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1 Premise

The purpose of the present essay is to reconsider the question of the alleged rela-
tionship between the Maruts, the Vedic deities always mentioned as a group, and
the Avestic guardian spirits, the Frauuas$is. In particular, it explores for the first
time in this framework the relevance of certain late Vedic passages illustrating
the role played by the hymn named after the Maruts (i.e. the Marutstoma) in se-
curing access to heaven for a specific group of warriors (i.e. the so-called Vratya
group of Daivas).

By proposing to re-examine the relationship between the Indian Maruts and
the Iranian Frauua$is, we are taking a considerable chronological leap back-
wards, compared to the centuries commonly associated with the history of the
Silk Roads. Nonetheless, future secondary branches of the Silk Roads would defi-
nitely pass through the geographical area that relates to our sources and which
has always been an important crossroad of Asian intercultural exchange. More-
over, when we need to account for some points in common between the two cul-
tures, the hypothesis of historical contacts must always be checked against the
concurrent possibility of a genealogical relationship grounded on the well-known
hypothesis of an Indo-Iranian family; a point that deserves close attention.

2 Maruts and Frauuasis: A Discussion on
the Earliest Assumptions
To the best of our knowledge, the origin of the issue dates back to 1929, when Lio-

nel David Barnett compared the Vedic Maruts with the Avestic Frauuas$is. He
maintained that, on account of India’s particular climatic conditions, the earlier
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group of celestial genii might have later been reinterpreted as a group of storm-
gods, namely the Maruts:

Precisely like the Fravasis, the Maruts in the RV . . . are a host dwelling in heaven and con-
stantly waging battles in the sky against the power of darkness and evil, especially revealing
themselves in the lightning and thunders of the storms that bring rains to parched plains of
Northern India and revive the forces of nature. The Vedic poets exhaust their vocabulary in
describing the awful battle-array of the Maruts, the splendour of their gleaming spears,
their cars and horses, the terrors of their valour, and the like, in the same strain as the
Avestic pictures of the Fravasis, but with vastly more literary elaboration. Owing to the pe-
culiar climatic conditions of India, this function of ruling the storm and thereby giving rain
has overshadowed the other aspects of the Martts in Vedic India, and misled modern schol-
ars into regarding them as primarily and originally storm-gods. They have other and
equally important aspects.

2.1 Bands of Warriors and the Source of Abundance

Georges Dumézil (1953) also emphasised the fact that the Maruts and Frauuagis
were both warrior groups in the service of two pre-eminent gods (Indra and
Ahura Mazda respectively). He associated them with the second Indo-European
social function, including them on the list of heirs of the Indo-Iranian Mdnner-
bund.! At the same time, he highlighted their connection with water and with the
fact that they where responsible for its distribution to humankind, a task which,
in his opinion, better matched the third social function. Nonetheless, he consid-
ered the Frauua$is a possible Zoroastrian innovation more than an ancient insti-
tution,? while other scholars, for instance Geo Widengren (1965), insisted on their
pre-Zoroastrian character. Even more recently Mary Boyce (1975, 119) has main-
tained that a part of the Frawardin Hymn (Yast 13), i.e. the Hymn to Frauua$is
and one of the most important sources on these divine beings, appears to be ex-
tremely ancient, while the rest is strongly Zoroastrian. Indeed, it will not escape
anyone’s notice that there are passages in Y 13 in which the Frauua§is are invoked
as protectors against dangers coming from the daéuuas, e.g. the Frauua$i of Yima
in Y 13.130 (cf. Panaino [2013] 115, 150), nomenclature which self-evidently cannot
date back to the shared Indo-Iranian culture. In any case, this couple of functions
(warlike endeavours and water distribution) is considered by Kellens (2016, 145)

1 In 1981, Lincoln again assumed the existence of a proto-Indo-Iranian group of martial spirits of
the air reconstructed on the basis of Frauuagis and Maruts.
2 Another contribution against the identification of Frauuagis with Maruts is Malandra (1971).
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to be such a specific association that “[elle] ne peut relever du hasard et, si elle
correspond a la réalité, la cause est entendue”.

As far as their warlike nature is concerned, the situation in the Indian context
is quite clear. As is well known, the Maruts are mainly portrayed in the Rgveda as
comrades of Rudra and Indra, as a band of warriors often associated with the
weather phenomena of rain and storms.They are considered to be the divine
equivalent of the mdrya- i.e. of young warriors no older than twenty years.* It is
neither possible nor necessary here to quote all the relevant passages; we will
limit ourselves to presenting just a few that allow us to highlight some interesting
items, in particular the link of Maruts with light — due to the brilliance of their
armour and because light is intrinsic to their very nature — and with water, in
particular rain. Their relationship with rain, by the way, goes beyond the well-
known and immediately recognisable similarity between the sounds and colours
of battle and those of a thunderstorm since another element, as RV 2.34.8 below
clearly shows, is the connection between water and the earth’s fertility, which
parallels the theme of abundance guaranteed by the return from a victorious ex-
pedition:

RV1.85.8:
sura ived yuyudhayo na jagmayah sravasyavo na prtandsu yetire |
bhayante visva bhuvana marudbhyo rajana iva tvesasamdrso® narah | |

Like heroes indeed, like fighters moving forwards, like those who seek fame / flow in battles
they have arrayed themselves: all the living beings are scared by the Maruts, lords rushing
into / shining in sight like chieftains.

RV 2.34.8:
yad yufijate maruto rukmavaksaso ‘Svan rathesu bhaga a sudanavah |
dhenur na sisve svasaresu pinvate janaya ratahavise mahim isam | |

When the Maruts, with golden ornaments on their chest, yoke their horses to the chariots,
they who abundantly pour out / give in prosperity,

3 See Wikander (1938) 75.

4 Analogous age-graded groups are also singled out e.g. in ancient Greek and middle Persian
sources: see Falk (1986) 94 and McCone (2020) 115-116.

5 Here and in the second hemistich the poet is playing on the two aspects of tvesa-, namely ‘vi-
bration’ (especially impetus, movement proper to the flow of water) and ‘shimmering’ (of gold
but also of the stars, see below). We will manage the involved occurrences of double-entendre by
separating the two meanings with a backslash.
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just as a milk-cow in her folds swells for her young [they pour out] great refreshment for
the man who has offered oblations.®

Some other interesting verses underline the greater intrinsic radiance of the Mar-
uts compared to other deities, a fact that seems to emerge clearly in the following
stanza, notwithstanding its still controversial interpretation. This feature, to-
gether with their function of colouring, beautifying sky and earth, would indeed
lead one to hypothesise a connection with the (night) sky rather than with a
storm:

RV 7.57.3:
naitavad anye maruto yatheme bhrajante rukmair ayudhais tantubhih |
a rodasi visvapisah pisanah samanam afijy afijate Subhe kam | |

The others do not shine so much as these Maruts here with their ornaments, their weapons,
their bodies: they, who adorn everything up to heaven and earth, while adorning them-
selves apply the same pigment for the sake of splendour indeed.’

