


THE SECRET OF THE VEDA







VOLUME 10
SRI AUROBINDO BIRTH CENTENARY LIBRARY - POPULAR EDITION

© Sri Aurobindo Ashram Trust 197/ . Published By Sri Aurobindo Ashram

Pondiehe rry . Reproduced by offset at the All India Press. Pondicherry, India

i' R r N T B 0 I N I N 0 [ k



SRI AUROBINDO

BIRTH

August 15, 1872

MAHASAMADHI

December 5, 1950

CENTENARY
August 15, 1972





Contents

PART ONE

THE SECRET OF THE VEDA

I.

THE PIl0BLEM AND ITS SOLUTION • • • • 1

II.

A RETROSPECT OF VEDIC THEoRY (1) • • • 8
THE SCHOLARS (2) • • 15

III.

MODERN THEoRIES • • • • • • 22

IV.

THE FOUNDATIONS OF THE PSYCHOLOGICAL

THEORY • • • • • • • 32

V.

THE PHILoLOGICAL METHOD OF THE VEDA • • 45

VI.
AGNl AND THE TRUTH • 54

VII.

VARUNA-MITRA AND THE TRUTH • • • • 65

VIII.

THE AsHWINS - INDRA -THE VISHWADEVAS • 75

IX.

SARASWATIAND HER CoNSORTS • • 86

X.

THE IMAGE OF THE OCEANS AND THE RIVERS 95

XI.

THE SEVEN RIVERS • 104

XII.

THE HERDS OF THE DAWN • 118

XIII.

DAWN AND THE TRUTH • • • 126

XIV.

THE Cow AND THE ANGIRASA LEGEND • • 132



CONTENTS

XV.
TIm Losr SUN AND THE Losr CoWS

XVI.
THE ANGIRASA RISIDS

• • 142

152

XVII.
THE SEVEN-HEADED THOUGHT, SWAR AND

THE DASHAGWAS 166

XVIII
TIm HUMAN FATHERS

XIX.
TIm VICTORY OF THE FATHERS

XX.
THE HOUND OF HEAVEN

XXI.
THE.SONS OF DARKNESS

• •

•

179

191

203

215

XXII.
THE CoNQUEST OVER THE DASYUS

XXIII.
SUMMARY OF CoNCLUSIONS

PART TWO

SELECTED HYMNS

224

233

I.
THE COLLOQUY OF INDRA AND AGASTYA: 1.170 241

II.
INDRA, GIVER OF LIGHT: I. 4 245

III.
INDRA AND THE THOUGHT-FORCES: I. 171 254

IV.

AGNI, THE ILLUMINED WILL: I. 77 263

V.
SURYA SAVITRI, CREATOR AND INCREASER: V.81 272

VI.
THE DIVINE DAWN: 111.61 281



CONTENTS

VII.
To BHAGA SAVITRI, THE ENJOYER.:V. 82 • • 287

VIII.
VAYU, THE MASTER OF THE LIFE ENERGIES: IV. 48 294

IX.
BRIHASPATI, POWER OF THE SOUL: IV. 50 303

X.
THE ASHWINS, LoRDS OF BLISS: IV. 45 314

XI.
THE RIBHUS, ARTISANS OF IMMORTALITY: I. 20 324

XII.
VISHNU, THE ALL-PERVADING GODHEAD: 1.154 331

XIII.
SOMA, LORD OF DELIGHT AND IMMORTALITY : IX. 83 339

PART THREE

HYMNS OF THE ATRIS

FOREWORD • 351

HYMNS TO AGNI: V

Agni, the Divine Will-Force

The First Hymn to Agni

The Second Hymn to Agni

The Third Hymn to Agni

The Fourth Hymn to Agni

The Fifth Hymn to Agni

The Sixth Hymn to Agni

The Seventh Hymn to Agni

The Eighth Hymn to Agni

The Ninth Hymn to Agni

The Tenth Hymn to Agni

The Eleventh Hymn to Agni

The Twelfth Hymn to Agni

The Thirteenth Hymn to Agni

•

358

364

367

370

373

376

378

381

384

386

388

390

392

394



CONTENTS

The Fourteenth Hymn to Agni 395

The Fifteenth Hymn to Agni 397

The Sixteenth Hymn to Agni • 399

The Seventeenth Hymn to Agni 401
The Eighteenth Hymn to Agni 403

The Nineteenth Hymn to Agni • • 405

The Twentieth Hymn to Agni • • • 407

The Twenty-First Hymn to Agni • • • • 408

The Twenty-Second Hymn to Agni 409

The Twenty-Third Hymn to Agni 410

The Twenty-Fourth Hymn to Agni • 411,

The Twenty-Fifth Hymn to Agni 412
The Twenty-Sixth Hymn to Agni 414

The Twenty-Seventh Hymn to Agni 416

The Twenty-Eighth Hymn to Agni 419

THE GUARDIANS OF THE LIGHT:

Surya Light and Seer • • • • 421

The Divine Dawn • • 429

Pushan the Increaser 433
Savitri the Creator 436
The Four Kings 438

Varuna 447
Mitra 456
Aryaman • 461

Bhaga • 463

HYMNS TO THE LORDS OF LIGHT: V

The First Hymn to Mitra-Varuna • 465
The Second Hymn to Mitra-Varuna 469
The Third Hymn to Mitra-Varuna 472
The Fourth Hymn to Mitra-Varuna 475
The Fifth Hymn to Mitra-Varuna 477

The Sixth Hymn to Mitra-Varuna 479
The Seventh Hymn to Mitra-Varuna • 481



CONTENTS

The Eighth Hymn to Mitra-Varuna

The Ninth Hymn to Mitra-Varuna

The Tenth Hymn to Mitra-Varuna

The Eleventh Hymn to Mitra-Varuna

PART FOUR

OTHER HYMNS

HYMN IN PRAISE OF INDRA: I. 5

HYMN TO INDRA: 1.7-11

HYMN TO INORA: VIII. 54

HYMN TO INORA: X.54

A VEDIC HYMN: I. 3

FROM A VEDIC HYMN: 1.15

HYMN TO BRAHMANASPATI: I. 18

HYMNS TO THE DAWN: V. 79, 80

A HYMN TO SAVITRI: V.81

HYMN TO VARUNA (two versions): V. 85

A VEDIC HYMN: VII. 60

THE GOD OF THE MYSTIC WINE: IX. 42,75

A HYMN OF THE THOUGHT-GODS: V. 52-58

INTERPRETATION OF THE VEDA

THE ORIGINS OF ARYAN SPEECH

483

485

487

488

491

502

513

515

517

520

522

524

529

531

536

539

542

• 545

• 551

All references are to the Rig-veda unless otherwise stated.





PART ONE

THE SECRET OF THE VEDA





CHAPTER I

The Problem and Its Solution

Is there at all or is there still a secret of the Veda?

According to current conceptions the heart of that ancient
mystery has been plucked out and revealed to the gaze of all,
or rather no real secret ever existed. The hymns of the Veda
are the sacrificial compositions of a primitive and still barbarous
race written around a system of ceremonial and propitiatory
rites, addressed to personified Powers of Nature and replete with
a confused mass of half-formed myth and crude astronomical
allegories yet in the making. Only in the later hymns do we per­
ceive the first appearance of deeper psychological and moral
ideas, - borrowed, some think, from the hostile Dravidians,
the "robbers" and "Veda-haters" freely cursed in the hymns
themselves, - and, however acquired, the first seed of the
later Vedantic speculations. This modern theory is in accord
with the received idea of a rapid human evolution from the
quite recent savage; it is supported by an imposing appara­
tus of critical research and upheld by a number of- Sciences,
unhappily still young and still largely conjectural in their
methods and shifting in their results, - Comparative Philo­
logy, Comparative Mythology and the Science of Comparative
Religion.

It is my object in these chapters to suggest a new view' of
the ancient problem. I do not propose to use a negative and
destructive method directed against the received solutions, but
simply to present, positively and constructively, a larger and, in
some sort, a complementary hypothesis built upon broader
foundations, - a hypothesis which, in addition, may shed light
on one or two important problems in the history of ancient
thought and cult left very insufficiently solved by the ordinary
theories.

We have in the Rig-veda, - the true and only Veda in the
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estimation of European scholars, - a body of sacrificial hymns
couched in a very ancient language which presents a number of
almost insoluble difficulties. It is full of ancient forms and words .
which do not appear in later speech and have often to be fixed
in some doubtful sense by intelligent conjecture; a mass even
of the words that it has in common with classical Sanskrit seem
to bear or at least to admit another significance than in the later
literary tongue; and a multitude of its vocables, especially the
most common, those which are' most vital to the. sense, are
capable of a surprising number of unconnected significances
which may give, according to our preference in selection, quite
different complexions to whole passages, whole hymns and
even to the whole thought of the Veda. In the course of several
thousands of years there have been at least three considerable
attempts, entirely differing from each other in their methods
and results, to fix the sense of these ancient litanies. One of these
is prehistoric in time and exists only by fragments in the Brah­
manas and Upanishads; but we possess in its entirety the tradi­
tional interpretation of the Indian scholar Sayana and we have
in our own day the interpretation constructed after an immense
labour of comparison and conjecture by modem European
scholarship. Both of them present one characteristic in common,
the extraordinary incoherence and poverty of sense which their
results stamp upon the ancient hymns. The separate lines can
be given, whether naturally or by force of conjecture, a good sense
or a sense that hangs together; the diction that results, if garish
in style, if loaded with otiose and decorative epithets, if develop­
ing extraordinarily little of meaning in an amazing mass of gaudy
figure and verbiage, can be made to run into intelligible sen­
tences; but when we come to read the hymns as a whole we
seem to be in the presence of men who, unlike the early writers
of other races, were incapable of coherent and natural expression
or of connected thought. Except in the briefer and simpler
hymns, the language tends to be either obscure or artificial;
the thoughts are either unconnected or have to be forced and
beaten.by the interpreter into a whole. The scholar in dealing
with his text is obliged to substitute for interpretation a process
almost of fabrication. We feel that he is not so much revealing
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the sense as hammering and forging rebellious material into some
sort of shape and consistency.

Yet these obscure and barbarous compositions. have had
the most splendid good fortune in all literary history. They have

. been the reputed source not only of-some of the world's richest
and profoundest religions, but of some of its subtlest metaphy­
sical philosophies. In the fixed tradition of thousands of years
they have been revered as the origin and standard of all that
can be held as authoritative and true in Brahmana and Upa- .
nishad, in Tantra and Purana, in the doctrines 'of great philo­
sophical schools and in the teachings of famous saints and sages.
The name borne by them was Veda, the knowledge, - the
received name for the highest spiritual truth of which the human
mind is capable. But if we accept the current interpretations,
whether Sayana's or the modern theory, the whole of this sublime
and sacred reputation is a colossal fiction. The hymns are, on
the contrary, nothing more than the naive superstitious fancies
of untaught and materialistic barbarians concerned only with
the most external gains and enjoyments and ignorant of all but
the most elementary moral notions or religious aspirations. Nor
do occasional passages, quite out of harmony with their general
spirit, destroy this total impression. The true foundation or
starting-point of the later religions and philosophies is the
Upanishads, which have then to be conceived as a'revolt ofphilo­
sophical and speculative minds against the ritualistic materialism
of the Vedas.

But this conception, supported by misleading European
parallels, really explains nothing. Such profound and ultimate
thoughts, such systems of subtle and elaborate psychology as
are found in the substance of the Upanishads, do not spring
out of a previous void. The human mind in its progress marches
from knowledge to knowledge, or it renews and enlarges previous
knowledge that has been obscured and overlaid, or it seizes on
old imperfect clues and is led by them to new discoveries. The
thought of the Upanishads supposes great origins anterior to it­
self, and these in the ordinary theories are lacking. The hypothe­
sis; invented to fill the gap, that these ideas were borrowed by
barbarous Aryan invaders from the civilised Dravidians, is a
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conjecture supported only by other conjectures. It is indeed
coming to be doubted whether the whole story of an Aryan inva­
sion through the Punjab is not a myth of the philologists.

.Now, in ancient Europe the schools of intellectual philo­
sophy were preceded by the secret doctrines of the mystics;
Orphic and Eleusinian mysteries prepared the rich soil of menta­
lity out of which sprang Pythagoras and Plato. A similar
starting-point is at least probable for the later march of thought
in India. Much indeed of the forms and symbols of thought
which we find in the Upanishads, much of the substance of the
Brahmanas supposes a period in India in which thought took the
form or the veil of secret teachings such as those of the Greek
mysteries.

Another hiatus left by the received theories is the gulf that
divides the material worship of external Nature-Powers in the
Veda from the developed religion of the Greeks and from the psy­
chological and spiritual ideas we find attached to the functions
of the Gods in the Upanishads and Puranas. We may accept for
the present the theory that the earliest fully intelligent form of
human religion is necessarily, - since man on earth begins from
the external and proceeds to the internal, - a worship of out­
ward Nature-Powers invested with the consciousness and the
personality that he finds in his own being.

Agni in the Veda is avowedly Fire; Surya is the Sun,
Parjanya the Rain-cloud, Usha the Dawn; and if the material
origin or function of some other Gods is less trenchantly clear,
it is easy to render the obscure precise by philological inferences
or ingenious speculation. But when we come to the worship of
the Greeks not much later in date than the Veda, according to
modern ideas of chronology, we find a significant change. The
material attributes of the Gods are effaced or have become
subordinate to psychological conceptions. The impetuous God
of Fire has been converted into a lame God of Labour; Apollo,
the Sun, presides over poetical and prophetic inspiration;
Athene, who may plausibly be identified as in origin a Dawn­
Goddess, has lost all memory of her material functions and is
the wise, strong and pure Goddess of Knowledge; and there are
other deities also, Gods of War, Love, Beauty, whose material
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functions have disappeared if they ever existed. It is not enough
to say that this change was inevitable with the progress of human
civilisation: the process also of the change demands inquiry
and elucidation. We see the same revolution effected in the
Puranas partly by the substitution of other divine names and
figures, but also in part by the same obscure process that we
observe in the evolution of Greek mythology. The river Saras­
wati has become the Muse and Goddess of Learning; Vishnu and
Rudra of the Vedas are now the supreme Godhead, members of
a divine Triad and expressive separately of the conservative and
destructive process in the cosmos. In the Isha Upanishad we
find an appeal to Surya as a God of revelatory knowledge by
whose action we can arrive at the highest truth. This, too, is his
function in the sacred Vedic formula of the Gayatri which was
for thousands of years repeated by every Brahmin in his daily
meditation; and we may note that this formula is a verse from
the Rig-veda, from a hymn of the Rishi Vishwamitra. In the
same Upanishad, Agni is invoked for purely moral functions
as the purifier from sin, the leader of the soul by the good path
to the divine Bliss, and he seems to be identified with the power
of the will and responsible for human actions. In other Upa­
nishads the Gods are clearly the symbols of sense-functions in
man. Soma, the plant which yielded the mystic wine for the
Vedic sacrifice, has become not only the God ofthe moon, but
manifests himself as mind in the human being. These evolutions
suppose .some period, posterior to the early material worship
or superior Pantheistic Animism attributed to the Vedas and
prior to the developed Puranic mythology, in which the Gods
became invested with deeper psychological functions, a period
which may well have been the Age of the Mysteries. As things
stand, a gap is left or else has been created by our exclusive
preoccupation with the naturalistic element in the religion of
the Vedic Rishis.

I suggest that the gulf is of our own creation and does not
really exist in the ancient sacred writings. The hypothesis I
propose is that the Rig-veda is itself the one considerable docu­
ment that remains to us from the early period of human thought
of which the historic Eleusinian and Orphic mysteries were the
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failing remnants, when the spiritual and psychological knowledge
of the race was concealed, for reasons now difficult to determine,
in a veil of concrete and material figures and symbols which pro­
tected the sense from the profane and revealed it to the initiated.
One of the leading principles of the mystics was the sacredness
and secrecy of self-knowledge and the true knowledge of the
Gods. This wisdom was, they thought, unfit, perhaps even
dangerous to the ordinary human mind or in any case liable to
perversion and misuse and loss of virtue if revealed to vulgar
and unpurified spirits. Hence they favoured the existence of an
outer worship, effective but imperfect, for the profane, an inner
discipline for the initiate, and clothed their language in words
and images which had, equally, a spiritual sense for the elect, a
concrete sense for the mass of ordinary worshippers. The Vedic
hymns were conceived and constructed on this principle. Their
formulas and ceremonies are, overtly, the details of an outward
ritual devised for the Pantheistic Nature-Worship which was
then the common religion, covertly the sacred words, the effective
symbols of a spiritual experience and knowledge and a psycholo­
gical discipline of self-culture which were then the highest
achievement of the human race. The ritual system recognised by
Sayana may, in its externalities, stand; the naturalistic sense
discovered by European scholarship may, in its general concep­
tions, be accepted; but behind them there is always the true and
still hidden secret of the Veda, - the secret words, nitlyii vacdmsi,
which were spoken for the purified in soul and the awakened in
knowledge. To disengage this less obvious but more important
sense by fixing the import of Vedic terms, the sense of Vedic
symbols and the psychological functions of the Gods is thus a
difficult but necessary task, for which these chapters and the
translations that accompany them are only a preparation.

