman that he is supposed to be.

/ /

Sunahsepa, 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

indulge in, life itself has a way of disregarding fault.

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 if

the necessity is only moral.

Our moral obligations, however, are not all that clear. The



-6-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 Sunahsepa. It should be remembered

that Rohita's action in buying Sunahsepa 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.

Visvamitra 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 Harisc,andra 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 Sunahsepa calls on him for

help. Isn't this that mature humility that comes from hard-won



self-knowledge? On the other hand he recognizes the strength of

the uncomplex Sunahsepa, 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, Visvamitra, 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-

J
J

mitra and Sunahsepa 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. Theie ^ 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
/ t

of Ushas. Sunahsepa 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. In Sunahsepa's
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case the promise is immediately fulfilled. But just as Sunahsepa'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

iGeldner, p. 24.

^Winternitz, p. 188. Also see n. 1.

^ loc. cit.

^ loc. cit.

^ Sata. Brah. , Ill, p. 95.

^Although I could not locate a complete English translation, the

Markandeya Purana seemingly contains the bulk of the Hariscandra

myths.

^This judgment is admittedly based on partial evidence, such as

snatches and paraphrases of the myths.

^Müller, p. 119.

^Smith, p. 8; Nakamura, p. 152f.
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The story of Sunah_sepac
Although King Haric/andra (Harishandra, Hariskandra) has 100

wives and several daughters, he has no sono In his anguish he makes a
deal V7ith Varuna; if the god will grant him a son, he will sacrifice
him to the god at birth„^ Varuna accepts and Prince Rohita is born a
short while later. Despite the original agreement and despite
Varuna's constant grumblings about people who make deals and don't
keep them, the Kg understandably keeps putting the sacrifice off.
Finally, after he has exhausted all his ploys in holding Varuna at bayand Ro is already a young man, the Kg finds he must honor his bargain
and tells his son all about it,

Ro isn't overly thrilled with his father's notions of piety and
takes off for the deep dark foresto At the end of his patience, Vo
visits the kg with dropsy» Somehow R, hears about this in his forest
fastness and decides to return and save his father by submitting tojthesacrifice o

On the road home, however, he runs into Indra, who advises him to
wander for a year and think things over» Ro readily complies. This
happens four more times. At the end of the fifth year, however, Indra
fails to shov7, and R, turns his face, albeit without enthusiasm, once
again homevjard.

This time he comes across the Brahman Agiganta and his family; a
wife and three sons, R, has had an idea during his wanderings and
decides to try it out on Agiganta, The Brahman and his family are
very poor, very tattered and very hungry, R, offers A, 100 (1000?)
cows for one of his sons to serve as his substitute in the sacrifice,
Ro reasons that V„ will buy the scheme because this way he will get a
real live Brahman rather than a Kshatriya, A, accepts the offer in
principal but reneges V7hen R, asks for the oldest son. The mother, in
turn, won't give up the youngest. This leaves the middle son,
Sunahs^epa with no one to champion him, and he goes for 100 cows.

The arrival of the little troup in the kg's city coincides with
one of the holiest feasts of the year, V, readily acquieces to the
sub^itution, and it is decided that Sunah^epa will be the main saci^i-
fice at the solemnest hour of the feast, Sunah^epa's thoughts on the
matter are not recorded.

The principal actors gather, four very holy and important Rishis
are appointed, and Sunah£epa is led to the fire altar. At this
juncture a problem arises. No one, including the kg and the Rishis,
will bind the boy for sacrifice. Once again R, resorts to bribery,
and for another 100 cows Ao ties up his own son» Another impasse.
Now that he's bound, no one will kill him. Again 100 cows does the
trick, and A whets his knife.

As he sees his father coming toward him with the naked blade,
Sunah£epa decides things are getting out of hand and calls to the
Rishis—obviously sympathetic toward him throughout—for help. They,
in typical priestly fashion, defer to their superiors—in this
instance the gods. At first the gods aren't much help either: each
passes the matter to the next. Finally, "just in the knick of timej,"



Sunahsepa hits the right buttono As he recites each of three verses
to Ushas the Dawn, each of his three bonds drop aviay^ and with the
third the kg's dropsy disappears as well.

When all have recovered from their amazement and the jubilationhas quieted dovm, A. attempts to recover his son and take him home.
But Vishvamitra, the holiest and most respected of the Rishisjintervenes. He scolds the unnatural father mercilessly, and Sunah-
sepa himself adds: What has never been found even among Sudras, thou
hast been seen with a knife in your hand, and hast taken fOO cox·ís for
meS" A, suddenly realizes how monstrous his actions have been and
returns the 300 cows as a sign of his contrition. But Sunahsepa will
still have nothing to do with him: "He who has once done wrong will
commit another sin; thou hast not abandoned the way of A Sudra: what
thou hast done is irremediable!" "Irremediable!" echoes Vishvaraitra,
The Rishi then adopts the fatherless boy, renames him Devarata, and
leads him off to a life consonant with his obvious vocation from the
gods,

DISCUSSION

1 Provenance: Rig Veda 1,24-30
Âltareya Brahmana (vii, 113~18)

2 Primary intention: prohibition of hximan sacrifice (Abraham g Isaac)
a fire altar
b names

3 Other themes
a the three fathers
b locus in life—importance of being what you're supposed to

-. -. be o

c power of prayer/obedience

4 Unity—-separation—reconciliation
5 Lesser points

a Rohita (pivotal): flight/forest/wandering (2-fold)
b complexity of social structure

6 Problems
-h U n 4

a original agreement — rT»!" < (ppwA-R't"!
b Varuna/Indra/Ushas