Undoubtedly we have fewer vivid images of the Frauua$is’ ranks, particularly if
we focus on the earliest litterary testimonies;® nevertheless, it is at least com-

6 In this verse the continuous shift between water and abundance is tangible, further under-
lined by the identification between the Maruts and the cow that swells with milk for her calf.

7 This verse contains many difficult points that are yet to be satisfactorily solved; see Jamison/
Brereton’s online notes to their translation, Book 7, pp. 82-83: http://rigvedacommentary.alc.ucla.
edu/?page_id=25 (accessed January 2026). As Jamison already recalls in her notes, the first hemi-
stich may have another interpretation (already proposed by Geldner) with anyé determining
marutah “No other Maruts shine like these ones”; Jamison rejects it both on syntactic grounds
(the position of yatha) and “common sense”: “who would the other Maruts be?” We have also
accepted the first version, which seems to offer a better word-order, but we are still intrigued by
the possible existence of “other Maruts” competing with those of their own clan. Jamison/Brere-
ton (2014) 952 translate the second hemistich as “All adorned, themselves adorning the two
world-halves, they smear a common unguent on themselves for beauty”. Here the issue concerns
the two derivates from the verbal base pis-: visvapis and pisand. We are not convinced by Jami-
son’s arguments in favour of a passive value of the first radical compound since we believe that
its usage in qualifying the chariot of Dawn in the quoted parallel verse (RV 7.75.6) does not justify
foregoing the most common active value. Nor we accept Scarlata’s (1999: 319-20) suggestion ac-
cording which visvapis as constructed by analogy on visvdpesas “containing all adornments”.
Other open questions are the transitive or intransitive value of the two verbal bases pis- and afij-
and the role of the particle @, usually considered a preverb of either base. We propose instead to
read it as associated with the dual accusative rodast, thus eliminating the problem of a possible
double accusative ruled by a. . . afijate. The meaning would be that the Maruts decorate heaven
and earth with the same bright colour with which they adorn themselves.

8 The oldest attestation is ¥ 37.3, discussed recently in Kellens (2016) 139.


http://rigvedacommentary.alc.ucla.edu/?page_id=25
http://rigvedacommentary.alc.ucla.edu/?page_id=25

Maruts and the Ritual Paths to Immortality: Hints of Indo-Iranian Doctrines =—— 19

monly accepted that they do have “une insistante coloration guerriére” (Kellens
[2016] 138) and their cult seems to display features of both hero and ancestor wor-
ship.” Yet some passages, such as Y 13. 27 and 45, allow us to recognise certain
parallels in the description of these celestial beings, whose help in battle is in-
voked by pious men and who come covered with shining brass armour and weap-
ons to destroy thousands of foes.

2.2 Providing and Distributing Water

Let us now return to the topic of water as a blessing bestowed by benevolent dei-
ties and note how scholars like Séderblom (1899, 377) and Panaino (2020, 269) em-
phasised the relationship of the Frauuagis with water on the basis of Y 13.53-54.
The passage tells us that waters had stood for a long time in the same place with-
out flowing, but then they started to flow thanks to them."® Analogously, the Mar-
uts play a sort of demiurgic role in relation to water coming from clouds and
springs in the mountains. The following three passages selected from the Rgveda
are good examples:

RV 5.53.10:
tdm vah $drdham rdthanam tvesdm gandm marutam ndvyasinam
dnu prd yanti vrstayah | |

The rains go after your host of chariots, the rushing marutian group of the ones coming
after (i.e. of thunders).

RV 5.58.3ab:
d vo yantiidavahdso adyd vrstim ye visve martito jundnti |

Let those who bear the water come today here to you, all the Maruts who impel the rain!
RV 5.59.7:

vdyo nd yé srénth paptir ojasantan divé brhatdh sanunas pari |
dsvasa esam ubhdye ydtha vidih prd pdrvatasya nabhaniimr acucyavuh | |

9 Kellens’ reference (2016) 147 to the well-known rite devoted to the Frauuagis mentioned in Y
13.49 is interesting in this perspective. He suggests that the rite might have been performed on
the occasion of military conscription.

10 In this section of Y 13 the Frauuasis are also at the origin of the setting in motion of plant life
(13.55-56) and of the movement of the stars (13.57-58). See below.
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They who like birds in rows flew by means of their vigour about the limits of heaven from
the lofty summit (of mountains). Their horses like both (i.e. gods and human beings)™! know
that they set the mountain springs in motion.

This crucial role of the Maruts is so exemplary that we even find them as a stan-
dard of comparison for water conveyors in the following stanza:

RV 8.98.7:
ddha hindra girvana upa tva kdman mahdh sasrjmdhe |
udéva yanta uddbhih | |

Therefore, O Indra, who longs for hymns, we have propelled our great desires to you, as
those who come with waters (i.e. the Maruts) do with their waters.

In fact, if one considers India’s particular monsoon rainfall, and once one has as-
certained a connection with rainwater for both the Maruts’ and Frauua$is’, the
shift towards the status of storm gods for the Maruts does not seem such a
great leap.

3 The Wings of Maruts and Frauuasis

Moreover, the Frauua$is are envisioned as supernatural beings who inhabit the air;
they are described as “well-winged birds” flying towards their devotees in Y 13.70.
The image seems to be quite in line with the common iconography. Indeed, Maruts
are either directly identified or compared with birds, as shown in the aforemen-
tioned RV 5.59.7, particularly with falcons (e.g. RV 7.56.3) and wild geese (hamsa-):

RV 7.59.7:
sasvds cid dhi tanvah sumbhamana d hamsdso nilaprstha apaptan |
visvam sdrdho abhito ma ni seda ndro nd ranvah sdvane mddantah | |

Indeed, the blue-backed wild geese,lz who even secretly adorn themselves, have flown here.
You, the whole troup, have sat down next to me, like joyous heroes taking pleasure in the
Soma pressing.

RV 2.345:
indhanvabhir dhentbhi rapsddiudhabhir adhvasmdbhih pathibhir bhrajadrstayah |

11 This interpretation is in line with Sayana’s commentary: ubhaye deva manusyas ca yatha
viduh jananti tatha “They know [it] as both gods and human beings are aware [of it]”.

12 Le. the Maruts, to whom the Hymn is dedicated. Of course, the hamsas are not normally blue-
backed, which might suggest that peacocks are hinted at here.
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@ hamsdso nd svdsarani gantana mdadhor mddaya marutah samanyavah | |

With your flaming milk-cows whose udders are plentiful, o Maruts endowed with glittering
spears, who are of one mind, come here to enjoy the honey along paths free from darkness,
like wild geese (coming) to their nests!

In some other passages, the bird-like feature is instead attributed to the Maruts’
horses or chariots: the flying image does not depend on the Maruts themselves,
but on what they use as their vehicle.