The hypothesis, if it proves to be valid, will have three
advantages. It will elucidate simply and effectively the parts
of the Upanishads that remain yet unintelligible or ill-understood
as well as much of the origins of the Puranas. It will explain
and justify rationally the whole ancient tradition of India; for
it will be found that, in sober truth, the Vedanta, Purana, Tantra,
the philosophical schools and the great Indian religions do go back
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in their source to Vedic origins. We can see there in their original
seed or in their early or even primitive forms the fundamental
conceptions of later Indian thought. Thus a natural starting­
point will be provided for a sounder study of Comparative Reli­
gion in the Indian field. Instead of wandering amid insecure
speculations or having to account for impossible conversions
and unexplained transitions we shall have a clue toa ] atural
and progressive development satisfying to the reason. In .ident­
ally, some light may be thrown on the obscurities ofearly cult and
myth in other ancient nations. Finally, the incoherencies of the
Vedic texts will at once be explained and disappear. They exist
in appearance only, because the real thread of the sense is to be
found in an inner meaning. That thread found, the hymns appear
as logical and organic wholes and the expression, though alien
in type to our modern ways of thinking and speaking, becomes,
in its own style, just and precise and sins rather by economy
of phrase than by excess, by over-pregnancy rather than by
poverty of sense. The Veda ceases to be merely an interesting
remnant of barbarism and takes rank among the most important
of the world's early Scriptures.



CHAPTER rr

A Retrospect of .Vedic Theory

VEDA, then, is the creation of an age ante­
rior to our intellectual philosophies. In that original epoch
thought proceeded by other methods than those of our logical
reasoning and speech accepted modes of expression which in our
modern habits would be inadmissible. The wisest then depended
on inner experience and the suggestions of the intuitive mind for
all knowledge that ranged beyond mankind's ordinary percep­
tions and daily activities. Their aim was illumination, not logical
conviction, their ideal the inspired seer, not the accurate reasoner.
Indian tradition has faithfully preserved this account of the origin
of the Vedas. The Rishi was not the individual composer of the
hymn, but the seer (dra~!a) of an eternal truth and an impersonal
knowledge. The language of Veda itself is sruti, a rhythm not
composed by the intellect but heard, a divine Word that came
vibrating out of the Infinite to the inner audience of the man who
had previously made himself fit for the impersonal knowledge.
The words themselves, drsti and sruti, sight and hearing, are
Vedic expressions; these and cognate words signify, in the eso­
teric terminology of the hymns, revelatory knowledge and the
contents of inspiration.

In the Vedic idea of the revelation there is no suggestion of
the miraculous or the supernatural. The Rishi who employed
these faculties, had acquired them by a progressive self-culture.
Knowledge itself was a travelling and a reaching, or a finding and
a winning; the revelation came only at the end, the light was the
prize of a final victory. There is continually in the Veda this
image of the journey, the soul's march on the path of Truth. On
that path, as it advances, it also ascends; new vistas of power
and light open to its aspiration; it wins by a heroic effort its
enlarged spiritual possessions.

From the historical point of view the Rig-veda may be



A Retrospect of Vedic Theory 9

regarded as a record of a great advance made by humanity by
special means at a certain period of its collective progress. In
its esoteric, as well as its exoteric significance, it is the Book of
Works, of the inner and the outer sacrifice; it is the spirit's hymn
of battle and victory as it discovers and climbs to planes of
thought and experience inaccessible to the natural or animal man,
man's praise of the divine Light, Power and Grace at work in
the mortal. It is far, therefore, from being an attempt to set down
the results of intellectual or imaginative speculation, nor does it
consist of the dogmas of a primitive religion. Only, out of the
sameness of experience and out of the impersonality of the know­
ledge received, there arise a fixed body of conceptions constantly
repeated and a fixed symbolic language which, perhaps, in that
early human speech, was the inevitable form of these concep­
tions because alone capable by its combined concreteness and
power of mystic suggestion of expressing that which for the
ordinary mind of the race was inexpressible. We have, at any
rate, the same notions repeated from hymn to hymn with the
same constant terms and figures and frequently in the same
phrases with an entire indifference to any search for poetical
originality or any demand for novelty of thought and freshness
of language. No pursuit of aesthetic grace, richness or beauty
induces these mystic poets to vary the consecrated form which
has become for them a sort of divine algebra transmitting the
eternal formulae of the Knowledge to the continuous succes­
sion of the initiates.

The hymns possess indeed a finished metrical form, a cons­
tant subtlety and skill in their technique, great variations of style
and poetical personality; they are not the work of rude, barba­
rous and primitive craftsmen, but the living breath of a supreme
and conscious Art forming its creations in the puissant but well­
governed movement of a self-observing inspiration. Still, all
these high gifts have deliberate\)T been exercised within one un­
varying framework and always with the same materials. For
the art of expression was to the Rishis only a means, not an aim;
thei,,- ~,,-i\\.ci~a\ ~,,-eoccu.~atio\\. ~as st~en.u.ous\'j ~~act\.ca\. a\m.ost
utilitarian, in the highest sense of utility. The hymn was to the
Rishi who composed it a means of spiritual progress for himself
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and for others. It rose out of his soul, it became a power of his
mind. it was the vehicle of his self-expression in some important
or even critical moment of his life's inner history. It helped him
to express the god in him, to destroy the devourer, the expresser
of evil; it became a weapon in the hands of the Aryan striver
after perfection, it flashed forth like Indra's lightning against
the Coverer on the slopes, the Wolf on the path, the Robber by
the streams.

The invariable fixity of Vedic thought when taken in con­
junction with its depth, richness and subtlety, gives rise to some
interesting speculations. For we may reasonably argue that
such 'a fixed form and substance would not easily be possible
in the beginnings of thought and psychological experience or
even during their early progress and unfolding. We may there­
fore surmise that our actual Sanhita represents the close of a
period, not its commencement, nor even some of its successive
stages. It is even possible that its most ancient hymns are a com­
parativeLy modern development or version of a more ancient'
lyric evangel couched in the freer and more pliable forms of a
still earlier human speech. Or the whole voluminous mass of its
litanies may be only a selection by Veda Vyasa out of a more
richly vocal Aryan past. Made, according to the common belief,
by Krishna of the Isle, the great traditional sage, the colossal
compiler (Vyasa), with his face turned towards the commence­
ment of the Iron Age, towards the centuries of increasing twilight
and final darkness, it is perhaps only the last testament of the
Ages of Intuition, the luminous Dawns of the Forefathers, to
their descendants, to a human race already turning in spirit to­
wards the lower levels and the more easy and secure gains ­
secure perhaps only in appearance - of the physical life and of
the intellect and the logical reason.

But these are only speculations and inferences. Certain
it is that the old tradition of a progressive obscuration and loss
of the Veda as the law of the human cycle has been fully justified
by the event. The obscuration had already proceeded far before

1 The Veda itself speaks constantly of "ancient" and "modern" Rishis, (pUrvebhi/;l ..•

niitanai/;l), the former remote enough to be regarded as a kind of demigods. the first founders
of knowledge.
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the opening of the next great age of Indian spirituality, the
Vedantic, which struggled to preserve or recover what it yet
could of the ancient knowledge. It could hardly have been
otherwise. For the system of the Vedic mystics was founded
upon experiences difficult to ordinary mankind and proceeded
by the aid of faculties which in most of us are rudimentary and
imperfectly developed and, when active at all, are mixed and
irregular in their operation. Once the first intensity of the search
after truth had passed, periods of fatigue and relaxation were
bound to intervene in which the old truths would be partially
lost. Nor once lost, could they easily be recovered by scrutinising
the sense of the ancient hymns; for those hymns were couched
in a language that was deliberately ambiguous.

A tongue unintelligible to us may be correctly understood
once a clue has been found; a diction that is deliberately ambi­
guous, holds its secret much more obstinately and successfully,
for it is full of lures and of indications that mislead. Therefore
when the Indian mind turned again to review the sense of Veda,
the task was difficult and the success only partial. One source
of light still existed, the traditional knowledge handed down
among those who memorised and explained the Vedic text or
had charge of the Vedic ritual, - two functions that had ori­
ginally been one; for in the early days the priest was also the
teacher and seer. But the clearness of this light was already
obscured. Even Purohits of repute performed the rites with a
very imperfect knowledge of the power and the sense of the
sacred words which they repeated. For the material aspects of
Vedic worship had grown like a thick crust over the inner know­
ledge and were stifling what they had once served to protect.
The Veda was already a mass of myth and ritual. The power had
begun to disappear out of the symbolic ceremony; the light had
departed from the mystic parable and left only a surface of
apparent grotesqueness and naivete.

The Brahmanas and the Upanishads are the record of a
powerful revival which took the sacred text and ritual as a
starting-point for a new statement of spiritual thought and
experience. This movement had two complementary aspects,
one, the conservation of the forms, another the revelation of the
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soul of Veda, - the first represented by the Brahmanas,' the
second by the Upanishads.

The Brahmanas labour to fix and preserve the minutiae of
the Vedic ceremony, the conditions of their material effectuality,
the symbolic sense and purpose of their different parts, move­
ments, implements, the significance of texts important in the
ritual, the drift of obscure allusions, the memory of ancient
myths and traditions. Many of their legends are evidently pos­
terior to the hymns, invented to explain passages which were no
longer understood; others may have been part of the apparatus
of original myth and parable employed by the ancient symbolists
or memories of the actual historical circumstances surrounding
the composition of the hymns. Oral tradition is always a light
that obscures; a new symbolism working upon an old that is
half lost, is likely to overgrow rather than reveal it; therefore the
Brahmanas, though full of interesting hints, help us very little
in our research; nor are they a safe guide to the meaning of sepa­
rate texts when they attempt an exact and verbal interpretation.

The Rishis of the Upanishads followed another method.
They sought to recover the lost or waning knowledge by medita­
tion and spiritual experience and they used the text of the ancient
mantras as a prop or an authority for their own intuitions and
perceptions; or else the Vedic Word was a seed of thought and
vision by which they recovered old truths in new forms. What
they found, they expressed in other terms more intelligible to
the age in which they lived. In a certain sense their handling of
the texts was not disinterested; it was not governed by the
scholar's scrupulous desire to arrive at the exact intention of the
words and the precise thought of the sentences in their actual
framing. They were seekers of a higher than verbal truth and
used words merely as suggestions for the illumination towards
which they were striving. They knew not or they neglected the
etymological. sense and employed often a method of symbolic
interpretation of component sounds in which it is very difficult
to follow them. For this reason, while the Upanishads are in­
valuable for the lightthey shed on the principal ideas and on the

1 Necessarily, these and other appreciations in the chapter are brief and summary views
of certain main tendencies. The Brahmanas, for instance, have their philosophical passages.
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psychological system of the ancient Rishis, they help us as little
as the Brahmanas in determining the accurate sense of the texts
which they quote. Their real work was to found Vedanta rather
than to interpret Veda.

•For this great movement resulted in a new and more perma-
nently powerful statement of thought and spirituality, Veda
culminating in Vedanta. And it held in itself two strong ten­
dencies which worked towards the disintegration of the old Vedic
thought and culture. First, it tended to subordinate more and
more completely the outward ritual, the material utility of the
mantra and the sacrifice to a more purely spiritual aim and
intention. The balance, the synthesis preserved by the old Mys­
tics between the external and the internal, the material and the
spiritual life was displaced and disorganised. A new balance,
a new synthesis was established, leaning finally towards
asceticism and renunciation, and maintained itself until it was
in its turn displaced and disorganised by the exaggeration
of its own tendencies in Buddhism. The sacrifice, the symbolic
ritual became more and more a useless survival and even an en­
cumbrance; yet, as so often happens, by the very fact ofbecom1ng
mechanical and ineffective the importance of everything that was
most external in them came to be exaggerated and their minutiae
irrationally enforced by that part of the national mind which still
clung to them. A sharp practical division came into being,
effective though never entirely recognised in theory,between
Veda and Vedanta, a distinction which might be expressed in the
formula, "the Veda for the priests, the Vedanta for the sages".

The second tendency of the Vedantic movement was to dis­
encumber itself progressively of the symbolic language, the veil of
concrete myth and poetic figure, in which the Mystics had shrou­
ded their thought and to substitute a clearer statement and more
philosophical language. The complete evolution of this tendency
rendered obsolete the utility not only of the Vedic ritual but of
the Vedic text. Upanishads, increasingly clear and direct in their
language, became the foutain-head of the highest Indian thought
and replaced the inspired verses of Vasishtha and Vishvamitra.'
The Vedas, becoming less and less the indispensable basis of

1 Again this expresses the main tendency and is subject to qualification. The Vedas
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education, were no longer studied with the same zeal and intelli­
gence; their symbolic language, ceasing to be used, lost the rem­
nant of its inner sense to new generations whose whole manner
of thought was different from that of the Vedic forefathers.
The Ages of Intuition were passing away into the first dawn of the
Age of Reason.

Buddhism completed the revolution and left of the exter­
nalities of the "ancient world only some venerable pomps and
some mechanical usages. It sought to abolish the Vedic sacrifice
and to bring into use the popular vernacular in place of the lite­
rary tongue. And although the consummation of its work was
delayed for several centuries by the revival of Hinduism in the
Puranic religions, the Veda itself benefited little by this respite.
In order to combat the popularity of the new religion it was ne­
cessary to put forward instead of venerable but unintelligible texts
Scriptures written in an easy form of a more modern Sanskrit.
For the mass of the nation the Puranas pushed aside the Veda
and the forms of new religious systems took the place of the
ancient ceremonies. As the Veda had passed from the sage to the
priest, so now it began to pass from the hands of the priest into
the hands of the scholar. And in that keeping it suffered the last
mutilation of its sense and the last diminution of its true dignity
and sanctity.

Not that the dealings of Indian scholarship with the hymns,
beginning from the pre-Christian centuries, have been altogether
a record of loss. Rather it is to the scrupulous diligence and con­
servative tradition of the Pandits that we owe the preservation of
Veda at all after its secret had been lost and the hymns them­
selves had ceased in practice to be a living Scripture. And even
for the recovery of the lost secret the two millenniums of
scholastic orthodoxy have left us some invaluable aids, a text
determined scrupulously to its very accentuation, the important
lexicon of Yaska and Sayana's great commentary which in spite
of its many and often startling imperfections remains still for the
scholar an indispensable first step towards the formation of a
sound Vedic learning.

are also quoted as authorities; but as a whole it is the Upanishads that become the Book of
Knowledge, the Veda being rather the Book of Works.



II

THE SCHOLARS

The text of the Veda which we possess has remained uncorrup­
ted for over two thousand years. It dates, so far as we know,
from that great period of Indian intellectual activity, contem­
poraneous with the Greek efflorescence, but earlier in its
beginnings, which founded the culture and civilisation recor­
ded in the classical literature of the land. We cannot say to
how much earlier a date our text may be carried. But there are
certain considerations which justify us in supposing for it an
almost enormous antiquity. An accurate text, accurate in every
syllable, accurate in every accent, was a matter of supreme im­
portance to the Vedic ritualists; for on scrupulous accuracy de­
pended the effectuality of the sacrifice. We are told, for instance,
in the Brahmanas the story of Twashtri who, performing a sacri­
fice to produce an avenger of his son slain by Indra, produced,
owing.to an error of accentuation, not a slayer of Indra, but one
of whom Indra must be the slayer. The prodigious accuracy of
the ancient Indian memory is also notorious. And the sanctity
of the text prevented such interpolations, alterations, moderni­
sing revisions as have replaced by the present form of the Maha­
bharata the ancient epic of the Kurus. It is not, therefore, at all
improbable that we have the Sanhita of Vyasa substantially as
it was arranged by the great sage and compiler.

Substantially, not in its present written form. Vedic prosody
differed in many respects from the prosody of classical Sanskrit
and, especially, employed a greater freedom in the use of that
principle of euphonic combination of separate words (sandhi)
which is so peculiar a feature of the literary tongue, The Vedic
Rishis, as was natural in a living speech, followed the ear rather
than fixed rule; sometimes they combined the separate words,
sometimes they left them uncombined. But when the Veda came
to be written down, the law of euphonic combination had as­
sumed a much more despotic authority over the language and
the ancient text was written by the grammarians as far as pos-



16 The Secret of the Veda

sible in consonance with its regulations. They were careful,
however, to accompany it with another text, called the Pada­
patha, in which all euphonic combinations were again resolved
into the original and separate words and even the components of
compound words indicated.

It is a notable tribute to the fidelity of the ancient memo­
risers that, instead of the confusion to which this system might so
easily have given rise, it is always perfectly easy to resolve the
formal text into the original harmonies of Vedic prosody. And
very few are the instances in which the exactness or the sound
judgment of the Padapatha can be called into question. We have,
then, as our basis a text which we can confidently accept and
which, even if we hold it in a few instances doubtful or defective,
does not at any rate call for that often licentious labour of emen­
dation to which some of the European classics lend themselves.
This is, to start with, a priceless advantage for which we cannot
be too grateful to the conscientiousness of the old Indian
learning.

In certain other directions it might not be safe always to
follow implicitly the scholastic tradition, - as in the ascription of
the Vedic poems to their respective Rishis, wherever older tradi­
tion was not firm and sound. But these are details of minor
importance. Nor is there, in my view, any good reason to doubt
that we have the hymns arrayed, for the most part, in the right
order of their verses and in their exact entirety; The exceptions,
if they exist, are negligible in number and importance. When the
hymns seem to us incoherent, it is because we do not understand
them. Once the clue is found, we discover that they are perfect
wholes as admirable in the structure of their thought as in their
language and their rhythms.