RV 1.88.1:
d vidyunmadbhir marutah svarkai rdthebhir yata rstimddbhir dsvaparnaih |
d vdrsisthaya na isd vdyo nd paptata sumayah | |

0 Maruts, by means of your well-thundering (lit. well-singing) chariots endowed with light-
ning, full of spears, whose wings are horses, come here with the highest nourishment, fly
here like birds, magic beings!

Dandekar (1979, 237) considered that this appearance as birds was enough to
make them souls of the dead:

It may be recalled that according to the primitive mythological thought, the spirits or the
dead often wander about in the form of birds. The popular divinities, the Maruts, must
therefore, have originally been connected in a special manner, with the ideology relating to
death and the spirits of the dead.

And indeed, to support his reading of the earliest history of the Maruts, Dandekar
(1979, 237 fn. 124) quotes five passages (those analysed above included) as examples
of the connection of Maruts with water and above all with birds, namely RV 1.87.2;
1.88.1; 5.59.7; 7.56.3; 7.59.7. He (1979, 238 fn. 127) also assigns to the winds the role of
vehicle for the “wandering spirits of the dead” in their most ancient conception:

[. . .] In the primitive thought the spirits of the dead are usually believed to be wandering
about through winds. The connection between the Maruts and the winds may thus be re-
flecting also this ancient belief.®®

It is not necessary to take a position on the issue concerning the earliest expres-
sion of the motif of the peacock carrying dead people to the stars, as can be seen
on the funeral urns of the Late Harappan Cemetery H at Harappa — see e.g. Wit-

13 Unfortunately, such a fascinating hypothesis has yet to be demonstrated, even though it has
been long cultivated by other scholars, for instance by Meyer (1883) 218: “[. . .] Maruts, wie Rib-
hus einst sterbliche Menschen gewesen sind, die erst spater die Gemeinschaft der Gotter er-
langten. Sie sind also noch deutlich in unsterbliche Winde verwandelte Menschenseelen”.



22 —— Maria Piera Candotti, Tiziana Pontillo

zel (2001, 21) and Parpola (2015, 185, 186 fig. 15.9); it is in any case undeniable that
the successful sacrificers become birds and reach heaven, at least according to
some Yajurveda (e.g. KS 34.8) and Brahmana texts (PB 5.1.10, 5.3.5; 19.10.4;
19.11.8).* One of the most common identifications portrays the soul as a wild
goose (hamsa-), an image already associated with the Maruts in the aforesaid RV
2.34.5 and 7.59.7. Moreover, it recurs as the sacrificer’s postmortal body (see espe-
cially BAU 2.5.18; 4.3.11-12; SVU 1.6; 3.18),” in the Upanisads and even earlier in
KB 7.4 and JB 2.53 in the account of the episode of the esoteric conversation be-
tween king Ke$in Darbhya and the previous king of the Paficalas who had taken
on the semblance of a golden wild goose.'® However, the evidence in favour of
the role played by the Rgveda sources in such a reconstruction of the imagery of
the soul of the dead as birds has till now been considered inconclusive — see e.g.
Norelius (2023, 562-563). Consequently, the role played by the Rgvedic Maruts in
the history of this notion remains unproven.

4 Etymological Remarks

Linguistically speaking, if one accepts the etymological derivation of marut-
from mr-, “to shine”, as maintained e.g. by Chakravarty (1991-1992), then it is
clear that they should have originally been recognised as storm gods especially
connected with lightning and perhaps also identified with stars since they are de-
fined as intrinsically radiant (see above, RV 7.57.3). On the other hand, if the cor-
rect etymon were from my-, “to die”, as maintained e.g. by Dandekar (1979), the
Maruts might formerly have been the souls of the dead, probably associated with
wind and birds early on. Nonetheless, the latter notion of the Maruts seems mar-
ginal in the Rgveda,"” and the earliest occurrence mentioning the Frauuagis in the
Gathas clearly bears a moral connotation not shared by the Maruts. Only the
Frauuasis of the righteous are worthy of worship like the gods and capable of se-
curing benefits for those who pray to them. According to Jean Kellens (2016, 141)
they are the “preferences of men and women who support the Asa”, i.e., accord-
ing to the etymology dating back to Narten (1985), they might have represented
the state of mind with which the sacrificer paid homage to the divinity, i.e. the
preference the sacrificer has for a given Frauua$i. Within both phonic and seman-

14 An interesting survey of the relevant late Vedic quotations is offered by Norelius (2023) 562-565.
15 Norelius (2023) 564.

16 See Kulkarni (2016) 76-77; Pontillo (2022) 1082-1084.

17 This is emphasised e.g. by Chakravarty (1991-1992).
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tic perspective a plausibly comparable Vedic institution is in fact the pravara-, al-
ready recalled by Narten to explain the etymology she proposed, which is the “se-
lection” of the hotr by the Adhvaryu in the ceremonies.’ In our opinion, the pra-
vara- might be better connected to the Frauuasis, when the term is used e.g. in
ApSS 24.51-10.18, as the name of the lists of the seers-ancestors employed during
the sacrifices — see Renou (1953, 110-111).

It is also noteworthy that this preference is expressed not individually, but
rather by the whole clan. Nobody prays to a Frauua$i for himself, but exclusively
for his community. But above all, “preference” must be meant as the preferential
link that the Frauuagis maintain with the social groups to which they had be-
longed in their earthly life. Indeed, the first section in Y 13 (1-84) is a glorification
of the powers and attributes of the Frauuagis in general, who grant victory in bat-
tle; the second part (85-158) is an enumeration of the Frauuagis of the most cele-
brated heroes of Mazdeism, from the first man, Gaiia Maratan, down to the last,
SaoSiiant. Their cult then takes deeper root in the Younger Avesta, where it seems
to present some clear traits of hero worship."

5 Intermediate Summary

All in all, we have noticed a real convergence of features between Maruts and
Frauuasis, as regards:

a. their warlike nature,

b. their close relationship with water,

c. their radiance,

d. Dbird imagery.

On the other hand, an important divergence between the two groups seems to lie in:
X. the relationship with the afterlife. In the case of the Maruts this is hard to
prove on the basis of the Rgveda, but we will try to show how the late Vedic
tradition seems to contradict this impression (§ 6);

18 See Narten (1985) 37-39.

19 Indeed, at first glance a trait of individuality appears in the relationship of the single priests
with the “preferred” Frauuasis, e.g. in Y 59.29, when, through the recitation of the Frauuarane
prayer, “the priestly personality” is constituted and the priestly Frauua$i takes her place in the
lineage of the historical officiating priests over time — see Cantera (2020) 274-275. Nonetheless,
this important ritual performance starts indeed from the individual dimension and moves to-
wards the collective, namely towards “the identification of the Frauua$is of the other members
of the community with the one of the priests” — see Cantera (2020) 197 and Panaino (2020) 271.
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y. the demiurgic role played by the Frauua$is for the motion of the sun, the
moon and the stars and the underpinning of the sky, as it is depicted e.g. in Y
13.16, 13.29, 13.57-58 and even more clearly in the Young Avestan tradition —
see Hintze (2009, 111-113), Panaino (2019, 155 and 155 fn. 548; 2020, 269).

We will mainly concentrate on point x (which — as we will see — partly involves
point y), but let us start by pointing out some important elements with reference
to the second point. It is true that there is no direct counterpart of this alleged
function of Frauua$is in the context of the Vedic passages devoted to the Maruts.
Nonetheless, in SS 15.6.5, a role close to the one attributed to the Frauuagis is as-
signed to the Ekavratya,? i.e. to the prototypical figure of the members of the
Midnnerbund with whom both the Maruts and the Frauua$is have always been as-
sociated from the beginning of the study of such a possible comparison:

$515.6.5:
tam rtam ca satyam ca suryas ca candras ca naksatrani canuvyacalan |

Behind him (i.e. the Ekavratya) moved rta sand satya and sun and moon and stars’.

Moreover, as noticed by Panaino (2020, 270 fn. 49), the text of Y 13 “never explicitly
declares that the Frauuagis gave a physical impulse to the astral bodies, but simply
that they showed the right celestial way to them”. We will see below how this action
of pointing out a specific path in heaven is also attributed to the Maruts in the Brah-
manas, albeit with different details and with a more substantiated purpose.

Let us now come to point X. Our starting point was a position inaugurated by
Gnoli (1982), who identified a pre-Zoroastrian substratum in the conception of the
Frauua$is that might have belonged to a popular form of the cult of the dead, a
probable mixture between ancestor and hero worship. It is noteworthy that this
reading has been recently endorsed by several scholars, e.g. Kellens (2016, 145).
Gnoli (1982, 258) asserted that there was no special relationship of the Maruts
with the dead and their cult, while such a cult was crucial to understanding the
ancient Frauuagis.” He singled out this feature as a major weak point in the iden-
tification of Maruts with the Frauuasis:??

20 See below § 6.

21 See Boyce (1975) 124-127 and Hintze (2009).

22 This hypothesis was opposed e.g. by Mary Boyce in 1995, who clearly interpreted the develop-
ment of the Frauuag$is’ heroic horizon as a later development of the famous Iranian heroic age.
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In particolare, il punto debole della comparazione delle fravasi coi Marut — e quindi a mag-
gior ragione della loro presunta natura di sostituti zoroastriani di precedenti entita prezor-
oastriane - sta, come d’altra parte osservo lo stesso Dumézil, nell’assenza in questi ultimi
anni dello elemento «anime dei morti» o «angeli guardiani associati alle anime». In realta il
carattere fondamentale delle fravasi, da ricollegarsi a un antico strato della religiosita ira-
nica tipica di una societa fortemente impregnata di valori guerrieri — il riferimento ai Mdn-
nerbiinde ari & qui, a parer mio, pitl che mai pertinente — deve essere ricercato nelle conce-
zioni della morte e della sopravvivenza.

At this point, it would be legitimate to wonder exactly what led us to consider
again the vexata quaestio of the Maruts in relation to doctrines on post-mortem
destiny. The answer is grounded in a couple of important recent scientific
achievements. First of all, in the last thirty years scholars have begun to work on
the Vedic texts by postulating more than one cultural matrix for all the sources
(see e.g. Parpola [1983], [2015]; Witzel [1987], [1989], [1997]; Samuel [2008]; Bronk-
horst [2007]), [2016]; etc.). Secondly, the research community now admits that
some ancient Indo-Aryan doctrines that were marginalised by the Brahmanical
mainstream have been preserved in texts more recent than the Rgveda. There-
fore, here we are proposing to resort to two versions of the same episode, in two
sources from the Samaveda branch, which, like the Atharvaveda, is often more
conservative than the Yajurveda.

6 On a Maruts’ Rite to Gain Access to Heaven:
Samavedic Brahmanas

As is well known, the Brahmanas are basically exegetical texts of the Samhitas
that date back to between the 9th and 6th century BC, ultimately marked by what
we consider the cultural mainstream of the so-called Brahmanical reform, i.e.
that set of changes that led to the establishment of the so-called varnasrama- sys-
tem with functionally distinct social classes (varna-) and clearly distinct life stages
(asrama-). Despite the fact that the novelties of the reform pass through these
texts, they retain important traces of a different culture, which are significant for
our comparative purpose. The PB is older than the /B, but the /B is richer and
even more conservative.”

23 More precisely, Caland (1931) xix hesitatingly estimated that the /B was older than the other
Samaveda Brahmana, i.e. the PB, on the basis of the “ritualistic facts”, while Keith (1932a) and
(1932b) 699 considered the PB older than the /B by relying on the linguistic data. On the latter
linguistic evaluation, see also Renou (1947) 101-102; Parpola (1973) 7, 9-10; Gonda (1975) 348—349.
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At the core of the episode there are the so-called daiva vratyah,** who aspire
to reach the svarga loka and who are actually given a chance to gain access to it
by the Maruts, who in turn have been authorised by the Gods.

PB17.1.1:

deva vai svargam lokam ayams tesam daiva ahlyanta vratyam pravasantas ta agacchan yato
devah svargam lokam ayams tena tam stomam na chando *vindan yena tan apsyams. te deva
maruto ’bruvann etebhyas tam stoman tac chandah prayacchata yenasman apnavan iti teb-
hya etam sodasam stomam prayacchan paroksam anustubham tato vai te tan apnuvan.

The Gods indeed went to the world of Heaven; of them the Daivas were left behind. Setting
out on a Vratya expedition, they arrived [in the place] where the gods had left for the world
of heaven. Thus they found neither the Stoma nor the Chandas by means of which they
could reach them. The Gods said to the Maruts: “Offer them that Stoma and that Chandas,
by means of which they may reach us”. The Maruts offered them that Stoma made of six-
teen [verses], which is cryptically the Anustubh. Thereupon, they reached them (i.e.
the Gods).