It is when we come to the interpretation of the Veda and seek
help from ancient Indian scholarship that we feel compelled to
make the largest reserves. For even in the earlier days ofclassical
erudition the ritualistic view of the Veda was already dominant,
the original sense of the words, the lines, the allusions, the clue to
the structure of the thought had been long lost or obscured; nor
was there in the erudite that intuition or that spiritual experience
which might have partly recovered the lost secret. In such a field
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mere learning, especially when it is accompanied by an ingenious
scholastic mind, is as often a snare as a guide.

In Yaska's lexicon, our most important help, 'Ye have to
distinguish between two elements of very disparate value. When
Yaska gives as a lexicographer the various meanings of Vedic
words, his authority is great and the help he gives is of the first
importance. It does not appear that he possessed all the ancient
significances, for many had been obliterated by Time and Change
and in the absence of a scientific Philology could not be restored.
But much also had been preserved by tradition. Wherever Yaska
preserves this tradition and does not use a grammarian's in­
genuity, the meanings he assigns to words, although not always
applicable to the text to which he refers them, can yet be con­
firmed as possible senses by a sound Philology. But Yaska the
etymologist does not rank with Yaska the lexicographer. Scienti­
fic grammar was first developed by Indian learning, but the
beginnings of sound Philology we owe to modern research.
Nothing can be more fanciful and Iawless than the methods of
mere ingenuity used by the old etymologists down even to the
nineteenth century, whether in Europe or India. And when
Yaska follows these methods, we are obliged to part company
with him entirely. Nor in his interpretation of particular texts is
he more convincing than the later erudition of Sayana.

The commentary of Sayana closes the period of original
and living scholastic work on the Veda which Yaska's Nirukta
among other important authorities may be said to open. The
lexicon was compiled in the earlier vigour of the Indian mind
when it was assembling its prehistoric gains as the materials of
a fresh outburst of originality; the commentary is almost the last
great work of the kind left to us by the classical tradition in its
final refuge and centre in Southern India before the old culture
was dislocated and broken into regional fragments by the shock
of the Mahomedan conquest. Since then we have had jets of
strong and original effort, scattered attempts at new birth and
novel combination, but work of quite this general, massive and
monumental character has hardly been possible.

The commanding merits of this great legacy of the past are
obvious. Composed by Sayana with the aid of the most learned
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scholars ofhis time, it is a work representing an enormous labour
of erudition, more perhaps than could have been commanded
at that time by a single brain. Yet it bears the stamp of the co­
ordinating mind. It is consistent in the mass in spite of its many
inconsistencies of detail, largely planned, yet most simply,
composed in a style lucid, terse and possessed of an almost lite­
rary grace one would have thought impossible in the traditional
form of the Indian commentary. Nowhere is there any display of
pedantry; the struggle with the difficulties of the text is skilfully
veiled and there is an air of clear acuteness and of assured, yet
unassuming authority which imposes even on the dissident.
The first Vedic scholars in Europe admired especially the rationa­
lity of Sayana's interpretations.

Yet, even for the external sense of the Veda, it is not possible
to follow either Sayana's method or his results without the
largest reservation. It is not only that he admits in his method
licenses of language and construction which are unnecessary and
sometimes incredible, nor that he arrives at his results, often, by
a surprising inconsistency in his interpretation of common
Vedic terms and even of fixed Vedic formulae. These are defects
of detail, unavoidable perhaps in the state of the materials with
which he had to deal. But it is the central defect of Sayana's
system that he is obsessed always by the ritualistic formula and
seeks continually to force the sense of the Veda into that narrow
mould. So he loses many clues of the greatest suggestiveness
and importance for the external sense of the ancient Scripture,
- a problem quite as interesting as its internal sense. The out­
come is a representation of the Rishis, their thoughts, their cul­
ture, their aspirations, so narrow and poverty-stricken that, if
accepted, it renders the ancient reverence for the Veda, its sacred
authority, its divine reputation quite incomprehensible to the
reason or only explicable as a blind and unquestioning tradition
of faith starting from an original error.

There are indeed other aspects and elements in the com­
mentary, but they are subordinate or subservient to the main
idea. Sayana and his helpers had to work upon a great mass of
often conflicting speculation and tradition which still survived
from the past. To some of its elements they had to give a formal
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adhesion, to others they felt bound to grant minor .concessions.
It is possible that to Sayana's skill in evolving out of previous
uncertainty or even confusion an interpretation which had firm
shape and consistence, is due the great and long-unquestioned
authority of his work.

The first element with which Sayana had to deal, the most
interesting to us, was the remnant of the old spiritual, philosophic
or psychological interpretations of the Shruti which were the true
foundation of its sanctity. So far as these had entered into the
current or orthodox! conception, Sayana admits them; but they
form an exceptional element in his work, insignificantin bulk and
in importance. Occasionally he gives a passing mention or con­
cession to less current psychological renderings. He mentions,
for instance, but not to admit it, an old interpretation of Vritra
as the Coverer who holds back from man the objects of his desire
and his aspirations. For Sayana Vritra is either simply the enemy
or the physical cloud-demon who holds back the waters and has
to be pierced by the Rain-giver.

A second element is the mythological, or, as it might almost
be called, the Puranic, - myths and stories of the gods given in
their outward form without that deeper sense and symbolic fact
which is the justifying truth of all Purana.t

A third element is the legendary and historic, the stories
of old kings and Rishis, given in the Brahmanas Or by later
tradition in explanation of the obscure allusions of the Veda.
Sayana's dealings with this element are marked by some hesita­
tion. Often he accepts them as the right interpretation of the
hymns; sometimes he gives an alternative sense with which he
has evidently more intellectual sympathy, but wavers between
the two authorities.

More important is the element of naturalistic interpretation.
Not only are there the obvious or the traditional identifications,
Indra, the Maruts, the triple Agni, Surya, Usha, but we find that
Mitra was identified with the Day, Varuna with the Night, Arya-

1 I use the word loosely. The terms orthodox and heterodox in the European or sectarian
sense have no true application to India where opinion has always been free.

I There is reason to suppose that Purana (legend and apologue) and ltihasa (historical tra­
dition) were parts of Vedic culture long before the present forms of the Puranas and historical
Epics were evolved.
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man and Bhaga with the Sun, the Ribhus with its rays. We have
here the seeds of that naturalistic theory of the Veda to which
European learning has given so wide an extension. The old
Indian scholars did not use the same freedom or the same syste­
matic minuteness in their speculations. Still this element in
Sayana's commentary is the true parent of the European Science
of Comparative Mythology.

But it is the ritualistic conception that pervades; that is
the persistent note in which all others lose themselves. In the
formula of the philosophic schools, the hymns, even while
standing as a supreme authority for knowledge, are yet princi­
pally -and fundamentally concerned with the Karmakanda, with
works, - and by works was understood, pre-eminently, the ritu­
alistic observation of the Vedic sacrifices. Sayana labours always
in the light of this idea. Into this mould he moulds the language
of the Veda, turning the mass of its characteristic words into the
ritualistic significances, - food, priest, giver, wealth, praise,
prayer, rite, sacrifice.

Wealth and food; - for it is the most egoistic and mate­
rialistic objects that are proposed as the aim of the sacrifice,
possessions, strength, power, children, servants, gold, horses,
cows, victory, the slaughter and the plunder of enemies, the
destruction of rival and malevolent critic. As one reads and
finds hymn after hymn interpreted in this sense, one begins to
understand better the apparent inconsistency in the attitude of
the Gita which, regarding always the Veda as divine knowledge'
yet censures severely the champions of an exclusive Vedisms,
all whose flowery teachings were devoted solely to material
wealth, power and enjoyment.

It is the final and authoritative binding of the Veda to this
lowest of all its possible senses that has been the most unfortu­
nate result of Sayana's commentary. The dominance of the
ritualitic interpretation had already deprived India of the living
use of its greatest Scripture and of the true clue to the entire
sense of the Upanishads. Sayana's commentary put a seal of
finality on the old misunderstanding which could not be broken
for many centuries. And its suggestions, when another civilisa-

1 Gita XV.IS. • Gita 11.42.
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tion discovered and set itself to study the Veda, became in the
European mind the parent of fresh errors.

Nevertheless, if Sayana's work has been a key turned with
double lock on the inner sense of the Veda, it is yet indispensable
for opening the antechambers of Vedic learning. All the vast
labour of European erudition has not been able to replace its
utility. At every step we are obliged to differ from it, but at
every step we are obliged to use it. It is a necessary springing­
board, or a stair that we have to use for entrance, though we must
leave it behind if we wish to pass forwards into the penetralia,



CHAPTER III

Modem Theories

IT WAS the curiosity of a foreign culture
that broke after many centuries the seal of final authoritativeness
which Sayana had fixed on the ritualistic interpretation of the
Veda. The ancient Scripture was delivered over to a scholarship
laborious, bold in speculation, ingenious in its. flights of fancy,
conscientious according to its own lights, but ill-fitted to under­
stand the method of the old mystic poets; for it was void of any
sympathy with that ancient temperament, unprovided with any
clue in its own intellectual or spiritual environment to the ideas
hidden in the Vedic figures and parables. The result has been
of a double character, on the one side the beginnings of a more
minute, thorough and careful as well as a freer handling of the
problems of Vedic interpretation, on the other hand a final
exaggeration of its apparent material sense and the complete
obscuration of its true and inner secret.

In spite of the hardiness of its speculations and its freedom
in discovery or invention the Vedic scholarship of Europe has
really founded itself throughout on the traditional elements
preserved in Sayana's commentary and has not attempted an
entirely independent handling of the problem. What it found in
Sayana and in the Brahmanas it has developed in the light of
modern theories and modern knowledge; by ingenious deduc­
tions from the comparative method applied to philology, mytho­
logy and history, by large amplifications of the existing data with
the aid of ingenious speculation, by unification of the scattered
indications available it has built up a complete theory of Vedic
mythology, Vedic history, Vedic civilisation which fascinates by
its detail and thoroughness and conceals by its apparent sureness
of method the fact that this imposing edifice has been founded,
for the most part, on the sands of conjecture.

The modern theory of the Veda starts with the conception,
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for which Sayana is responsible, of the Vedas as the hymnal
of an early, primitive and largely barbaric society crude in its
moral and religious conceptions, rude in its social structure and
entirely childlike in its outlook upon the world that environed
it. The ritualism which Sayana accepted as part of a divine
knowledge and as endowed with a mysterious efficacy.European
scholarship accepted as an elaboration of the old savage propi­
tiatory sacrifices offered to imaginary superhuman personalities
who might be benevolent or malevolent according as they were
worshipped or neglected. The historical element admitted by
Sayana was readily seized on and enlarged by new renderings and
new explanations of the allusions in the hymns developed in an
eager hunt for clues to the primitive history, manners and insti­
tutions of those barbarous races. The naturalistic element played
a still more important role. The obvious identification of the
Vedic gods in their external aspects with certain Nature-Powers
was used as the starting-point for a comparative study of Aryan
mythologies; the hesitating identification of certain of the less
prominent deities as Sun-Powers was taken as a general clue to
the system of primitive myth-making and elaborate sun-myth
and star-myth theories of comparative mythology were founded.
In this new light the Vedic hymnology has come to be interpreted
as a half-superstitious, half-poetic allegory of Nature with an
important astronomical element. The rest is partly contemporary
history, partly the formulae and practices of a sacrificial ritual­
ism, not mystic, but merely primitive and superstitious.

This interpretation is in entire harmony with the scientific
theories of early human culture and of the recent emergence
from the mere savage which were in vogue throughout the nine­
teenth century and are even now dominant. But the increase of
our knowledge has considerably shaken this first and too hasty
generalisation. We now know that remarkable civilisations
existed in China, Egypt, Chaldea, Assyria many thousands of
years ago, and it is now coming generally to be agreed that
Greece and India were no exceptions to the general high culture
of Asia and the Mediterranean races. If the Vedic Indians do not
get the benefit of this revised knowledge, it is due to the survival
of the theory with which European erudition started, that they
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belonged to the so-called Aryan race and were on the same level
of culture with the early Aryan Greeks, Celts, Germans as they
are represented to us in the Homeric poems, the old Norse Sagas
and the Roman accounts of the ancient Gaul and Teuton. Hence
has arisen the theory that these Aryan races were northern bar­
barians who broke in from their colder climes on the old and rich
civilisations of Mediterranean Europe and Dravidian India.

But theindications in the Veda on which this theory of a
recent Aryan invasion is built, are very scanty in quantity and

, uncertain in their significance. There is no actual mention of any
such invasion. The distinction between Aryan and un-Aryan on
which so much has been built, seems on the mass of the evidence
to indicatea cultural rather than a racialdifference.' The language
of the hymns clearly points to a particular worship or spiritual
culture as the distinguishing sign of the Aryan, - a worship of
Light and of the powers of Light and a self-discipline based on the
culture of the "Truth" and the aspiration to Immortality,­
Ritam and Amritam. There is no reliable indication of any
racial difference. It is always possible that the bulk of the peoples
now inhabiting India may have been the descendants of a new
race from more northern latitudes, even perhaps, as argued by
Mr. Tilak, from the Arctic regions; but there is nothing in the
Veda, as there is nothing in the present ethnological features­
of the country to prove that this descent took place near to the
time of the Vedic hymns or was the slow penetration of a small
body of fair-skinned barbarians into a civilised Dravidian penin­
sula.'

Nor is it a certain conclusion from the data we possess that
the early Aryan cultures - supposing the Celt, Teuton, Greek
and Indian to represent one common cultural origin, - were
really undeveloped and barbarous. A certain pure and high

1 It is urged that the Dasyus are described as black of skin and noseless in opposition to
the fair and high-nosed Aryans. But the former distinction is certainly applied to the Aryan
Gods and the Dasa Powers in the sense of light and darkness, and the word cuuisa/,l does not.
mean noseless. Even if it did, it would be wholly inapplicable to the Dravidian races; for the
southem nose can give as good an account of itself as any "Aryan" proboscis in the North.

I , In India we are chiefly familiar with the old philological divisions of the Indian races
and with the speculations of Mr. Risley which are founded upon these earlier generalisations.
But a more advanced ethnology rejects all linguistic tests and leans to the idea of a single
homogeneous race inhabiting the IndiaD. peninsula.
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simplicity in their outward life and its organisation, a certain
concreteness and vivid human familiarity in their conception
of and relations with the gods they worshipped, distinguish the
Aryan type from the more sumptuous and materialistic Egypto­
Chaldean civilisation and its solemn and occult religions. But
those characteristics are not inconsistent with a high internal
culture. On the contrary, indications of a great spiritual tradi­
tion meet us at many points and negate the ordinary theory.
The old Celtic races certainly possessed some of the highest philo­
sophical conceptions and they preserve stamped upon them
even to the present day the result of an early mystic and intui­
tional development which must have been of long standing
and highly evolved to have produced such enduring results.
In Greece it is probable that the Hellenic type was moulded in the
same way by Orphic and Eleusinian influences and that Greek
mythology, as it has come down to us, full of delicate psycho­
logical suggestions, is a legacy of the Orphic teaching. It would
be only consonant with the general tradition if it turned out that
Indian civilisation has throughout been the prolongation of
tendencies and ideas sown in us by the Vedic forefathers. The
extraordinary vitality of these early cultures which still determine
for us the principal types of modem man, the main elements of
his temperament, the chief tendencies of his thought, art and
religion, can have proceeded from no primitive savagery. They
are the result of a deep and puissant prehistoric development.

Comparative Mythology has deformed the sense of man's
traditions by ignoring this important stage in human progress.
It has founded its interpretation on a theory which saw nothing
between the early savage and Plato or the Upanishads. It has
supposed the early religions to have been founded on the wonder
of barbarians waking up suddenly to the astonishing fact that
such strange things as Dawn and Night and the Sun existed and
attempting in a crude, barbaric, imaginative way to explain their
existence. And from this childlike wonder we stride at one step
to the profound theories of the Greek philosophers and the
Vedantic sages. Comparative Mythology is the creation of
Hellenists interpreting un-Hellenic data from a standpoint which
is itself founded on a misunderstanding of the Greek mind: Its
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method has been an ingenious play of the poetic imagination
rather than a patient scientific research.

If we look at the results of the method, we find an extra­
ordinary confusion of images and of their interpretations in
which there is nowhere any coherence orconsistency. It is a mass
of details running into each other, getting confusedly into each
other's way, disagreeing yet entangled, dependent for their vali­
dityon the license ofimaginative conjecture as our sole means
of knowledge. This incoh.erence has even been exalted into
a standard of truth; for it is seriously argued by eminent
scholars that a method arriving at a more logical and well­
ordered result would be disproved and discredited by its very
coherency, since confusion must be supposed to be the very
essence of the early mythopoeic faculty. But in that case there
can be nothing binding in the results of Comparative Mythology
and one theory will be as good as another; for there is no reason
why one particular mass ofincoherence should be held to be more

.valid than another mass of incoherence differently composed.
There is much that is useful in the speculations of Compa­

rative Mythology; but in order that the bulk of its results should
be sound and acceptable, it must use a more patient and consis­
tent method and organise itself as part of a well-founded Science
of Religion. We must recognise that the old religions were orga­
nic systems founded on ideas which were at least as coherent as
those which constitute our modern systems of belief. We must
recognise also that there has been a perfectly intelligible progres­
sive development from the earlier to the later systems of religious
creed and of philosophical thought. It is by studying our data
widely and profoundly in this spirit and discovering the true
evolution of human thought and belief that we shall arrive at
real knowledge. The mere identification of Greek and Sanskrit
names and the ingenious discovery that Herac1es' pyre is an image
of the setting sun or that Paris and Helen are Greek corruptions
of the Vedic Sarama and the Panis make an interesting diversion
for an imaginative mind, but can by themselves lead to no
serious result, even if they should prove to be correct. Nor is
their correctness beyond serious doubt, for it is the vice of the
fragmentary and imaginative method by which the sun and star
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myth interpretations are built up.that they can be applied with
equal ease and convincingness to any and every human tradition,
belief or even actual event of history.1 With this method we
can never be sure where we have hit on a truth or where we are
listening to a mere ingenuity.