In this passage the Maruts seem to have a sort of demiurgic role, already men-
tioned in § 4, since they have proven mastery in the paths to heaven, showing
these paths to human beings who aspire to reach the place inhabited by the gods.
We consider that such a feature of the Maruts may be compared with the role

24 According to Sayana’s commentary they are the ranks, i.e. the vis- or vrata-, of a leading god:
tesam devanam anucarah ata eva devasambandhat daiva janah, “Therefore the servants of these
gods because of their relationship with the gods are [called] daiva-people”. The term daiva- also
occurs in PB 24.18 and has often been interpreted as deriving from deva- in the sense of “adher-
ent of ‘the God™, referred to Rudra because there are some Brahmana and Kalpasttra occur-
rences of deva- as Rudra’s name — see e.g. Caland (1931) 455, but it perhaps might be better in-
tended as “who aims to the heaven”, according to a suggestion by Heesterman (1962) 18. The term
is often compared with both divya-, used in JB 1.277 and 2.221 (as for the latter see below) and JUB
1.10.9, 1.34.6, 1.45.1 (as for the other occurrences, see Candotti/Pontillo [forthcoming]), and with
daivya- in BSS 18.26, always used as qualifiers for the plural noun vratyas and in the latter pas-
sage explicitly designating a group of Maruts headed by Visnu. On the basis of the fact that the
Gods themselves seem to have gained their access to heaven through a ritual — as Witzel (1984)
219 already underlined — Dore/Pontillo (2016) 23-25 assumed that the daivas might have been
beings who had not yet gained such access by means of the competitive pattern of the so-called
vratyas, but that this mechanism of the access-way to heaven was secondarily reinterpreted in
the only available sources, which are brahmanical: “More precisely, the discrimination between
beings admitted to or excluded from heaven in PB 17.1 and, as a consequence, the distinction
between gods and non-gods brought about at birth might have been the fruit of a secondary
brahmanic re-interpretation of some ancient passages that fuzzily mirrored a socio-religious con-
text where the status of deva was that of the divinized hero, or rather, the divinized leader of the
solidary and competitive group of consecrated warriors”.
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attributed to the Frauua$is in Y 13.16; 57-58 when they show the right path to fol-
low to reach the sun, the moon and the stars.

The text continues with the specification that the Marutstoma is a Vratyas-
toma. This specification and the interesting technical detail on metres we have
just read suggest that the passage belongs to a culture other than the Brahmanical
one. The text had thus to reinterpret it in order to assimilate it. We assume that
the “small Chandas” — associated with the Maruts in the following passage — is
the octonary Anustubh verse, contrasted with the hieratic and refined hendeca-
syllabic Tristubh or the dodecasyllabic Jagati.”® In particular, the Kakubh metre,
made up of unequal strings, i.e. two octonaries separated by a dodecasyllabic
string, is replaced by the Anustubh, which is made up of two equal octonary
strings, to create the Dyautana Saman.

PB17.1.2-6:

hina va ete hiyante ye vratyam pravasanti na hi brahmacaryyam caranti na krsin na vani-
Jjyam sodaso va etat stomah samaptum arhati. marutstomo va esa yani ksudrani chandamsi
tani marutam. kakubham pracim udithaty atha yadaisa dvipada kakubho loke kriyate ripe-
naivainams tat samarddhyati. adhahindra girvana iti®® visama chando visama iva vai vratah
sarvan evaitan saman karoti. tasu dyautanam.

Those who set out on a Vratya expedition are indeed the excluded, i.e. they are excluded:
they practise neither the study of the Vedas, nor agriculture, nor trade. It is the Stoma made
of sixteen [verses] that is actually capable of reaching this. This is indeed the Stoma of the
Maruts. The small Chandas are those of the Maruts. “He moves the Kakubh in front; then,
instead of the Kakubh, this stanza consisting of two Padas is recited: in this way he makes
them thrive with respect to their form”. The Chandas beginning with “O Indra who longs
for hymns” is unequal, just as the group is unequal. This (Stoma) makes them equal. On
these (metres made up of two Padas) the Dyautana(-saman) is performed.

This Saman is also mentioned in another section of the Paficavimsa-Brahmana,
where it is recited as a Prayascitti, i.e. as an atonement formula.

PB9.9.13:
yadi gravapisiryate pasubhir yajamano vyrdhyate [. . .] dyutanasya marutasya samna
stuyuh.

If one of the stones used for pressing breaks off, the Sacrificer is deprived of his cattle. [. . .]
They should laud it with the Saman of the Dyutana Maruta.

25 This identification is openly endorsed by TA 5.5.2.3 (= 5.5.2.4), which states: dyutanas tva maruto
marudbhir uttarato rocayatv anustubhena chandasety aha, “May Dyutana of the Maruts together
with the Maruts shine forth from above through the anustubh-metre’ thus he says”.

26 The pratika hinted at here is RV 8.98.7, metrically a kakubh, cited and commented on above
in§22.
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Furthermore, the character of the Marutian dyutana- is mentioned in an episode
recorded in PB 17.1.

PB17.1.7-10, 17:

dyutano marutas tesam grhapatir asit ta etena stomenayajanta te sarva ardhnuvan yad etat
sama bhavaty rdhya eva. yan niruktam nidhanam upeyur grhapatir evardhnuyad apetaran
ghnitatha yad aniruktam upayanti sarvan evaitan rddhau bhiitau pratisthapayati. [. . .] devo
vo dravinoda ity agnistomasama karyyam devatasv evainan pratisthapayati [. . .J trayastrim-
sata trayastrimsata grhapatim abhisamayanti trayastrimsad dhi deva ardhnuvan rdhya eva.

Dyutana Maruta was their (i.e. the Daivas’) Grhapati. They performed this (Marut-)stoma
and they all thrived, for this hymn was born for prosperity. If they started performing it (i.e.
the Stoma) “explicitly” [addressed to a single god], only the Grhapati would thrive and he
would deny the others’ [prosperity]. If they start performing it “non-explicitly”, he firmly
establishes all of them (i.e. also the other Daivas) in prosperity and well-being. [. . .] [The
verse, which begins with] “The god who bestows riches”,?” must be recited for the Agnis-
toma-saman; he (i.e., the god) establishes them (i.e., the Daivas) among the deities. [. . .]
Each of them approaches his own Grhapati with thirty-three [cows], because thirty-three
were the gods who thrived [through the Marutstoma]. [This was] precisely for prosperity.

A second, longer version of the same episode devoted to an important involve-
ment of Maruts in the afterlife destiny of human beings occurs in the Jaiminilya-
Brahmana. The poetic sacrificial tool for obtaining heaven will again be called
dyautana- and it will again be a Vratyastoma. As anticipated, here the protago-
nists are called divya vratyas. They seem to compete directly with the Devas for
pre-eminence, which in this case is the status of the so-called Ekavratya, the pro-
tagonist of the Vratyakanda (SS 15).

JB 2.221:
athaite vratyastomah divya vai vratya vratyam adhavayan budhena sthapatinad. ta ete ekav-
ratyam archann imam vaiva yo ’yam pavata isanam va devam. tan yajiiasyartyavidhyat. te
svargam lokam na prajanan. te ’kamayanta — pra svargam lokam janiyameti. te prajapatim
evopadhavan. tebhya etam vratyastomam yajiiam vyadadhat. tam aharan. Tendyajanta. tato
vai te svargam lokam prajanan. muhyantiva va ete ye vratyam dhavayanti. tad yad vratyas-
tomena yajante svargasyaiva lokasyanukhyatyai.

And these are the Vratyastomas. The divya vratyas ran a Vratya expedition with Budha as
their Sthapati. They aimed at the status of Ekavratya, that is, at the one who blows/purifies
and the god who commands. [The god] pierced them with the wound of their sacrifice: they
did not learn [the way to] the world of heaven. They wished it [by saying] “May we learn
[the way to] the world of heaven”. They resorted to Prajapati. He provided this Vratyastoma

27 The pratika hinted at here is RV 7.16.11 = SV 1.55: devo vo dravinodah purnam vivasty asicam |
Uid va sificddhvam tipa va prnadhvam dd id vo deva ohate, “The God who bestows riches desires
your full oblation. Pour or fill! only then does the God honour you”.



Maruts and the Ritual Paths to Immortality: Hints of Indo-Iranian Doctrines = 29

sacrifice for them. They took it. They sacrificed through it. Therefore, they really learned
[the way to] the world of heaven. Those who run the vratya expedition are as if they were
bewildered. That is why they sacrifice by means of the Vratyastoma, to reveal [the way to]
the world of heaven. [. . .]

This passage, which — as we have noticed elsewhere — shows a sort of commen-
tarial attitude with respect to SS 15.1,%® ends by mentioning again a mighty Maruta
as in the Paficavimsa-Brahmana, but in this case the samans are two:

JB 2.224-225:

athaite usnikkakubhau madhyamdinam savanam abhi pratyaharanti. praja vai chandasam
usnikkakubhau. tayor brhato marutasya samani bhavatah. dyautane va devasame. chan-
damsi vai svargo lokah.

[...]

tat trayamstrimsad vai sarva devatah. sarvasv evaitad devatasu yajfiasyantatah pratitis-
thanti.

Then these (Vratyastoma)| bring the [ metres] Usnih and Kakubh back to the Midday press-
ing. These two Usnih and Kakubh are the creatures of the Chandas. Of these two, the two
samans belong to the mighty Maruta. The two divine hymns are the two Dyautanas. Indeed,
the Chandases are the world of heaven.

[...]
This set of thirty-three are in fact all the gods. At the end of the sacrifice, they are well estab-
lished among all the deities.

In conclusion, as far as points x. and y. of our § 5 are concerned, it is indisputable,
as shown by these two late Vedic texts, that the Maruts had a special relationship
with afterlife and that their mastery of the celestial paths to heaven is compara-
ble to that of the Frauua$is. Thus, it might be counterintuitive to assume that
these two groups of divine beings, showing so many elements in common, have
independently innovated in the same direction;*® on the contrary, the hypothesis
that they have both inherited comparable traits from the Indo-Iranian commu-
nity looks more plausible.

28 Candotti/Pontillo (2015) 28-30.
29 As it should be supposed if we accept that this element in the Frauua$is is an innovation in
the so-called Iranian heroic period: see e.g. Boyce (1975) 124-127; Hintze (2009).
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7 Looking Backwards: Traces of an Ancient
Culture

We believe that, in the preceding sections, we have managed to prove that the
culture attested by the Brahmanas does indeed connect the Maruts, depicted as
the deified ancestors of the Vratyas, with the world of beyond and with the path
to heaven. With the Vratyas they also share the presence of a heroic leading fig-
ure sometimes called Dyutana Maruta. Moreover, the Maruts are repositories of
an esoteric knowledge (that bears their name) on how to reach heaven, and they
may pass this on to their devotees.

The crucial question that now needs to be answered is how far at least some
of these features can be backdated. We started our discussion by pointing out
how it has become clear in recent decades that a straightforward equivalence be-
tween the antiquity of a given text and that of the content it conveys is not always
tenable. When one is confronted with a datum not recorded in the oldest texts, it
is always necessary to wonder whether one is dealing with an innovation or the
re-emergence of an ancient element codified only at a later date. One first step
when determining the antiquity of a given testimony is to use later attestations as
an inspiration to look at older texts from a different perspective. More specifi-
cally, we will focus on the character of Dyutana Maruta, whose very name bears
a link with the Maruts, and try to find some earlier hints of it.

7.1 Dyutana of the Maruts, Not a Trivial sthapati

This character is a complex one, since it is endowed with a wide array of features
in ancient Vedic literary texts, such as that of being a rsi and even a god.>* The
name itself is far from commonplace: dyutdand- is an aorist radical middle partici-
ple of the verbal base dyut “shine” and should thus be interpreted as meaning the
“shining one/the lightning”. With barytonesis, the term dyutana is as old as the
RV, since it is mentioned as an epithet attributed to various gods (an unnamed
god® then Agni and then Sarya) in RV 10.181.3 As for maruta-, the secondary de-

30 The Anukramant attributes one hymn of the Rgveda, precisely RV 8.96, to this god.

31 In all probability, the god of lightning given the well-known tripartition of the fires.

32 For a discussion of the subtleties of this hymn, see Pontillo (2019). Such an ancient attestation,
in a context that vouches for the interpretation from the verbal base dyut-, “to shine”, makes
Crevatin’s (1978) 53 proposed etymology of dyu-tand, “the heavenly sucker”, in parallel with ni-
tand, “the sucker downwards” (for which see below § 7.2), unlikely.
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rivative nominal stem from Marut, we object to translations such as those found
in MacDonell and Bodewitz as “descendant of the Maruts” since the usage of this
derivative as a patronymic is not attested, at least in the RV. Grassman s.v. gives
two possible meanings: “1) aus Marut’s bestehend, ihnen gehorig; 2) mit den Mar-
ut’s in Verbindung stehend” (as an epithet of Visnu). We have thus chosen to
translate the term as “[proper] to the Maruts”, and sometimes straightforwardly
as “marutian”, avoiding any unjustified hint of a genealogical relationship be-
tween this character and the flock of gods.

The name, with some variants, is already mentioned in a mantra of some
Sambhitas of the Yajurveda. The mantra is addressed to the ritual pole, the audum-
bart (sthiina), the post made of udumbara wood, erected in the centre of the sadas
or hall of recitations and which receives some oblations. As Bodewitz points
out,® although the post does not actually play a ritually relevant role, the moment
of its fixation is ritually crucial since the post is an image of the sacrificer and at
the same time represents the axis mundi, which creates an interconnected, viable
tripartite space of earth, atmosphere and sky.** The text itself is plain, in that it
reads:

TS1.3.1.2.4:
dyutands tva maruté minotu mitravarunayor dhruvena dharmand.

May Dyutana of the Maruts fix you with the stable support of Mitra and Varuna.*®

Nevertheless, one can glean some interesting insights once the mantra is ritually
contextualised and inserted into the flow of mantras that accompany the liturgy.
Such a context is described in three different Brahmanas. The first two are the
already discussed Samavedic Brahmanas — that is, Paficavimsa- and Jaiminiya-
Brahmana, which thus confirm themselves as the main tradition preserving the
memory of this special dimension of the Maruts.