Comparative Philology can indeed be called to our aid,
but, in the present state of that Science, with very little conclu­
siveness. Modern Philology is an immense advance on anything
we have had before the nineteenth century. It .has introduced
a spirit of order and method in place of mere phantasy; it has
given us more correct ideas of the morphology of language and
of what is or is not possible in etymology. It has established a
few rules which govern the phenomena of the detrition of langu­
age and guide us in the identification of the same word or of
related words as they appear in the changes of different but
kindred tongues. Here, however, its achievements cease. The
high hopes which attended its birth, have not been fulfilled by its
maturity. It has failed to create a Science of Language and we are
still compelled to apply to it the apologetic description given
by a great philologist after some decades of earnest labour when
he was obliged to speak of his favourite pursuits as "our petty
conjectural sciences". But a conjectural Science is no Science
at all. Therefore the followers of more exact and scrupulous
forms of knowledge refuse that name altogether to Comparative
Philology and deny even the possibility of a linguistic science.

There is, in fact, no real certainty as yet in the obtained re­
sults of Philology; for beyond one or two laws of a limited appli­
cation there is nowhere a sure basis. Yesterday we were all
convinced that Varona was identical with Ouranos, the Greek
heaven; today this identity is denounced to us as a philological
error; tomorrow it may be rehabilitated. Parame vyoman is a
Vedic phrase which most of us would translate "in the highest
heaven", but Mr. T. Paramasiva Aiyar in his brilliant and
astonishing work, The Riks, tells us that it means "in the lowest

.hollow"; for vyoman "means break, fissure, being literally ab­
sence ofprotection, (umti)"; and the reasoning which he uses is so

1 B.g. Christand his twelve apostles are, a great scholar assures us, the sun and the twelve
months. The career of Napoleon is the most perfect Sun-myth in all legend or history.
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-entirely after the fashion ofthe modem scholar that the philologist
is debarred from answering that "absence of protection" cannot
possibly mean -a fissure and that human language was not con­
structed on these principles. For Philology has failed to discover
the principles on which language was constructed or rather was
organically developed, and on the other hand it has preserved a
sufficient amount of the old spirit of mere phantasy and ingenuity
and is full of precisely such brilliances of hazardous inference.
But then we arrive at this result that there is nothing to help us in
deciding whether pdrame vyoman in the Veda refers to the highest
heaven or to the lowest abyss. It is obvious that a philology so
imperfect may be a brilliant aid, but can never be a sure guide to
the sense of Veda.

We have to recognise in fact that European scholarship in
its dealings with the Veda has derived an excessive prestige from
its association in the popular mind with the march of European
Science. The truthis that there is an enormous gulf between the
patient, scrupulous and exact physical sciences and these other
brilliant, but immature branches of learning upon which Vedic
scholarship relies. Those are careful of their foundation, slow to
generalise, solid in their conclusions; these are compelled to build
upon scanty data large and sweeping theories and supply the
deficiency of sure indications by an excess of conjecture and
hypothesis. They are full of brilliant beginnings, but can come to
no secure conclusion. They are the first rough scaffolding for a
Science, but they are not as yet Sciences.

It follows that the whole problem of the interpretation of
Veda still remains an open field in which any contribution that
can throw light upon the problem should be welcome. Three
such contributions have proceeded from Indian scholars. Two
of them follow the lines or the methods of European research,
while opening up new theories which if established, would con­
siderably alter our view of the external sense of the hymns. Mr.
Tilak in his Arctic Home in the Vedas has accepted the general
conclusions of European scholarship, but by a fresh examination
of the Vedic Dawn, the figure of the Vedic cows and the astrono­
mical data of the hymns, has established at least a strong proba­
bility that the Aryan races descended originally from the Arctic
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regions in the glacial period. Mr. T. Paramasiva Aiyar by a still
bolder departure has attempted to prove that the whole of the
Rig-veda is a figurative representation of the geological pheno­
mena belonging to the new birth of our planet after its long­
continued glacial death in the same period ofterrestrial evolution.
It is difficult to accept in their mass Mr. Aiyar's reasonings and
conclusions, but he has at least thrown a new light on the great
Vedic mythus of Ahi Vritra and the release of the seven rivers.
His interpretation is far more consistent and probable than the
current theory which is not borne out by the language of the
hymns. Taken in conjunction with Mr. Tilak's work it may serve
as the starting-point for a new external interpretation of the old
Scripture which will explain much that is now inexplicable and
recreate for us the physical origins if not the actual physical en­
vironment of the old Aryan world.

The third Indian contribution is older in date, but nearer to
my present purpose. It is the remarkable attempt by Swami
Dayananda, the founder of the Arya Samaj, to re-establish the
Veda as a living religious Scripture. Dayananda took as his basis
a free use of the old Indian philology which he found in the
Nirukta. Himself a great Sanskrit scholar, he handled his mate­
rials with remarkable power and independence. Especially crea­
tive was his use of that peculiar feature of the old Sanskrit tongue
which is best expressed by a phrase of Sayana's, -' the "multi­
significance of roots". We shall see that the right following of this
clue is of capital importance for understanding the peculiar
method of the Vedic Rishis.

Dayananda's interpretation of the hymns is governed by the
idea that the Vedas are a plenary revelation of religious, ethical
and scientific truth. Its religious teaching is monotheistic and
the Vedic gods are different descriptive names of the one Deity;
they are at the same time indications of His powers as we see
them working in Nature and by a true understanding of the
sense of the Vedas we could arrive at all the scientific truths which
have been discovered by modern research.

Such a theory is, obviously, difficult to establish. The Rig-
•

veda itself, indeed, asserts! that the gods are only different names
1 Rv. 1.164.46.
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and expressions of one universal Being who in His own reality
transcends the universe; but from the language of the hymns we
are compelled to perceive in the gods not only different names,
but also different forms, powers and personalities of the one
Deva. The monotheism of the Veda includes in itself also the
monistic, pantheistic and even polytheistic views of the cosmos
and is by no means the trenchant and simple creed of modem
Theism. It is only by a violent struggle with the text that we can
force on it a less complex aspect.

That the ancient races were far more advanced in the
physical sciences than is as yet recognised, may also be admitted.
The"Egyptians and Chaldeans, we now know, had discovered
much that has since been rediscovered by modem Science and
much also that has not been rediscovered. The ancient Indians
were, at least, no mean astronomers and were always skilful
physicians; nor do Hindu medicine and chemistry seem to have
been of a foreign' origin. It is possible that in other branches also
of physical knowledge they were advanced even in early times.
But the absolute completeness of scientific revelation asserted by
Swami Dayananda will take a great deal of .proving.

The hypothesis on which I shall conduct my own enquiry is
that the Veda has a double aspect and that the two, though
closely related, must be kept apart. The Rishis arranged the sub­
stance of their thought in a system of parallelism by which the
same deities were at once internal and external Powers of univer­
sal Nature, and they managed its expression through a system of
double values by which the same language served for their wor­
ship in both aspects. But the psychological sense predominates
and is more pervading, close-knit and coherent than the physical.
The Veda is primarily intended to serve for spiritual enlighten­
ment and self-culture. It is, therefore, this sense which has first
to be restored.

To this task each of the ancient and modem systems of
interpretation .brings an indispensable assistance. Sayana and
Yaska supply the ritualistic framework of outward symbols and
their large store of traditional significances and explanations.
The Upanishads give their clue to the psychological and philo­
sophical ideas of the earlier Rishis and hand down to us their
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method of spiritual experience and intuition. European scholar­
ship supplies a critical method of comparative research, yet to be
perfected, but capable of immensely increasing the .materials
available and sure eventually to give a scientific certainty and
firm intellectual basis which has hitherto been lacking. Daya-·
nanda has given the clue to the linguistic secret of the Rishisand
re-emphasised one central idea of the Vedic religion, the idea of
the One Being with the Devas expressing in numerous names and
forms the many-sidedness of His unity.

With so much help from the intermediate past we may yet
succeed in reconstituting this remoter antiquity and enter by the
gate of the Veda into the thoughts and realities of a prehistoric
wisdom.



CHAPTER IV

The Foundations of
the Psychological Theory

A HYPOTHESIS of the sense of Veda must
always proceed, to be sure and sound, from a basis that clearly
emerges in the language of the Veda itself. Even if the bulk of its
substance be an arrangement of symbols and figures, the sense of
which has to be discovered, yet there should be clear indications
in the explicit language of the hymns which will guide us to that
sense. Otherwise, the symbols being themselves ambiguous, we
shall be in danger of manufacturing a system out of our own
imaginations and -preferences instead of discovering the real
purport of the figures chosen by the Rishis. In that case, how­
ever ingenious and complete our theory, it is likely to be a build­
ing in the air, brilliant, but without reality or solidity.

Our first duty, therefore, is to determine whether there is,
apart from figure and symbol, in the clear language of the hymns
a sufficient kernel of psychological notions to justify us in sup­
posing at all a higher than the barbarous and primitive sense of
the Veda. And afterwards we have to find, as far as possible
from the internal evidence of the Suktas themselves, the inter­
pretation of each symbol and image and the right psychological
function of each of the gods. A firm and not a fluctuating sense,
founded on good philological justification and fitting naturally
into the context wherever it occurs, must be found for each of
the fixed terms of the Veda. For, as has already been said, the
language of the hymns is a language fixed and invariable; it is the
carefully preserved and scrupulously respected diction consis­
tently expressing either a formal creed and ritual or a traditional
doctrine and constant experience. If the language of the Vedic
Rishis were free and variable, if their ideas were evidently in a
state of flux, shifting and uncertain, a convenient license and in­
coherence in the sense we attach to their terminology and the re-
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lation we find between their ideas, might be justified or tolerated.
But the hymns themselves on the very face of them bear exactly
the contrary testimony. We have the right therefore to demand
the same fidelity and scrupulousness in the interpreter as in the
original he interprets. There is obviously a constant relation
between the different notions and cherished terms of the Vedic
religion; incoherence and uncertainty in the interpretation will
prove, not that the face evidence of the Veda is misleading, but
simply that the interpreter has failed to discover the right
relations.

If, after this initial labour has been scrupulously and care­
fully done, it can be shown by a translation of the hymns that the
interpretations we have fixed fit in naturally and easily in whatever
context, if they are found to illuminate what seemed obscure and
to create intelligible and clear coherence where there seemed to be
only confusion; if the hymns in their entirety give thus a clear and
connected sense and the successive verses show a logical succes­
sion of related thoughts, and if the result as a whole be a pro­
found, consistent and antique body of doctrines, then our hypo­
thesis will have a right to stand besides others, to challenge them
where they contradict it or to complete them where they are
consistent with its findings. Nor will the probability of our hypo­
thesis be lessened, but rather its validity confirmed if it be found
that the body of ideas and doctrines thus revealed in the Veda
are a more antique form of subsequent Indian thought and reli­
gious experience, the natural parent of Vedanta and Purana.

So considerable and minute a labour is beyond the scope
of these brief and summary chapters. Their object is only to in­
dicate for those who care to follow the clue I have myself re­
ceived, the path and its principal turnings, - the results I have
arrived at and the main indications by which the Veda itselfhelps
us to arrive at them. And, first, it seems to me advisable to ex-

. plain the genesis of the theory in my own mind so that the reader
may the better understand the line I have taken or, if he chooses,
check any prepossessions or personal preferences which may have
influenced or limited the right application of reasoning to this
difficult problem. .

.Like the majority of educated Indians I had passively ac-
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cepted without examination, before myself reading the Veda, the
conclusions of European Scholarship both as to the religious and
as to the historical and ethnical sense of the ancient hymns. In.
consequence, following again the ordinary line taken by mo­
dernised Hindu opinion, I regarded the Upanishads as the most
ancient source of Indian thought and religion, the true Veda,
the first Book of Knowledge. The Rig-veda in the modem
translations which were all I knew of this profound Scripture,
represented for me an important document of our national
history, but seemed of small value or importance for the history
of thought or for a living spiritual experience.

My first contact with Vedic thought came- indirectly while
pursuing certain lines of self-development in the way of Indian
Yoga, which, without my knowing it, were spontaneously con­
verging towards the ancient and now unfrequented paths fol­
lowed by our forefathers. At this time there began to arise in my
mind an arrangement of symbolic names attached to certain
psychological experiences which had begun to regularise them­
selves; and among them there came the figures of three female
energies, Ila, Saraswati, Sarama, representing severally three out
of the four faculties of the intuitive reason, - revelation, inspi­
ration and intuition. Two of these names were not well known to
me as names of Vedic goddesses, but were connected rather with
the current Hindu religion or with old Puranic legend, Saraswati,
goddess of learning and Ila, mother of the Lunar dynasty. But
Sarama was familiar enough. I was unable, however, to esta­
blish any connection between the figure that rose in my mind and
the Vedic hound of heaven, who was associated in my memory
with the Argive Helen and represented only an image of the
physical Dawn entering in its pursuit of the vanished herds of
Light into the cave of the Powers of darkness. When once the
clue is found, the clue of the 'physical Light imaging the sub­
jective, it is easy to see that the hound of heaven may be the in- •
tuition entering into the dark caverns of the subconscious mind
to prepare the delivery and outflashing of the bright illumina­
tions of knowledge which have there been imprisoned. But the
clue was wanting and I was obliged to suppose an identity of
name without any identity of the symbol.
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It was my stay in Southern India which first seriously turned
my thoughts to the Veda. Two observations that were forced on
my mind gave a serious shock to my second-hand belief in the ra­
cial division between Northern Aryans and Southern Dravidians.
The distinction had always rested for me on a supposed difference
between the physical types of Aryan and Dravidian and a more
definite incompatibility between the northern Sanskritic and the
southern non-Sanskritlc tongues. I knew indeed of the later
theories which suppose that a single homogeneous race, Dravi­
dian or Indo-Afghan, inhabits the Indian peninsula; but hitherto
I had not attached much importance to these speculations. I
could not, however, be long in Southern India without being
impressed by the general recurrence of northern or "Aryan"
types in the Tamil race. Wherever I turned, I seemed to recog­
nise with a startling distinctness, not only among the Brahmins
but in all castes and classes, the old familiar faces, features,
figures of my friends of Maharashtra, Gujerat, Hindustan, even,
though this similarity was less widely spread, of my own province
Bengal. The impression I received was as if an army of all the
tribes of the North had descended on the South and submerged
any previous populations that may have occupied it. A general
impression of a Southern type survived, but it was impossible to
fix it rigidly while studying the physiognomy of individuals. And
in the end I could not but perceive that whatever admixtures
might have taken place, whatever regional differences might have
been evolved, there remains, behind all variations, a unity of
physical as well as of cultural type! throughout India. For the
rest, this is a conclusion to which ethnological speculation" itself
has an increasing tendency.

But what then of the sharp distinction between Aryan and
Dravidian races created by the philologists? It disappears. If at
all an .Aryan .invasion is admitted, we have either to suppose
that it flooded India and determined the physical type of the

1 I prefer not to use the term race, for race is a thing much more obscure and difficult to
determine than is usually imagined. In dealing with it the trenchant distinctions current in the
popular mind are wholly out of place.

S Always supposing that ethnological speculations have at all any validity. The only firm
basis of ethnology is the theory of the hereditary invariability of the human skull which is now
being challenged. Hit disappears,the whole science disappears with it.
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people, with whatever modifications, or that it was the incursion
of small bands of a less civilised race who melted away into the

.original population. We have then to suppose that entering a
. vast peninsula occupied by a civilised people, builders of great

cities, extensive traders, not without mental and spiritual culture,
they were yet able to impose on them their own language, reli­
gion, ideas and manners. Such a miracle would be just possible
if the invaders. possessed a very highly"organised language, a
greater force of creative mind and a more dynamic religious
form and spirit.

And there was always the difference of language to support
the theory of a meeting of races. But here also my preconceived
ideas were disturbed and confounded. For on examining the
vocables of the Tamil language, in appearance.so foreign to the
Sanskritic form and character, I yet found myself continually
guided by words or by families ofwords supposed to be pure
Tamil in establishing new relations between Sanskrit and its dis­
tant sister, Latin, and occasionally, between the Greek and the
Sanskrit. Sometimes the Tamil vocable not only suggested the
connection, but proved the missing link in a family of connected
words. And it was through this Dravidian language that I came
first to perceive what seems to me now the true law, origins and,
as it were, the embryology of the Aryan tongues. I was unable
to pursue my examination far enough to establish any definite
conclusion, but it certainly seems to me that the original connec­
tion between the Dravidian and Aryan tongues was far closer
and more extensive than is usually supposed and the possibility
suggests itself that they may even have been two divergent fami­
lies derived from one lost primitive tongue. If so, the sole re­
maining evidence of an Aryan invasion of Dravidian India would
be the indications to be found in the Vedic hymns.

It was, therefore, with a double interest that for the first
time I took up the Veda in the original, though without any
immediate intention of a close or serious study. It did not take
long to see that the Vedic indications of a racial division between
Aryans and Dasyus and the identification of the latter with the
indigenous Indians were of a far flimsier character than I had
supposed. But far more interesting to me was the discovery of
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a considerable body of profound psychological thought and
experience lying neglected in these ancient hymns. And the im­
portance of this element increased in my eyes when, I found,
first, that the mantras of the Veda illuminated with 'a clear and
exact light psychological experiences of my own for which I had
found no sufficient explanation either in European psychology
or in the teachings ofYoga or ofVedanta, so far as I was acquain­
ted with them, and, secondly, that they shed light on obscure
passages and ideas of the Upanishads to which, previously; .I
could attach no exact meaning and gave at the same time a new
sense to much in the Puranas.

I was helped in arriving at this result by my fortunate igno­
rance of the commentary of Sayana. For I was left free to attri­
bute their natural psychological significance to many ordinary
and current words of the Veda, such as dhi, thought or under­
standing, manas, mind, mati, thought, feeling or mental state,
manisii, intellect, rtam, truth; to give their exact shades of sense
to kavi, seer, manisi, thinker, vipra, vipascit, enlightened in mind,
and a number of similar words; and to hazard a psychological
sense, justified by more extensive study, for words like daksa
which for Sayana means strength and sravas which he renders
as wealth, food or fame. The psychological theory of the Veda
rests upon our right to concede their natural significance to these
vocables.

Sayana gives to the words dhi, rtam, etc., very variable signi­
ficances. Rtam, which is almost the key-word of any psycho­
logical or spiritual interpretation, is rendered by him sometimes
as "truth", more often "sacrifice", occasionally in the sense of
water. The psychological interpretation gives it invariably the
sense of Truth. Dhi is rendered by Sayana variously "thought",
"prayer", "action", "food", etc. The psychological interpreta­
tion gives it consistently the sense of thought or understanding.
And so with the other fixed terms of Veda. Moreover, Sayana's
tendency, is to obliterate all fine shades and distinctions between
words and to give them their vaguest general significance. All
epithets conveying ideas of mental activity mean for him simply
"intelligent", all words suggesting various ideas of force, and the
Veda overflows with them, are reduced to the broad idea of
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strength. I found myself, on the contrary, impressed by the great
importance of fixing and preserving the fight shade of meaning
and .precise association to be given to different words, however
close they may be to each other in their general sense. I do not
see indeed why we should suppose that the Vedic Rishis, unlike
all other masters of poetic style, used words pell-mell and indis­
criminately without feeling their just associations and giving
them their right and exact force in the verbal combination.

By following this principle I found that without departing
from the simple natural and straightforward sense of words
and clauses an extraordinarily large body not only of separate
verses but of entire passages came at once into evidence which
entirely altered the whole character of the Veda. For this Scrip­
ture then appeared to have a constant vein of the richest gold of
thought and spiritual experience running all through it and ap­
pearing sometimes in small streaks, sometimes in larger bands,
in the majority of its hymns. Moreover, besides the words that
in their plain and ordinary sense give at once a wealth ofpsycho­
logical significance to their context, the Veda is full of others to
which it is possible to give either an external and material or an
internal and psychological value according to our conception of
the general purport of Veda. For instance such words as riiye,
rayi, riidhas, ratna, may mean either merely material prosperity
and riches or internal felicity and plenitude applying itselfequally
to the subjective and the objective world; dhana, vdja, posa may
mean either objective wealth, plenty and increase or all posses­
sions internal or external, their plenitude and their growth in
the life of the individual. Riiye, is used in the Upanishads, in a
quotation from the Rig-veda, to mean spiritual felicity; why
should it be incapable of bearing that sense in the original text?
Vaja occurs frequently in a context in which every other word
has a psychological significance and the mention of physical
plenty comes in with a violent jar of incoherency into the homo­
geneous totality of the thought. Commonsense, therefore, de­
mands that the use of these words with a psychological import
should be admitted in the Veda.

But if this is done consistently, not only whole verses and
passages, but 'whole hymns assume at once the psychological
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complexion. On one condition this transformation is frequently
complete, leaving no word or phrase unaffected, - the condition
that we should admit the symbolic character of the Vedic sacri­
fice. We find in the Gita the word yajiia, sacrifice, used in a sym­
bolic sense for all action, whether internal or external, ·that is
consecrated to the gods or to the Supreme. Was such symbolic
use of the word born of a later philosophical intellectuality, or
was it inherent in the Vedic idea of sacrifice? I found that in the
Veda itself there were hymns in which the idea of the yajiia or of
the victim is openly symbolical, others in which the veil is quite
transparent. The question then arose whether these were later
compositions developing an incipient symbolism out of old
superstitious practices or rather the occasional plainer statement
of a sense which is in most hymns more or less carefully veiled
by the figure. If there were no constant recurrence of psycholo­
gical passages in the Veda, the former explanation would, no
doubt, have to be accepted. But on the contrary whole hymns
took naturally a psychological sense proceeding with a perfect
and luminous coherency from verse to verse, where the only
points of obscurity were the mention of the sacrifice or of the
offering or sometimes of the officiating priest, who might be either
a man or a god. If these words could be interpreted symbolically,
I found always that .the progression of thought became more
perfect, more luminous, more coherent and the' sense of the
hymn in its entirety was victoriously completed. I felt therefore
justified by every canon of sound criticism in pursuing my hypo­
thesis farther and including in it the symbolic sense of the Vedic
ritual.

Nevertheless here intervenes the first real difficulty of the
psychological interpretation. Hitherto I had been proceeding by
a perfectly straightforward and natural method of interpreta­
tion based on the surface meaning of the words and sentences.
Now I came to an element in which the surface meaning had, in
a sense, to be overridden, and this is a process in which every criti­
cal and conscientious mind must find itself-beset by continual
scruples. Nor can one always be sure, even with the utmost care,
of having hit on the right clue and"the just interpretation.

The Vedic sacrifice consists of three features, - omitting
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for the moment the god and the mantra, - the persons who offer,
the offering and the fruits of the offering. If the yajFia is the action
consecrated to the gods, I could not but take the yajamiina, the
giver of the sacrifice, as the doer of the action. YajFia is works,
internal or external, the yajamdna must be the soul or the person­
ality as the doer. But there were also the officiating priests,
hotii, rtvi], purohita, brahmd, adhvaryu etc. What was their part
in the symbolism? For if we once suppose a symbolic sense for
the sacrifice, we must suppose also a symbolic value for each
feature of the ceremony. I found that the gods were continually
spoken of as priests of the offering and in many passages it was
undisguisedly a non-human power or energy which presided over
the sacrifice. I perceived also that throughout Veda the elements
of our personality are themselves continually personified. I had
only to apply this rule inversely and to suppose that the person
of the priest in the external figure represented, in the internal
activities figured, 'a non-human power or energy or an element
of our personality. It remained to fix the psychological sense of
the different priestly offices. Here I found that the Veda itself
presented a clue by its philological indications and insistences,
such as the use of the word purohita in its separated form with the
sense of the representative "put in front" and a frequent refe­
rence to the god Agni who symbolises the divine Will or Force
in humanity that takes up the action in all consecration of
works.

The offerings were more difficult to understand. Even if
the Soma-wine by the context in which it occurred, its use and
effect and the philological indication of its synonyms, suggested
its own interpretation, what could possibly be indicated by the
ghrtam, the clarified butter in the sacrifice? And yet the word
as used in the Veda was constantly insisting on its own symbolical
significance. What for instance could be made of clarified butter
dropping from heaven or dripping from the horses of Indra or
dripping from the mind? Obviously, this was grotesque non­
sense, if the sense of ghrta as clarified butter was anything more
thana symbol used with great looseness, so that often the external
sense was wholly or partly put aside in the mind of the thinker.
It was possible of course to vary conveniently the sense of the
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words, to take ghrta sometimes as butter and sometimes as water
and manas sometimes as the mind, sometimes as food or a cake.
But I found that ghrta was constantly used in connection with
the thought or the mind, that heaven in Veda was a symbol of
the mind, that Indra represented the illuminated mentality and
his two horses double energies of that mentality and even that
the Veda sometimes speaks plainly of offering the intellect
(dhi~a1)ii) as purified ghrta, to the gods, ghrtam na putam dh~Q1)Qm

(III.2.1). The word ghrta counts also among its philological
significances the sense of a rich or warm brightness. It was by
this concurrence of indications that I felt justified in fixing a cer­
tain psychological significance for the figure of the clarified
butter. And I found the same rule and the same method ap­
plicable to other features of the sacrifice.

The fruits of the offering were in appearance purely material
- cows, horses, gold, offspring, men, physical strength, victory
in battle. Here the difficulty thickened. But I had already found
that the Vedic cow was an exceedingly enigmatical animal and
came from no earthly herd. The word go means both cow and
light and in a number of passages evidently meant light even
while putting forward the image of the cow. This is clear enough
when we have to do with the cows of the sun - the Homeric
kine of Helios - and the cows of the Dawn. Psychologically,
the physical Light might well be used as a symbol" ofknowledge
and especially of the divine knowledge. But how could this
mere possibility be tested and established? I found that passages
occurred in which all the surrounding context was psychological
and only the image of the cow interfered with its obtrusive mate­
rial suggestion. Indra is invoked as the maker of perfect fomis
to drink the wine of Soma; drinking he becomes full of ecstasy
and a "giver of cows"; then we can attain to his most intimate
or his most ultimate right thinkings, then we question him and his
clear discernment brings us our highest good. It is obvious that
in such a passage these cows cannot be material herds nor would
the giving of physical Light carry any sense in the context. In
one instance at least the psychological symbolism of the Vedic
cow was established with certaihty to my mind. I then applied
it to other passages in which the word occurred and always I
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saw that it resulted in the best sense and the greatest possible
coherency in the context.

The cow and horse, go and asva, are constantly associated.
Usha, the Dawn, is described as gomati asvavati; Dawn gives to
the sacrificer horses and cows. As applied to the physical dawn
gomati means accompanied by or bringing the rays of light and
is an image of the dawn of illumination in the human mind.
Therefore asvavati also cannot refer merely to the physical steed;
it must have a psychological significance as well. A study of the
Vedic horse led me to the conclusion that go and asva represent
the two companion ideas of Light and Energy, Consciousness
and Force, which to the Vedic and Vedantic mind were the
double or twin aspect of all the activities of existence.

It was apparent, therefore, that the two chief fruits of the
Vedic sacrifice, wealth of cows and wealth of horses, were
symbolic of richness of mental illumination and abundance of
vital energy. It followed that the other fruits continually asso­
ciated with these two chief results of the Vedic karma must also
be capable of a psychological significance. It remained only to
fix their exact purport.

Another all-important feature of Vedic symbolism is the
system of the worlds and the functions of the gods. I found the
clue to the symbolism of the worlds in the Vedic conception of
the vyiihrtis, the three symbolic words of the mantra, om bhitr
bhuvab svab, and in the connection of the fourth Vyahriti,
Mahas, with the psychological term rtam. The Rishis speak of
three cosmic divisions, Earth, the antariksa or middle region
and Heaven (dyau); but there is also a greater Heaven ibrhad
dyau) called also the Wide World, the Vast (brhat), and typified
sometimes as the Great Water, maho amah. This brhat is
again described as rtam brhat or in a triple term satyam rtam
brhat. And as the three worlds correspond to the Vyahritis,
so this fourth world of the Vastness and the Truth seems
to correspond to the fourth Vyahriti mentioned in the Upani­
shads, Mahas. In the Puranic formula the four are completed
by three others, Jana, Tapas, and Satya, the three supreme
worlds of the Hindu cosmology. In the Veda also we have three
supreme worlds whose names are not given. But in the Vedantic



•

The Psychological Theory 43

and Puranic system the .seven worlds correspond to seven
psychological principles or forms of existence, Sat, Chit, Ananda,
Vijnana, Manas, Prana and Anna. Now Vijnana, the central
principle, the principle of Mahas, the great world, is the Truth of
things, identical with the Vedic rtam which is the principle of
brhat, the Vast! and while in the Puranic system Mahas is fol­
lowed in the ascending order by lana, the world of Ananda, of
the divine Bliss, in the Veda also rtam, the Truth, leads upward
to Mayas, Bliss. We may, therefore, be fairly sure that the two
systems are identical and that both depend on the same idea of
seven principles of subjective consciousness formulating them­
selves in seven objective worlds. On this principle I was able to
identify the Vedic worlds with the corresponding psychological
planes of consciousness and the whole Vedic system became
clear to my mind.

With so much established the rest followed naturally and
inevitably. I had already seen that the central idea of the Vedic
Rishis was the transition of the human soul from a state of death
to a state of immortality by the exchange of the Falsehood for
the Truth, of divided and limited being for integrality and infi­
nity. Death is the mortal state of Matter with Mind and Life
involved in it; Immortality is a state of infinite being, conscious­
ness and bliss. Man rises beyond the two firmaments, rodasi,
Heaven and Earth, mind and body, to the infinity of the Truth,
Mahas, and so to the divine Bliss. This is the "great passage"
discovered by the Ancestors, the ancient Rishis.

; The gods I found to be described as children of Light, sons
of Aditi, of Infinity; and without exception they are described
as increasing man, 'bringing him light, pouring on him the full­
ness of the waters, the abundance of the heavens, increasing
the truth in him, building up the divine worlds, leading him
against all attacks to the great goal, the integral felicity, the per­
fect bliss. Their separate functions emerged by means of their
activities, their epithets, the psychological sense of the legends
connected with them, the indications of the Upanishads and
Puranas, the occasional side-lights from Greek myth. On the
other hand the demons who opposed them, are all powers of divi­
sion and limitation, Coverers, Tearers, Devourers, Confiners,
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Dualisers, Obstructers, as their names indicate, powers that
work against the free and unified integrality of the being. These
Vritras, Panis, Atris, Rakshasas, Sambara, Vala, Namuchi, are
not Dravidian kings and gods, as the modem mind with its exag­
gerated historic sense would like them to be; they represent a
more antique idea better suited to the religious and ethical pre­
occupations of our forefathers. They represent the struggle
between the powers of the higher Good and the lower desire,
and this conception of the Rig-veda and the same opposition of
good and evil otherwise expressed, with less psychological
subtlety, with more ethical directness in the scriptures of the
Zoroastrians, our ancient neighbours and kindred, proceeded
probably from a common original discipline of the Aryan culture.

Finally, I found that the systematic symbolism of the Veda
was extended to the legends related of the gods and of their
dealings with the ancient seers. Some of these myths, if not all,
may have had, in all probability had, a naturalistic and astrono­
mical origin; but, if so, their original sense had been supple­
mented by a psychological symbolism. Once the sense of the
Vedic symbols is known, the spiritual intention of these legends
becomes apparent and inevitable. Every element of the Veda
is inextricably bound up with every other and the very nature of
these compositions compels us, once we have adopted a prin­
ciple of interpretation, to carry it to its farthest rational limits.
Their materials have been skilfully welded together by firm
hands and any inconsistency in our handling of them shatters
the whole fabric of their sense and their coherent thinking.

Thus there emerged in my mind, revealing itself as it were
out of the ancient verses, a Veda which was throughout the

. Scripture of a great and antique religion already equipped
with a profound psychological discipline, - a Scripture not
confused in thought or primitive in its substance, not a medley
of heterogeneous or barbarous elements, but one, complete and .
self-conscious in its purpose and in its purport, veiled indeed by
the cover, sometimes thick, sometimes transparent, of another
and material sense but never losing sight even for a single
moment of its high spiritual aim and tendency.



CHAPTER V

The Philological Method of the Veda

No interpretation of the Veda can be
sound which does not rest on a sound and secure philological
basis; and yet this Scripture with its obscure and antique tongue
of which it is the sole remaining document offers unique philo­
logical difficulties. To rely entirely on the traditional and often
imaginative renderings of the Indian scholars is impossible for
any critical mind. Modern philology strives after a more secure
and scientific basis, but has not yet found it.

In the psychological interpretation of the Veda there are,
especially, two difficulties which can only be met by a satisfactory
philological justification. This interpretation necessitates the ac­
ceptance of several new senses for a fair number of fixed tech­
nical terms of the Veda, - terms, for example like uti, avas,
vayas. These new renderings satisfy one test we may fairly de­
mand; they fit in to every context, clarify the sense and free
us from the necessity of attributing quite different significances
to the same term in a work of so fixed a form as the Veda. But
this test is not sufficient. We must have, besides, a philological
basis which will not only account for the new sense, but also ex­
plain how a single word came to be capable of so many different
meanings, the sense attached to it by the psychological interpre­
tation, those given to it by the old grammarians and those, if any,
which are attached to it in later Sanskrit. But this is not easily
possible unless we find a more scientific basis for our philological
deductions than our present knowledge affords.