33 See Bodewitz (1990) 216, n. 35: “The Udumbara pillar is described as the axis mundi, which in
the cosmogony supports heaven and fastens the earth drifting about in the primordial waters”. A
recent study dedicated to the audumbart (sthuna) with a rich apparatus of textual references is
Sahoo (2004-2005).

34 Moreover, in this role of connecting heaven and earth the audumbari is a kind of mirror re-
flection of the yipa (the sacrificial post) itself, which again grants access to heaven to both victim
and sacrificer.

35 VSM 5.27 has a variant in the second part of the mantra with a vocative dual instead of the
corresponding genitive: mitravdrunau dhruvéna dhdrmand, “o Mitra and Varuna with [your]
firm support”.
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PB 6.4.20:
tam ucchrayati dyutanas tva maruta ucchrayatiid divam stabhanantariksam prna drmha
prthivim.

He raises it (f) (with the formula): “Let Dyutana Maruta raise you (f.); upwards establish the
sky; fill the air; make the earth firm!”

JB1.72

ud divam stabhanantariksam prna prthivim uparena drmha dyutanas tva maruto minotu mi-
travarunayor dhruvena dharmana ghrtena dyavaprthivt aprinatham supippala osadhih
krdhi svahety audumbartm abhijuhoti.

“Upwards establish the sky; fill the air; make the earth firm with your lower part”. “Let Dyu-
tana of the Maruts fix you, with the stable support of Mitra and Varuna”, “Heaven and
earth, he pleased with ghee”, “Make the crops bear good grains, hail!”. Thus he pours [the
oblation] over the sacrificial post.

The trait that stands out most in both these passages is that of support and connec-
tion between the three worlds proper to the sadas pole (as well as to the sacrificial
pole). Dyutana Maruta is invoked as a deity in the midst of other better-known ones
entrusted precisely with the erection of the pole. He is thus the one who has the
power to establish the partition of the worlds and at the same time to connect them.

Moreover, a particularly significant homology is proposed as an interpretation
of the mantra itself by the third text, the Satapatha — Brahmana, a late yet interest-
ingly syncretistic text of the White Yajurveda. This text chooses the second variant
of the mantra split in two halves:

SBM 3.6.1.16:

dtha minoti. dyutands tva maruté minotv iti. yo vd ayam pdvata esd dyutané marutas. tdad
enam eténa minoti. mitravdrunau dhruvéna dhdrmanéti. pranodanau vai mitravdrunau tdd
enam pranodanabhyam minoti.

Then he erects [the f. pole] [saying] “Let Dyutana Maruté raise you [the f. pole]!” This Dyu-
tand Marutd is in truth that famous one who blows/purifies. With this (wind) he then fixes it
(i.e. the earth)”.“Mitra and Varuna [may fix you] with the stable foundation!” Truly Mitra
and Varuna are the inhalation and exhalation. He then fixes it (i.e. the earth) with the inha-
lation and exhalation.

The most interesting information here is the identification of Dyutana Maruta
with “that famous one who blows/purifies”. This description is used in almost
identical terms (yo ’yam pavata isanam va devam, “the purifying god” or “the god
who commands”) in JB 2.221% in order to identify the Ekavratya, i.e. that vratya

36 See § 6.
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who is credited with a number of glorious feats including finding the path to be-
coming a (solar) god and setting the sun, the moon and the stars in motion.

7.2 Nitana of the Maruts: Only a Name Variation?

An interesting variant is found in Maitrayani-, Katha- and Kapisthalakatha-
Samhitas in exactly the same ritual context. Here we find nitana tva maruto ni-
hantu instead of dyutands tva maruté minotu. Moreover, the tradition for
the second part of the mantra intersects with the variants we have already seen
in the case of dyutana, so that we have the following possible alternatives:

Table 1: Synopsis of the Mantra Variants.

VSM 5.27 dyutdnds tva mitravdrunau
maruté minotu dhruvéna dhdrmana
751.3.1.2.4  dyutanas tva mitravarunayor
maruté minotu dhruvena dharmana
MS1.211 = nitanas mitravarunau
MS 3.8.9 tva maruto dhruvena dharmana
nihantu
KS2.12=KS nitanas mitravarunayor
25.10 tva maruto dhruvena dharmana
nihantu
Kap. 2.6 nitanas mitravarunayor
tva maruto dhruvena dharmana
nihantu

It is not easy to choose between the two mantra-variants or to postulate a deriva-
tion path. Crevatin (1978) argues for a greater antiquity of the nitana-formula,
which would make dyutdna a reinterpretation arising from difficulties in the
transmission of text. Although we do not fully agree with Crevatin’s interpreta-
tion, it does contain some very interesting elements and will be briefly dis-
cussed here.

The figure of Nitana Maruta is definitely more elusive than that of Dyutana
insofar as it has no further attestations as a mythical name. In fact, it is pre-
cisely on the basis of this observation that Crevatin actually proposed a reading
of the syntagm not as a proper name but as an apposition to the post in the
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sadas. Crevatin®’ points out that the only other occurrence of the term nitana is
found in a passage from SS 6.139.1 with the meaning of “branch or sucker going
downwards”, where it is opposed to pratana, “branch with horizontal extension” in
a hymn that evidently invokes the cosmic tree. Nevertheless, in order to postulate a
nominal sentence, this interpretation requires that the text be amended, reading a
nominative tvam instead of the accusative tva and shifting the finite verb to
the second sentence, with a new, implicit, agent:

nitana tvam maruto nihantu mitravarunau dhruvena dharmana.

You are the Marutian downward sucker may he (the priest)® set you up, o Mitra and Var-
una, with a stable foundation!

Despite the ingeniousness of the proposed emendation, we are left somewhat per-
plexed since this variant is never attested (in the Samhitas or in the commentar-
ies). On the other hand, the immediately following mantras of some texts, e.g. in
MS 3.8.9,% where tva is evidently an accusative form and always refers to the col-
umn that is being erected, lead one to surmise that the accusative was the original
reading. Moreover, the character of Dyutana Maruta is also attested outside the
context of the mantra; it is therefore difficult to believe that it is simply a textual
ploy used to solve a problem.

On the contrary, we consider that we are clearly dealing with a proper name
in both variants: the name nitana maruta, i.e. “the marutian one leaning down-
wards”, highlights the figure’s relationship with the cosmic tree as an image of
the post, while Dyutana Maruta fosters the identification of this same post with
the lightning or the pillar of light.*° This interpretation is reinforced when we

37 Ibid.

38 Thus following Crevatin (1978) 53: “il punto centrale é 'accusativo tvd, che a mio avviso & er-
rore (agevolmente giustificabile) della tradizione orale e della recitazione per il nominativo
tvdm, ossia nitands tvdm maruto; abbiamo cioé una frase nominale di ottima credibilita, ‘Tu sei il
pollone all’ingitt marutiano’: dopo di essa il senso esige una pausa e quanto segue (‘che egli ti
innalzi . . ) dev’essere inteso come un invito augurale rivolto all’officiante che solleva il palo”.
39 MS 3.8.9 brahmavanim tva ksatravanim paryihamiti, “I heap you up, you who provides the
power of speech, provides the power of kingship”.