Secondly, the theory of the psychological interpretation
depends very often on the use of a double meaning for important
words, .- the key-words of the secret teaching. The figure is
one that is traditional in Sanskrit literature and sometimes
employed with an excess of artifice in the later classical works;
it is the slesa or rhetorical figure of double entendre. But its very
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artificiality predisposes us to believe that this poetical device
must belong necessarily to a later and more sophisticated culture.
How are we to account for its constant presence in a work of the
remotest antiquity? Moreover, there is a peculiar extension of it
in the Vedic use, a deliberate employment of the "multi-signi­
ficance" of Sanskrit roots in order to pack as much meaning as
possible- into a single word, which at first sight enhances the
difficulty of the problem to an extraordinary degree. For ins­
tance, the word, asva, usually signifying a horse, is used as a figure
of the Prana, ·the nervous energy, the vital breath, the half­
mental, half-material dynamism which links mind and matter.
Its root is capable, among other senses, of the ideas of impulsion,
force, possession, enjoyment, and we find all these meanings
united in this figure of the Steed of Life to indicate the essential
tendencies of the Pranic energy. Such a use of language would
not be possible if the tongue of the Aryan forefathers obeyed the
same conventions. as our modern speech or were in the same stage
of development. But if we can suppose that there was some pecu­
liarity in the old Aryan tongue as it was used by the Vedic Rishis
by which words were felt to be more alive, less merely conven­
tional symbols of ideas, more free in their transitions of meaning
than in our later use of speech, then we shall find that these
devices were not at all artificial or far-fetched to their employers,
but were rather the first natural means which would suggest them- .
selves to men anxious at once to find new, brief and adequate
formulae of speech for psychological conceptions not understood
by the vulgar and to conceal the ideas contained in their formulae
from a profane intelligence. I believe that this is the true expla­
nation; it can be established, I think, by a study of the develop­
ment of Aryan speech that language did pass through a stage
peculiarly favourable to this cryptic and psychological use of
words which in their popular handling have a plain, precise and
physical significance.

I have already indicated that my first study of Tamil words
had brought me to what seemed a clue to the very origins and
structure of the ancient Sanskrit tongue; and so far did this clue
lead that I lost sight entirely of my original subject of interest,
the connections between Aryan and Dravidian speech, and
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plunged into the far more interesting research of the origins and
laws ofdevelopment ofhuman language itself. It seems to me that
this great inquiry and not the ordinary preoccupation of linguistic
scholars should be the first and central aim of any true science
of Philology.

Owing to the failure of the first hopes which attended the
birth of modern Philology, its meagre results, its crystallisation
into the character of a "petty conjectural science", the idea of
a Science of Language is now discredited and its very possibility,
on quite insufficient reasoning, entirely denied. It seems to me
impossible to acquiesce in such a final negation. If there is one
thing that Modern Science has triumphantly established, it is the
reign of law and process of evolution in the history of all earthly
things. Whatever may be the deeper nature of Speech, in its
outward manifestation as human language it is an organism,
a growth, a terrestrial evolution. It contains indeed a constant
psychological element and is therefore more free, flexible, con­
sciously self-adaptive than purely physical organisms; its secret
is more difficult to seize, its constituents yield themselves only to
more subtle and less trenchant methods of analysis. But law and
process exist in mental no less than in material phenomena in
spite of their more volatile and variable appearances. Law and
process must have governed the origins and developments of
language. Given the necessary clue and sufficient data, they must
be discoverable. It seems to me that in the Sanskrit language the
clue can be found, the data lie ready for investigation.

The error of Philology which prevented it from arriving at a
more satisfactory result in this direction, was its preoccupation
in the physical parts of speech with the exterior morphology of
language and in its psychological parts with the equally external
connections of formed vocables and of grammatical inflexions in
kindred languages. But the true method of Science is to go back
to the origins, the embryology, the elements and more obscure
processes of things. From the obvious only the obvious and su­
perficial results. The profundities of things, their real truth, can
best be discovered by penetration into the hidden things that the
surface of phenomena conceals, into that past development of
which the finished forms present only secret and dispersed indi-
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cations or into the possibilities from which the actualities we see
are only a narrow selection. A similar method applied to the
earlier forms of human speech can alone give us a real Science of
Language.

It is not in a short chapter of a treatise itself brief and de­
voted to another subject that it is at all possible to present the
results of the work that I have attempted on these lines.' I can
only briefly indicate the one or two features which bear directly
on the subject of Vedic interpretation. And I mention them here
solely to avoid any supposition in the minds of my readers that in
departing from the received senses of certain Vedic words I have
simply taken advantage of that freedom of ingenious conjecture
which is at once one of the great attractions and one of the most
serious weaknesses of modern Philology.

My researches first convinced me that words, like plants,
like animals, are in no sense artificial products, but growths, ­
living growths of'sound with certain seed-sounds as their basis.
Out of these seed-sounds develop a small number of primitive
root-words with an immense progeny which have their successive
generations and arrange themselves in tribes, clans, families,
selective groups each having a common stock and a common
psychological history. For the factor which presided over the de­
velopment of language was the association, by the nervous mind
of primitive man, of certain general significances or rather of
certain general utilities and sense-values with articulate sounds.
The process of this association was also in no sense artificial but
natural, governed by simple and definite psychological laws.

In their beginnings language-sounds were not used to ex­
press what we should call ideas; they were rather the vocal equi­
valents of certain general sensations and emotion-values. It was
the nerves and not the intellect which created speech. To use
Vedic symbols, Agni and Vayu, not Indra, were the original
artificers of human language. Mind has emerged out of vital and
sensational activities; intellect in man has built.itself upon a basis
of sense-associations and sense-reactions. By a similar process
the intellectual use of language has developed by a natural law

1 I propose to deal with them in a separate work on "The Origins of Aryan Speech".
[Vide Appendix.]
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out of the .sensational and emotional. Words, which were ori­
ginally vital ejections full of a vague sense-potentiality, have
evolved into fixed symbols of precise intellectual significances.

In consequence, the word originally was not fixed to any
precise idea. It had a general character or quality (gU1;za), which
was capable of a great number of applications and therefore of a
great number of possible significances. And this guna and its
results it shared with many kindred sounds. At first, therefore,
word-clans, word-families started life on the communal system
with a common stock of possible and realised significances and
a common right to all of them; their individuality lay rather in
shades of expression of the same ideas than in any exclusive
right to the expression of a single idea. The early history of
language was a development from this communal life of words to
a system of individual property in one or more intellectual signi­
ficances. The principle of partition was at first fluid, then in­
creased in rigidity, until word-families and finally single words
were able to start life on their own account. The last stage of the
entirely natural growth of language comes when the life of the
word is entirely subjected to the life of the idea which it represents.
For in the first state of language the word is as living or even a
more living force than its idea; sound determines sense. In its
last state the positions have been reversed; the idea becomes all­
important, the sound secondary.

Another feature of the early history of language is that it
expresses at first a remarkably small stock of ideas and these are
the most general notions possible and generally the most con­
crete, such as light, motion, touch, substance, extension, force,
speed, etc. Afterwards there is a gradual increase in variety ·of
idea and precision of idea. The progression is from the general
to the particular, from the vague to the precise, from the physical
to the mental, from the concrete to the abstract, from the expres­
sion of an abundant variety of sensations about similar things to
the expression of precise difference between similar things, feel­
ings and actions. This progression is worked out by processes of
association in ideas which are always the same, always recurrent
and, although no doubt due to the environments and actual ex­
periences of the men who spoke the language, wear the appear-
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ance of fixed natural laws of development. And after all what is
a law but a process which has been worked out by the nature of
things in- response to the necessities of their environment and
has become the 'fixed habit of their action?

From this past history of language certain consequences
derive which are of considerable importance in Vedic interpre­
tation. In the first place by a knowledge of the laws under which
the relations of sound and sense formed themselves in the
Sanskrit tongue and by a careful and minute study of its word­
families it is possible to a great extent to restore the past history
of individual words. It is possible to account for the meanings
actually possessed by them, to show how they were worked out
through the various stages of language-development, to establish
the mutual relations of different significances and to explain how
they came to be attached to the same word in spite of the wide
difference and sometimes even the direct contrariety of their
sense-values. It is "possible also to restore lost senses of words on
a sure and scientific basis and to justify them by an appeal to the
observed laws of association which governed the development of
the old Aryan tongues, to the secret evidence of the word itself
and to the corroborative evidence of its immediate kindred. Thus
instead of having a purely floating and conjectural basis for our
dealings with the vocables of the Vedic language, we can work
with confidence upon a solid and reliable foundation.

Naturally, it does not follow that because a Vedic word may
or must have had at one time a particular significance, that signi­
ficance can be safely applied to the actual text of the Veda. -But
we do establish a sound sense and a clear possibility of its being
the right sense for the Veda. The rest is a matter of comparative
study of the passages in which the word occurs and of constant
fitness in the context. I have continually found that a sense thus
restored illumines always the context wherever it is applied and
on the other hand that a sense demanded always by the context
is precisely that to which we are led by the history of the word.
This is a sufficient basis for a moral, if not for an absolute
certainty.

Secondly, one remarkable feature of language in its incep­
tion is the enormous number of different meanings of which a
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single word was capable and also the enormous number of words
which could be used to represent a single idea. Afterwards this
tropical luxuriance came to be cut down. The intellect inter­
vened with its growing need of precision, its growing sense of
economy. The bearing capacity of words progressively dimi­
nished; and it became less and less tolerable to be burdened with
a superfluous number of words for the same idea, a redundant
variety of ideas for the same word. A considerable, though not
too rigid economy in these respects, modified by a demand for a
temperate richness ofvariation, became the final law oflanguage.
But the Sanskrit tongue never quite reached the final stages of this
development; it dissolved too early into the Prakrit dialects.
Even in its latest and most literary form it is lavish of varieties of
meanings for the same word; it overflows with a redundant
wealth of synonyms. Hence its extraordinary capacity for rheto­
rical devices which in any other language would be difficult,
forced and hopelessly artificial, and especially for the figure of
double sense, of slesa.

The Vedic Sanskrit represents a still earlier stratum in the
development of language. Even in its outward features it is less
fixed than any classical tongue; it abounds in a variety of forms
and inflexions; it is fluid and vague, yet richly subtle in its use of
cases and tenses. And on its psychological side it has not yet
crystallised, is not entirely hardened into the rigid forms of intel- ,
lectual precision. The word for the Vedic Rishi is still a living
thing, a thing 'of power, creative, formative. It is not yet a con­
ventional symbol for an idea, but itself the parent and former of
ideas. It carries within it the memory of its roots, is still con-
scient of its own history. .

The Rishis' use of language was governed by this ancient
psychology of the Word. When in English we use the word
"wolf" or "cow", we mean by it simply the animal designated; we
are not conscious of any reason why we should use that particular
sound for the idea except the immemorial custom of the lan­
guage; and we cannot use it for any other sense or purpose
except by an artificial device of style. But for the Vedic Rishi
vrka meant the tearer and therefore, among other applications of
the sense, a wolf; dhenu meant the fosterer, nourisher, and
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therefore a cow. But the original and general sense predomi­
nates, the derived and particular is secondary. Therefore, it was
possible for the fashioner of the hymn to use these common
words with a great pliability, sometimes putting forward the
image of the wolf or the cow, sometimes using it to colour the
more general sense, sometimes keeping it merely as a conven­
tional figure for the psychological conception on which his mind
was dwelling, sometimes losing sight of the image altogether,
It is in the light of this psychology of the old language that we
have to understand the peculiar figures of Vedic symbolism as
handled by the Rishis, even to the most apparently common
and concrete. It is so that words like ghrtam, the.clarified butter,
soma, the sacred wine, and a host of others are used.

Moreover, the partitions made by the thought between
different senses of the same word were much less separative than
in modern speech. In English "fleet" meaning a number of
ships and "fleet" meaning swift are two different words; when we
use "fleet" in the first sense we do not think of the swiftness of
the ship's motion, nor when we use it in the second, do we re­
call the image of ships gliding rapidly over the ocean. But this
was precisely what was apt to occur in the Vedic use of lan­
guage. Bhaga, enjoyment, and bhiiga, share, were for the Vedic
mind not different words, but one word which had developed
two different uses. Therefore it was easy for the Rishis to employ
it in one of the two senses with the other at the back of the mind
colouring its overt connotation or even to use it equally in both
senses at a time by a sort of figure of cumulative significance.
Canas meant food but also it meant "enjoyment, pleasure";
therefore it could be used by the Rishi to suggest to the profane
mind only the food given at the sacrifice to the gods, but for the
initiated it meant the Ananda, the joy of the divine bliss entering
into the physical consciousness and at the same time suggested
the image ofthe Soma-wine, at once the food of the gods and the
Vedic symbol of the Ananda.

We see everywhere this use of language dominating the
Word of the Vedic hymns. It was the great device by which the
ancient Mystics overcame the difficulty of their task. Agni for
the ordinary worshipper may have meant simply the god of the
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Vedic fire, or it may have meant the principle of Heat and Light
in physical Nature, or to the most ignorant it may have meant
simply a superhuman personage, one of the many "givers of
wealth", satisfiers ofhuman desire. How suggest to those capable
of a deeper conception the psychological functions of the God?
The word itself fulfilled that service. For Agni meant the Strong,
it meant the Bright, or even Force, Brilliance. So it could easily
recall to the initiated, wherever it occurred, the idea of the illu­
mined Energy which builds up the worlds and which exalts man
to the Highest, the doer of the great work, the Purohit of the
human sacrifice.

Or how keep it in the mind of the hearer that all these gods
are personalities of the one universal Deva? The names of the
gods in their very meaning recall that they are only epithets,
significant names, descriptions, not personal appellations. Mitra
is the Deva as the Lord of love and harmony, Bhaga as the
Lord of enjoyment, Surya as the Lord of illumination, Varuna
as the all-pervading Vastness and purity of the Divine supporting
and perfecting the world. "The Existent is One," says the Rishi
Dirghatamas, "but the sages express It variously; they say Indra,
Varuna, Mitra, Agni; they call It Agni, Yama, Matariswan."!
The initiate in the earlier days of the Vedic knowledge had no .
need of this express statement. The names of the gods carried to
him their own significance and recalled the great fundamental
truth which remained with him always.

But in the later ages the very device used by the Rishis
turned against the preservation of the knowledge. For language
changed its character, rejected its earlier pliability, shed off old
familiar senses; the' word contracted and shrank into its outer
and concrete significance. The ambrosial wine of the Ananda
was forgotten in the physical offering; the image of the clarified
butter recalled only the gross libation to mythological deities,
lords of the fire and the cloud and the storm-blast, godheads
void of any but a material energy and an external lustre. The
letter lived on when the spirit was forgotten; the symbol, the
body of the doctrine, remained, but the soul of knowledge had
fled from its coverings.

1 Rv. 1.164.46.



CHAPTER VI

Agni and the Truth

THE Rig-veda is one in all its parts. Which­
ever of its ten Mandalas we choose, we find the same substance,
the same ideas, the same images, the same phrases. The Rishis
are the seers of a single truth and use in its expression a common
language. They differ in temperament and personality; some
are inclined to a more rich, subtle and profound use of Vedic
symbolism; others give voice to their spiritual experience in a
barer and simpler diction, with less fertility of thought, richness
ofpoetical image or depth and fullness of suggestion. Often the
songs of one seer vary in their manner, range from the utmost
simplicity to the most curious richness. Or there are risings and
fallings in the same hymn; it proceeds from the most ordinary
conventions of the general symbol of sacrifice to a movement of
packed and complex thought. Some of the Suktas are plain and
almost modem in their language; others baffle us at first by their
semblance of antique obscurity. But these differences of manner
take nothing from the unity of spiritual experience, nor are they
complicated by any variation of the fixed terms and the common
formulae. In the deep and mystic style of Dirghatamas Aucha­
thya as in the melodious lucidity of Medhatithi Kanwa, in the
puissant and energetic hymns of Vishwamitra as in Vasishtha's
even harmonies we have the same firm foundation of knowledge
and the same scrupulous adherence to the sacred conventions of
the Initiates.

From this peculiarity of the Vedic compositions it results
that the method of interpretation which I have described can be
equally well illustrated from a number of scattered Suktas selec­
ted from the ten Mandalas or from any small block of hymns by
a single Rishi. If my purpose were to establish beyond all possi­
bility of objection the interpretation which I am now offering,
a much more "detailed and considerable work would be neces-
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sary. A critical scrutiny covering the whole of the ten Mandalas
would be indispensable. To justify, for instance, the idea I attach
to the Vedic term rtam, the Truth, or my explanation of the
symbol of the Cow of Light, I should have to cite all passages of
any importance in which the idea of the Truth or the image of the
Cow are introduced and establish my thesis by an examination
of their sense and context. Or if I wish to prove that Indra in
the Veda is really in his psychological functions the master of
luminous mind typified by dyaub, or Heaven, with its three
shining realms, rocand, I should have to examine similarly
the hymns addressed to Indra and the passages in which there is
a clear mention of the Vedic system of worlds. Nor could this
be sufficient, so intertwined and interdependent are the notions
of the Veda, without some scrutiny of the other Gods and of
other important psychological terms connected with the idea of
the Truth and of the mental illumination through which man
arrives at it. I recognise the necessity of such a work of justi­
fication and hope to follow it out in other studies on the Vedic
Truth, on the Gods of the Veda and on Vedic symbols. But a
labour of this scope would be beyond the range of the present
work, which is confined merely to an illustration of my method
and to a brief statement of the results of my theory.

In order to illustrate the method I propose to take the first
eleven Suktas of the first Mandala and to show how some of the
central ideas of a psychological interpretation arise out of cer­
tain important passages or single hymns and how the surround­
ing context of the passages and the general thought of the hymns
assume an entirely new appearance in the light of this profounder
thinking.