40 It is not possible here to address the complex issue of the imagery of the two paths of fire/
light, from heaven to earth and vice-versa, and their links to the idea of a connection between
heaven and earth. Suffice it to recall the image of the column of fire emerging from the gharma-
pot compared to the image of a cow “transforming herself into lightning” (vidyud bhdvantt) in RV
1.164.29, as discussed by Houben (2000) 507. As pointed out by Pontillo (2019) 256, “In fact the
Gharma-milk becomes a sort of inverted lightning, unexpectedly directed at heaven”. Such an
inversed path, as shown in Pontillo’s article, was not uncommon in the RV.
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consider the testimony of the commentarial part of the Samhitas where Nitana
Maruta is matched with a sort of primeval sacrificer:

MS 3.8.9:

nitanas tva maruto nihantv iti mano vai nitanah prana marutas, mitravarunau dhruvena
dharmaneti mitram evainam dadhara varunah kalpayati vidhrtyai ca khalu va esam praja-
nam klptyai ca miyate mitravarunau vai devanam dharmadharayau daivam va etad dhar-
mam adidharatam, yad audumbart.

“May Nitana Maruta set you up”: indeed the manas (the intellect) pervades downwards and
the pranas (the breaths) are marutian (windy?); “Mitra and Varuna [may set you up] with a
stable foundation!” Mitra indeed established it (f.) while Varuna shapes it; and for the pro-
tection of these living beings and for their shaping it is fixed. Mitra and Varuna indeed are
the ones who establish the foundation (dharman) of the gods; indeed they have established
this divine foundation which is the Udumbara post.

KS 25.10:

nitanas tva maruto nthantv iti mano vai nitanah prana marutas |

svayaivainam devatayavaharati | |

nitano ha sma vai maruto devanam audumbarim minoti | tenaivainam minoti | mitravaru-
nayor dhruvena dharmaneti |mitrena va imah prajas santa varunena vidhrtah kiptya eva
vidhrtyai.

“May Nitana Maruta plant you”: indeed the manas (the intellect) leans downwards and the
breaths are marutian (windy?), he (the priest) puts it (f.) down through its own deity. Nitana
Maruta indeed fixed the audumbart of the gods. With him (N. M.) he (the priest) fixes it ().
“With the stable foundation of Mitra and Varuna” etc.

Compared to other homologies that characterise the exegetical activity of the
brahmanas, this example undoubtedly presents some peculiar traits. In fact, we
are asked to interpret the two parts of the name separately as indicating two dif-
ferent entities, namely the intellect and the vital breaths or sense organs.*' Never-
theless, these two entities constitute the frame of the human being as such and,
considering the fact that the audumbart post is an image of the sacrificer and that
it is built on the basis of his height, it follows that Nitana is the image of the pri-
meval sacrificer.* The paretymological analysis of the name thus does not pre-
vent us from resorting to a single archetypal figure, and this idea is even rein-
forced by the fact that KS explicitly identify him as the heroic agent at the origin

41 See e.g. BAU 2.1.17: ydtraisd etdt supté *bhud yd esd vijianamdyah ptirusas tdd esam prandnam
vijfidnena vijndnam adaya yd eso ’ntdr hidaya akasds tasmifi chete, “When this man was asleep,
the Purusa which consists of perception, taking possession of perception by means of the percep-
tion of these prands (pl., i.e., the senses), lies in that space which is within the heart”.

42 Renou (1953) 53.
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of the connection between heaven and earth established by the celestial post in
the sadas.

Dyutana and Nitana Maruta thus seem to be two different marutian divine
beings who share a series of founding traits that are, however, depicted in differ-
ent ways: in both cases they are deities entrusted with the ritually crucial mo-
ment of raising the sadas post, which represents both the sacrificer and the axis
that connects heaven with earth. Likewise, common to both figures (albeit more
directly in the case of Nitana) is the association with breath and wind, considered
typically marutian.”® Dyutana, however, presents more obvious heroic traits (he
was sthapati of those who were left behind at the first sacrifice) and is associated
with a system of images that revolve around the theme of light/lightning, also in
its well-known role of connecting the sky with the earth. Nitana, on the other
hand, is a personification of the sacrificer who is granted access to heaven
through the ritual realisation of his alter ego, the sadas post, which itself is an
image of the cosmological tree or axis mundi.

7 Conclusions

A comparative analysis of some later sources has enabled us to recover a number
of interesting elements that allow us to attribute a specific relationship with post-
mortem destiny to the Maruts. In particular, the Brahmanas testify to the exis-
tence of a Marut-Stoma to obtain heaven or to be placed among the gods,** and
the Maruts are endowed with a specific expertise in this domain. The leader of
the rite, Dyutana Maruta, is already attested in the Samhitas, where he shows
some unmistakably divine traits. Again, even if in a different ritual context, his
role is to create a path connecting heaven and earth, along which the sacrificer
can ascend. The variant reading Nitana Maruta might represent an alternative li-
turgical identification, or it might be a later rationalisation constructed upon the
image of the cosmic tree. In both cases an individual character is picked out from
the usually uniform marutian flock.

43 In fact, Dyutana Maruta is associated with breath through his identification with the Ekavra-
tya. For a recent focus on the relationship between the Ekavratya and breaths see Neri/Pontillo
(2023) 107-111.

44 The parallel with the Vratyastoma is also of great interest, and likewise the correspondence
between the leader of the Mdnnerbund, with the divinised figure of the Ekavratya and his well-
known cosmological/demiurgic dimension.



Maruts and the Ritual Paths to Immortality: Hints of Indo-Iranian Doctrines =——— 37

We hope we have succeeded in showing that many of the common traits be-
tween Maruts and Frauua§is already identified by previous research are sound in
the face of in-depth analysis. In so doing, we have also emphasised further ele-
ments of comparison (identification with birds, the role of setting the stars in mo-
tion, the relationship with water and abundance). Moreover, the specific trait of
relationship with the afterlife can now be added to the list, a trait hitherto not
associated with the Maruts.

As a matter of fact, it seems to us that the only element opposing an identifi-
cation between the two divine groups as being born from a common Indo-Iranian
substratum lies in the fact that they are identified by two completely different
names.*® The term frauuasi (and in particular the term frauuarane in the onony-
mous prayer) are, as we have seen, not without parallels in the Vedic world (cf.
pravara), but what is lacking in this case, at least in the current state of our re-
search, is the relationship with the Maruts. A tentative explanation could be that
the Frauuasis, in their liturgical aspect, are indeed an Iranian innovation built,
however, on a common Indo-Iranian basis.

45 Although a mutual intentional distancing at the linguistic level would certainly not be surpris-
ing in this Indo-Iranian context.
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