The Sanhita of the Rig-veda, as we possess it, is arranged in
ten books or Mandalas. A double principle is observed in the
arrangement. Six of the Mandalas are given each to the hymns of
a single Rishi or family of Rishis. Thus the second is devoted
chiefly to the Suktas of the Rishi Gritsamada, the third and the
seventh similarly.to the great names of Vishwamitra and Vasish­
tha respectively, the fourth to Vamadeva, the sixth to Bhara­
dwaja. The fifth is occupied by the hymns of the house of Atri.
In each of these Mandalas the Suktas addressed to Agni are first
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collected together and followed by those of which Indra is the
deity; the invocations of other Gods, Brihaspati, Surya, the
Ribhus, Usha, etc. close the Mandala. A whole book, the ninth,
is given to a single God, Soma. The first, eighth and tenth
Mandalas are collections of Suktas by various Rishis, but the
hymns of each seer are ordinarily placed together in the order of
their deities, Agni leading, Indra following, the other Gods
succeeding. .Thus the first Mandala opens with ten hymns of the
seer Madhuchchhandas, son of Vishwamitra, and an eleventh
ascribed to Jetri, son of Madhuchchhandas. This last Sukta,
however, is identical in style, manner and spirit with the ten that
precede it and they can all be taken together as a single block of
hymns one in intention and diction.

A certain principle of thought-development also has not
been absent from the arrangement of these Vedic hymns. The
opening Mandala seems to have been so designed that the general
thought of the ·Veda in its various elements should gradually
unroll itself under the cover of the established symbols by the
voices of a certain number of Rishis who almost all rank high as
thinkers and sacred singers and are, some of them, among the
most famous names of Vedic tradition. Nor can it be by acci­
dent that the tenth or closing Mandala gives us, with an even
greater miscellaneity of authors, the last developments of the
thought of the Veda and some of the most modern in language
of its Suktas. It is here that we find the Sacrifice of the Purusha
and the great Hymn of the Creation. It is here also that modern
scholars think they discover the first origins of the Vedantic
philosophy, the Brahmavada. .

In any case, the hymns of the son and grandson of Vishwa­
mitra with which the Rig-veda opens strike admirably the first
essential notes of the Vedic harmony. The first hymn, addressed
to Agni, suggests the central conception of the Truth which is
confirmed in the second and third Suktas invoking Indra in com­
pany with other gods. In the remaining eight hymns with Indra
as the sole deity, except for one which he shares with the Maruts,
we find the symbols of the Soma and the Cow, the obstructor
Vritra and the great role played by Indra in leading man to the
Light and overthrowing the barriers to his progress. These

,
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hymns are therefore of crucial importance to the psychological
interpretation .of the Veda. .

There are four verses in the Hymn to Agni, the fifth to the
eighth .in which the psychological sense comes out with a great
force and clearness, escaping from the veil of the symbol.

Agnir hotii kavikratuh, satyascitrasravastamab,
devo devebhir iigamat.

Yad ariga diisuse tvam, agne bhadram karisyasi,
tavet tat satyam angirah.

Upa tvtigne divedive, dosiivastar dhiyii vayam,
namo bharanta emasi.

Riijantam adhvariindm, gopiim rtasya didivim,
vardhamiinamsve dame.

In this passage we have a series of terms plainly bearing or
obviously capable of a psychological sense and giving their
colour to the whole context. Sayana, however, insists on a
purely ritual interpretation and it is interesting to see how he
arrives at it. In the first phrase we have the word kavi meaning
a seer and, even"if we take kratu to mean work of the sacrifice,
we shall have as a result, "Agni, the priest whose work or rite is
that of the seer", a turn which at once gives a symbolic character
to the sacrifice and is in itself sufficient to serve as the seed of a
deeper understanding of the Veda. Sayana feels that he has to
turn the difficulty at any cost and therefore he gets rid of the
sense of seer for kavi and gives it another and unusual signi­
ficance. He then explains that Agni is satya, true, because he
brings about the true fruit of the sacrifice. Sravas Sayana renders
"fame", Agni has an exceedingly various renown. It would have
been surely better to take the word in the sense of wealth so as
to avoid the incoherency of this last rendering. We shall then
have this result for the fifth verse, "Agni the priest,active in the
ritual, who is true (in its fruit) - for his is the most varied wealth,
-let him come, a god with the gods."

To the sixth Rik the commentator gives a very awkward
and abrupt construction and trivial turn of thought which
breaks entirely the flow of the verse. "That good (in the shape
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of varied wealth) which thou shalt effect for the giver, thine is
that. This is true, 0 Angiras", that is to say, there can be no
doubt about this fact, for if Agni does good to the giver by pro­
viding him with wealth, he in turn will perform fresh sacrifices to
Agni, and thus the good of the sacrificer becomes the good of the
god. Here again it would be better to render, "The good that
thou wilt do for the giver, that is that truth of thee, 0 Angiras",
for we thus get at once a simpler sense and construction and an
explanation of the epithet, satya, true,as applied to the god of
the sacrificial fire. This is the truth of Agni that to the giver of
the sacrifice he surely gives good in return.

The seventh verse offers no difficulty to the ritualistic inter­
pretation except the curious phrase, "we come bearing the pros­
tration". Sayana explains that bearing here means simply doing
and he renders, "To thee day by day we, by night and by day,
come with the thought performing the prostration." In the eighth
verse he takes rtasya in the sense of truth and explains it as the
true fruit of the ritual. "To thee shining, the protector of the
sacrifices, manifesting always their truth (that is, their inevitable
fruit), increasing in thy own house." Again, it would be simpler
and better to take rtam in the sense of sacrifice and to render,
"To thee shining out in the sacrifices, protector of the rite, ever
luminous, increasing in thy own house." The "own house"
of Agni, says the commentator, is the place of sacrifice and this
is indeed called frequently enough in Sanskrit, "the house of
Agni".

We see, therefore, that with a little managing we can work
out a purely ritual sense quite empty of thought even for a
passage which at first sight offers a considerable wealth of psy­
chological significance. Nevertheless, however ingeniously it
is effected, flaws and cracks remain which betray the artificiality
of the work. We have had to throw overboard the plain sense of
kavi which adheres to it throughout the Veda and foist in an
unreal rendering. We have either to divorce the two words
satya and rta which are closely associated in the Veda or to give
a forced sense to rta. And throughout we have avoided the na­
tural suggestions pressed on us by the language of the Rishi.

Let us now follow instead the opposite principle and give
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their full psychological value to the words of the inspired text.
Kratu means in Sanskrit work or action.and especially work in
the sense of the sacrifice; but it means also power or strength
(the Greek kratos) effective of action. Psychologically this power
effective of action is the will. The word may also mean mind or
intellect and Sayana admits thought or knowledge as a possible
sense for kratu. Sravas means literally hearing and from this
primary significance is derived its secondary sense, "fame". But,
psychologically, the idea of hearing leads up in Sanskrit to
another sense which we find in sravana, sruti, sruta, - revealed
knowledge, the knowledge which comes by inspiration. Drsti and
sruti, sight and hearing, revelation and inspiration are the two
chief powers of that supra-mental faculty which belongs to the
old Vedic idea of the Truth, the rtam. The word sravas is not
recognised by the lexicographers in this sense, but it is accepted
in the sense of a hymn, - the inspired word of the Veda. This
indicates clearly that at one time it conveyed the idea of inspira-

. tion or of something inspired, whether word or knowledge. This
significance, then, we are entitled to give it, provisionally at least,
in the present passage; for the other sense of fame is entirely
incoherent and meaningless in the context. Again the word
namas is also capable of a psychological sense; for it means
literally "bending down" and is applied to the act of adoring sub­
mission to the deity rendered physically by the prostration of the
body. When therefore the Rishi speaks of "bearing obeisance
to Agni by the thought" we can hardly doubt that he gives to
namas the psychological sense of the inward prostration, the act
of submission or, surrender to the deity.

We get then this rendering of the four verses: -

"May Agni, priest of the offering whose will towards action
is that of the seer, who is true, most rich in varied inspiration,
come, a god with the gods. .

"The good that thou wilt create for the giver, that is that
truth of thee, 0 Angiras.

"To thee day by day, 0 Agni, in the night and in the light,
we by the thought come bearing our submission,-

"To thee who shinest out from the sacrifices (or, who
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governest the sacrifices), guardian of the Truth and its illumina­
tion, increasing in thy own home."

The defect of the translation is that we have had to employ
one and the same word for satyam and rtam whereas, as we see
in the formula satyam rtam brhat, there was a distinction in the
Vedic mind between the precise significances of the two words.

Who, then, is this god Agni to whom language of so mystic
a fervour is addressed, to whom functions so vast and profound
are ascribed? Who is this guardian of the Truth, who is in his act
its illumination, whose will in the act is the will of a seer pos­
sessed of a divine wisdom governing his richly varied inspira­
tion? What is the Truth that he guards? And what is this good
that he creates for the giver who comes always to him in thought
day and night bearing as his sacrifice submission and self­
surrender? Is it gold and horses and cattle that he brings or is
it some diviner riches?

It is not the sacrificial Fire that is capable of these functions,
nor can it be any material flame or principle of physical heat and
light. Yet throughout the symbol of the sacrificial Fire is main­
tained. It is evident that we are in the presence of a mystic sym­
bolism to which the fire, the sacrifice, the priest are only outward
figures of a deeper teaching and yet figures'which it was thought
necessary to maintain and to hold constantly in front."

In the early Vedantic teaching of the Upanishads we come
across a conception of the Truth which is often expressed by
formulas taken from the hymns of the Veda, such as the expre­
ssion already quoted, satyam rtam brhat, - the truth, the right,
the vast. This Truth is spoken of in the Veda as a path
leading to felicity, leading to immortality. In the Upanishads
also it is by the path of the Truth that the sage or seer, Rishi or
Kavi, passes beyond. He passes out of the falsehood, out of the
mortal state into an immortal existence. We have the right there­
fore to assume that the same conception is in question in both
Veda and Vedanta. '

. This psychological conception is that of a truth which is
truth of divine essence, not truth of mortal sensation and appear­
ance. It is satyam, truth of being; it is in its action rtam, right,
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- truth of divine being regulating.right activity both ofmind and
body; it is brhat, the universal truth proceeding direct and un­
deformed out of the Infinite. The consciousness that corresponds
to it is also infinite, brhat, large as opposed to the consciousness
of the sense-mind which is founded upon limitation. The one is
described as bhiimii, the large, the other as alpa, the little. Another
name for this supramental or Truth-Consciousness is Mahas
which also means the great, the vast. And as for the facts of sen­
sation and appearance which are full of falsehoods (anrtam, not­
truth or wrong application of the satyam in mental and bodily
activity), we have for instruments the senses, the sense-mind
(manas) and the intellect working upon their evidence, so for the
Truth-Consciousness there are corresponding faculties, - drsti,
sruti, viveka, the direct vision of the truth, the direct hearing of its
word, the direct discrimination of the right. Whoever is in pos­
session of this Truth-Consciousness or open to the action of these
faculties, is the Rishi or Kavi, sage or seer. It is these conceptions
of the truth, satyam and rtam, that we have to apply in this
opening hymn of the Veda.

Agni in the Veda is always presented in the double aspect of
force and light. He is the divine power that builds up the worlds,
a power which acts always with a perfect knowledge, for it is
jiitavedas, knower of all births, viSviini vayuniini vidviin, - it
knows all manifestations or phenomena or it possesses all forms
and activities of the divine wisdom. Moreover it is repeatedly
said that the gods have established Agni as the immortal in
mortals, the divine power in man, the energy of fulfilment
through which theydo their work in him. It is this work which is
symbolised by the sacrifice.

Psychologically, then, we may take Agni to be the divine will
perfectly inspired by divine Wisdom, and indeed one with it,
which is the active or effective power of the Truth-Consciousness.
This is the obvious sense of the word kavikratuh, he whose active
will or power of effectivity is that of the seer, - works, that is to
say, with the knowledge which comes by the Truth-Consciousness
and in which there is no misapplication or error. The epithets
that follow confirm this interpretation. Agni is satya, true in his
being; perfect possession of his own truth and the essential truth
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of things gives him the power to apply it perfectly in all act and
movement of force. He has both the satyam and the rtam. More­
over, he is citrasravastamah; from the rtam there proceeds a full­
ness of richly luminous and varied inspirations which give the
capacity for doing the perfect work. For all these are epithets of
Agni as the hotr, the priest of the sacrifice, he who performs the
offering. Therefore it is the power of Agni to apply the Truth in
the work (karma or apas) symbolised by the sacrifice, that makes
him the object of human invocation. The importance of the
sacrificial fire in the outward ritual corresponds to the impor­
tance of this inward force of unified Light and Power in the in­
ward rite by which there is communication and interchange
between the mortal and the Immortal. Agni is elsewhere fre­
quently described as the envoy, dida, the medium of that commu­
nication and interchange.

We see, then, in what capacity Agni is called to the sacrifice.
"Let him come, a god with the gods." The emphasis given to the
idea of divinity by this repetition, devo devebhib, becomes intelli­
gible when we recall the standing description of Agni as the god
in human beings, the immortal in mortals, the divine guest. We
may give the full psychological sense by translating, "Let him
come, a divine power with the divine powers". For in the ex­
ternal sense of the Veda the Gods are universal powers of physi­
cal Nature personified; in any inner sense they must be universal
powers of Nature in her subjective activities, Will, Mind, etc.
But in the Veda there is always a distinction between the ordinary
human or mental action of these puissances, manusvat, and the
divine. It is supposed that man by the right use of their mental
action in the inner sacrifice to the gods can convert them into
their true or divine nature, the mortal can become immortal.
Thus the Ribhus, who were at first human beings or represented
human faculties, became divine and immortal powers by per­
fection in the work, sukrtyayii, svapasyayii. It is a continual self­
offering of the human to the divine and a continual descent of
the divine into the human which seems to be symbolised in the
sacrifice.

The state of immortality thus attained is conceived as a state
of felicity or bliss founded on a perfect Truth and Right, satyam
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rtam. We must, I think, understand in this sense the verse that
follows. "The good (happiness) which thou wilt create for the
giver, that is that truth of thee, 0 Agni." In other words, the
essence of this truth, which is the nature of Agni, is the freedom
from evil, the state of perfect good and happiness which the
rtam carries in itself and which is sure to be created in the mortal
when he offers the sacrifice by the action of Agni as the divine
priest. Bhadram means anything good, auspicious, happy and
by itself need not carry any deep significance. But we find it in
the Veda used, like rtam, in a special sense. It is described in
one of the hymns (V.82.4,5) as the opposite of the evil dream
(du1)~vapnyam), the false consciousness of that which is not the
rtam, and of duritam, false going, which means all evil and
suffering. Bhadram is therefore equivalent to suvitam, right going,
which means all good and felicity belonging to the state of the
Truth, the rtam. It is mayas, the felicity, and the gods who re­
present the Truth-Consciousness are described as mayobhuvah,
those who bring or carry in their being the felicity. Thus every
part of the Veda, if properly understood, throws light upon every
other part. It is only when we are misled by its veils that we find
in it an incoherence.

In the next verse there seems to be stated the condition of
the effective sacrifice. It is the continual resort day b~ day, in the
night and in the light, of the thought in the huma.n being with
submission, adoration, self-surrender, to the divine Will and
Wisdom represented by Agni. Night and Day, naktostisa, are
also symbolical, like all the other gods in the Veda, and the sense
seems to be that in all states of consciousness, whether illumined
or obscure, there must be a constant submission and reference of
all activities to the divine control.

For whether by day or night Agni shines out in the sacri­
fices; he is the guardian of the Truth, of the rtam in man and
defends it from the powers of darkness; he is its constant illu­
mination burning up even in obscure and besieged states of the
mind. The ideas thus briefly indicated in the eighth verse are
constantly found throughout the hymns to Agni in the Rig-veda.

Agni is finally described as increasing in his own home. We
. can no longer be satisfied with the explanation of the own home



64 The Secret of the Veda

of Agni as the "fire-room" of the Vedic householder. We must
seek in the Veda itself for another interpretation and we find it
in the 75th hymn of the first Mandala.

Yajii no mitriivarunii, yajii devdn rtam brhat,
agne yaksi svam damam. (1.75.5)

"Sacrifice for us to Mitra and Varuna, sacrifice to the gods,
to the Truth, the Vast; 0 Agni, sacrifice to thy own home."

Here rtam brhat and svam damam seem to express the goal
of the sacrifice and this is perfectly in consonance with the
imagery of the Veda which frequently describes the sacrifice as
travelling towards the gods and man himself as a traveller moving
towards the truth, the light or the felicity. It is evident, there­
fore, that the Truth, the Vast and Agni's own home are identical.
Agni and other gads are frequently spoken of as being born in
the truth, dwelling in the wide or vast. The sense, then, will be in
our passage that Agni the divine will and power in man increases
in the Truth-Consciousness, its proper sphere, where false limita­
tions are broken down, urau...anibiidhe, in the wide and the
limitless.

Thus in these four verses of the opening hymn of the Veda
we get the first indications of the principal ideas of the Vedic
Rishis, - the conception of a Truth-Consciousness supramental
and divine, the invocation of the gods as powers of the Truth to
raise man out of the falsehoods of the mortal mind, the attain­
ment in and by this Truth of an immortal state of perfect good
and felicity and the inner sacrifice and offering of what one has
and is by the mortal to the Immortal as the means of the divine
consummation. All the rest of Vedic thought in its .spiritual
aspects is grouped around these central conceptions.



CHAPTER VII

Varuna-Mitra and the Truth

IF THE idea of the Truth that we have
found in the very opening hymn of the Veda really carries in itself
the contents we have supposed and amounts to the conception
of a supramental consciousness which is the condition of the
state of immortality or beatitude and if this be the .leading con­
ception of the Vedic Rishis, we are bound to find it recurring
throughout the hymns as a centre for other and dependent psy­
chological realisations. In the very next Sukta, the second hymn
of Madhuchchhandas addressed to Indra and Vayu, we find
another passage full of clear and this time quite invincible psy­
chological suggestions in which the idea of the rtam is insisted
upon with an even greater force than in the hymn to Agni. The
passage comprises the last three Riks of the Sukta.

Mitram huve piaadaksam, varunam ca rtiddasam,
dhiyam ghrtacim siidhantii.

Rtena mitriivarunii, rtiivrdhii rtasprsii,
kratum brhantam liSiithe.•

Kavi no mitriivarutui; tuvijiitii uruksayii,
daksam dadhiite apasam.

In the first Rik of this passage we have the word daksa
usually explained by Sayana as strength, but capable of a psy­
chological significance, the important word ghrta in the adjec­
tival form ghrtiict and the remarkable phrase dhiyam ghrtiicim.
The verse may be translated literally "I invoke Mitra ofpurified
strength (or, purified discernment) and Varuna destroyer of our
foes perfecting (or accomplishing) a bright understanding."

In the second Rik we have rtam thrice repeated and the
words brhat and kratu, to both of which we have attached a con­
siderable importance in the psychological interpretation of the
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Veda. Kratu here may mean either work of sacrifice or effective
power. In favour of the former sense we have a similar passage
in the Veda in which Varuna and Mitra are said to attain to or
enjoy by the Truth a mighty sacrifice, yajiiam brhantam asathe.
But this parallel is not conclusive; for while in one expression it
is the sacrifice itself that is spoken of, in the other it may be the
power or strength which effects the sacrifice. The verse may
be translated,literally, "By Truth Mitra and Varuna, truth­
increasing, truth-touching, enjoy (or, attain) a mighty work" or
"a vast (effective) power."

Finally in the third Rik we have again daksa; we have the
word kavi, seer, already associated by Madhuehchhandas with
kratu, work or will; we have the idea of the Truth, and we have
the expression uruksaya, where uru wide or vast, may be an
equivalent of brhat, the vast, which is used to describe the world
or plane of the Truth-Consciousness, the "own home" of Agni.
I translate the verse, literally, "For us Mitra and Varuna, seers,
multiply-born, wide-housed, uphold the strength (or, discern­
ment) that does the work."

It will at once be evident that we have in this passage of the
second hymn precisely the same order of ideas and many of the
same expressions as those on which we founded ourselves in the
first Sukta. But the application is different and the conceptions
of the purified discernment, the richly-bright understanding,
dhiyam ghrtiicim, and the action of the Truth in the work of the
sacrifice, apas, introduce certain fresh precisions which throw
further light on the central ideas of the Rishis.

The word daksa, which alone in this passage admits of some
real doubt as to its sense, is usually rendered by Sayana strength.
It comes from a root which, like most of its congeners, e.g, das,
dis, dah suggested originally as one of its characteristic signi­
ficances an aggressive pressure and hence any form of injury, but
especially dividing, cutting, crushing or sometimes burning.
Many of the words for strength had originally this idea of a force
for injury, the aggressive strength of the fighter and slayer, the
kind of force most highly prized by primitive man making a place
for himself by- violence on the earth he had come to inherit. We
see this connection in the ordinary Sanskrit word for strength,
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balam, which is of the same family as the Greek ballo, I strike,
and belos, a weapon. The sense, strength, for daksa has the same
origin. ' .

But this idea of division led up also in the psychology of
language-development to quite another order of ideas; for when
man wished to have words for mental conceptions, his readiest
method was to apply the figures ofphysical action to the mental
movement. The idea of physical division or separation was thus
used and converted into that of distinction. It seems to have been
first applied to distinguishing by the ocular sense and then to the
act of mental separation, - discernment, judgment. Thus the
root vid, which means in Sanskrit to find or know, signifies in
Greek and Latin to see. Drs, to see, meant originally to rend,
tear apart, separate; pas, to see, has a similar origin. We have
three almost identical roots which are very instructive in this
respect, -pis, to hurt, injure, be strong; pis, to hurt, injure, be
strong, crush, pound; and pis, to form, shape, organise, be re­
duced to the constituent parts, - all these senses betraying the
original idea of separation, division, cutting apart, - with deri­
vatives, pisiica, a devil, and pisuna, which means on one side
harsh, cruel, wicked, treacherous, slanderous, all from the idea
of injury, and at the same time "indicatory, manifesting, dis­
playing, making clear" from the other sense of distinction. So
kri to injure, divide, scatter appears in Greek krino, I sift, choose,
judge, determine. Daksa has a similar history. It is kin to the
root dai which in Latin gives us doceo, I teach, and in Greek
dokeo, I think, judge, reckon, and dokazo, I observe, am of
opinion. So also we have the kindred root dis meaning to point
out or teach, Greek deiknumi. Almost identical with daksa
itself is the Greek doxa, opinion, judgment, and dexios, clever,
dexterous, right-hand. In Sanskrit the root daks means to hurt,
kill and also to be competent, able, the adjective daksa means
clever, skilful, competent, fit, careful, attentive; daksina means
clever, skilful, right-hand, likedexios, and the noun daksa means,
besides strength and also wickedness from the sense of hurting,
mental ability or fitness like other words of the family. We may
compare also the word dasii in the sense of mind, understanding.
All this evidence taken together seems to indicate clearly enough
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that daksa must have meant at one time discernment, judgment,
discriminative thought-power and that its sense of mental capa­
city is derived from this sense of mental division and not by trans­
ference of the idea of physical strength to power of mind.

We have therefore three possible senses for daksa in the
Veda, strength generally, mental power or especially the power
of judgment, discernment. Daksa is continually associated with
kratu; the Rishis aspire to them together, daksiiya kratve, which
may mean simply, "capacity and effective power" or "will and
discernment". Continually we find the word occurring in pas­
sages where the whole context relates to mental activities.
Finally, we have the goddess Dakshina who may. well be a female
form of Daksha, himself a god and afterwards in the Purana one
of the Prajapatis, the original progenitors, - we have Dakshina
associated with the manifestation of knowledge and sometimes
almost identified with Usha, the divine Dawn, who is the bringer
of illumination. I shall suggest that Dakshina like the more
famous Ila, Saraswati and Sarama, is one of four goddesses,
representing the four faculties of the rtam or Truth-Conscious­
ness, - Ila representing truth-vision or revelation, Saraswati
truth-audition, inspiration,the divine word, Sarama intuition,
Dakshina the separative intuitional discrimination. Daksa then
will mean this discrimination whether as mental judgment on the
mind-plane or as intuitional discernment on the plane of the
Ritam.

The three Riks with which we are dealing occur as the
closing passage of a hymn of which the first three verses are
addressed to Vayu alone and the next three to Indra and Vayu.
Indra in the psychological interpretation of the hymns represents,
as we shall see, Mind-Power. The word for the sense-faculties,
indriya, is drived from his name. His special realm is Swar, a
word which means sun or luminous, being akin to sura and
siaya, the sun, and is used to indicate the third of the Vedic
vyiihrtis and the third of the Vedic worlds corresponding to the
principle of the pure or unobscured Mind. Surya represents
the illumination of the rtam rising upon the mind; Swar is
that plane of mental consciousness which directly receives the
illumination. Vayu on the other hand is always associated with
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the Prana or Life-Energy which contributes to the system all the
ensemble of those nervous activities that in man arethe support
of the mental energies governed by Indra. Their combination
constitutes the normal mentality of man. These two gods are
invited in the hymn to come and partake together of the Soma­
wine. This wine of Soma represents, as we have abundant proof
in the Veda and especially in the ninth book, a collection of more
than a hundred hymns addressed to the deity Soma, the intoxica­
tion of the Ananda, the divine delight of being, inflowing upon
the mind from the supramental consciousness through ·the
rtam or Truth. If we accept these interpretations we can easily
translate the hymn into its psychological significance.

Indra and Vayu awaken in consciousness (cetathal;) to the
flowings of the Soma-wine; that is to say.the mind-power and
life-power working together in human mentality are to awaken
to the inflowings of this Ananda, this Amrita, this delight and
immortality from above. They receive them into the full pleni­
tude of the mental and nervous energies, cetathab sutiiniim
vdjinivasu.: The Ananda thus received constitutes a new action
preparing immortal consciousness in the mortal and Indra and
Vayu are bidden to come and swiftly perfect these new workings
by the participation of the thought, ii yiitam upa niskrtam maksu
... dhiyii. 2 For dhi is the thought-power, intellect or under­
standing. It is intermediate between the normal mentality re­
presented by the combination of Indra and Vayu and the rtam
or Truth-Consciousness.

It is at this point that Varuna and Mitra intervene and our
passage begins. Without the psychological clue the connection
between the first part of the hymn and the close is not very clear,
nor the relation between the couple Varuna-Mitra and the couple
Indra-Vayu. With that clue both connections become obvious;
indeed they depend upon each other. For the earlier part of the
hymn has for its subject the preparation first of the vital forces
represented by Vayu who is alone invoked in the three opening
Riks, then of the mentality represented by the couple Indra­
Vayu for the activities of the Truth-Consciousness in the human
being; the close has for its subject the working of the Truth on

1 1.2.5. I 1.2.6.
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the mentality so as to perfect the intellect and to enlarge the
actions. Varuna and Mitra are two of the four gods who repre­
sent this working of the Truth in the human mind and tempera­
ment.

In the style of the Veda when there is a transition of this
kind from one movement of thought to another developing out
of it, the link of connection is often indicated by the repetition
in the new movement of an important word which has already
occurred in the close of the movement that precedes. This prin­
ciple of suggestion by echo, as one may term it, pervades the
hymns and is a mannerism common to all the Rishis. The con­
necting word here is dhi, thought or intellect. Dhidiffers from the
more general word, mati, which means mentality or mental ac­
tion generally and which indicates sometimes thought, sometimes
feeling, sometimes the whole mental state. Dhi is the thought­
mind or intellect; as understanding it holds all that comes to it,
defines everything and puts it into the right place,1 or often
dhi indicates the activity of the intellect, particular thought or
thoughts. It is by the thought that Indra and Vayuhave been
called upon .to perfect the nervous mentality, niskrtam...dhiyii.
But this instrument; thought, has itself to be perfected, enriched,
clarified before the mind can become capable of free commu­
nication with the Truth-Consciousness. Therefore Varuna and
Mitra, Powers of the Truth, are invoked "accomplishing a richly
luminous thought", dhiyam ghrtacirh sadhanta.

This is the first occurrence in the Veda of the word ghrta,
in a modified adjectival form, and it is significant that it should
occur as an epithet of the Vedic word for the intellect, dhi. In
other passages also we find it continually in connection with the
words manas, manisii or in a context where some activity of
thought is indicated. The root ghr conveys the idea of a strong
brightness or heat such as that of fire or the summer sun. It
means also to sprinkle or anoint, Greek chrio. It is capable of
being used to signify any liquid, but especially a bright, thick
liquid. It is the ambiguity of these two possible senses of which
the Vedic Rishis took advantage to indicate by the word out­
wardly the clarified butter in the sacrifice, inwardly a rich and

1 The root dhl means to hold or to place.
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bright state or activity of the brain-power, medhd, as basis
and substance of illuminated thought. By dhiyam ghrtdcim is
meant, therefore, the intellect full of a rich and bright mental
activity.

Varuna and Mitra who accomplish or perfect this state of
the intellect, are distinguished by two several epithets. Mitra is
piaadaksa, possessed of a purified judgment; Varuna is risddas, .
he destroys all hurters or enemies. In the Veda there are no merely
ornamental epithets. Every word is meant to tell, to add some­
thing to the sense and bear a strict relation to the thought of the
sentence in which it occurs. There are two obstacles which pre­
vent the intellect from being a perfect and luminous mirror of
the Truth-Consciousness; first, impurity of the discernment or
discriminative faculty which leads to confusion of the Truth,
secondly the many causes or influences which interfere with the
growth of the Truth by limiting its full application or by breaking
up the connections and harmony of the thoughts that express it
and which thus bring about poverty and falsification of its con­
tents. Just as the Gods in the Veda represent universal powers
descended from the Truth-Consciousness which build up the
harmony of the worlds and in man his progressive perfection, so
the influences that work against these objects are represented by
hostile agencies, Dasyus and Vritras, who seek to break up, to
limit, to withhold and deny. Varuna in the Veda is always
characterised as a power of wideness and purity; when, there­
fore, he is present in man as a conscious fotce of the Truth, all
that limits and hurts the nature by introducing into it fault, sin
and evil is destroyed by contact with him. He is risddas, destroyer
of the enemy, of all that seek to injure the growth. Mitra, a
power like Varuna of the Light and Truth, especially represents
Love, Joy and Harmony, the foundations of Mayas, the Vedic
beatitude. Working with the purity of Varuna and imparting
that purity to the discernment, he enables it to get rid of all dis­
cords and confusions and establish the right working of the
strong and luminous intellect.

This progress enables the Truth-Consciousness, the 'rtam,
to work in the human mentality. With the rtam as the agency,
rtena, increasing the action of the Truth in man, rtiivrdhii, touch-
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ing or reaching the Truth, enabling, that is to say', the mental
consciousness to come into successful contact with and posses­
sion of the Truth-Consciousness, rtasprsa, Mitra and Varuna
are able to enjoy the use of a vast effective will-power, kratum
brhantamdsdthe. For it is the Will that is the chief effective agent
of the inner sacrifice, but a Will that is in harmony with the
Truth, guided therefore by a purified discernment. The Will as it
enters more and more into the wideness of the Truth-Conscious­
ness becomes itself wide and vast, free from limitation in its view'
and of hampering impediments in its effectivity. It works urau
anibiidhe, in the wideness where there is no obstacle or wall of
limitation.

Thus the two requisites on which the Vedic Rishis always in­
sist are secured, Light and Power, the Light of the Truth working
in the knowledge, dhiyam ghrtiicim, the Power of the Truth
working in the effective and enlightened Will, kratum brhantam.
As a result Varuna and Mitra are shown to us in the closing verse
of the hymn working in the full sense of their Truth, kavi tuvijiitii
uruksayii. Kavi, we have seen, means possessed of the Truth­
Consciousness and using its faculties of vision, inspiration, in­
tuition, .discrimination. Tuvijiitii is "multiply born", for tuvi,
meaning originally strength or force, is used like the French
word "force" in the sense of many. But by the birth of the gods
is meant always in the Veda their manifestation; thus tuvijiitii
signifies "manifested multiply", in many forms and activities.
Uruksayii means dwelling in the wideness, an idea which occurs
frequently in the hymns; uru is equivalent to brhat, the Vast,
and indicates the infinite freedom of the Truth-Consciousness.
Thus we have as the result of increasing activities of the rtam
the manifestation in the human being of the Powers of wideness
and purity, of joy and harmony, a manifestation rich in forms,
seated in the wideness of the rtam and using the faculties of the
supramental consciousness.

This manifeststion of the Powers of the Truth upholds or
confirms the discernment while it does the work, daksam dadhiite
apasam. The discernment, now purified and supported, works
in the senseof the Truth as a power of the Truth and accom­
plishes the perfection of the activities of Indra and Vayu by
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freeing the thoughts and the will from all defect and confusion
in their working and results.

To confirm the interpretation we have put on the terms of
this passage we may quote a Rik from the tenth Sukta of the
fourth Mandala.

Adha hyagne krator bhadrasya daksasya sadho1J"
rathir rtasya brhato babhiaha. (IV.lO.2)

"Then indeed, 0 Agni, thou becomest the charioteer of the
happy will, the perfecting discernment, the Truth that is the
Vast." We have here the same idea as in the first hymn of the
first Mandala, the effective will that is the nature of the Truth­
Consciousness, kavlkratuh and works out therefore in a state of
beatitude the good, bhadram. We have in the phrase daksasya
sadho1J, at once a variant and explanation of the last phrase of the
second hymn, daksam apasam, the discernment perfecting and
accomplishing the inner work in man. We have the vast Truth
as the consummation of these two activities of power and know­
ledge, Will and Discernment, kratu and daksa. Always the hymns
of the Veda confirm each other by this reproduction of the same
terms and ideas and the same relation of ideas. This would not
be possible unless they were based on a coherent doctrine with
a precise significance for standing terms such as kavi, kratu,
daksa, bhadram, rtam, etc. The internal evidence of the Riks
themselves establishes that this significance is psychological,
as otherwise the terms lose their fixed value, their precise sense,
necessary connection, and their constant recurrence in relation
to each other has to be regarded as fortuitous and void of
reason or purpose.

We see then that in the second hymn we find again the same
governing ideas as in the first. All is based on the central Vedic
conception of the Supramental or Truth-Consciousness towards
which .the progressively perfected mentality of the human being
labours as towards a consummation and a goal. In the first hymn
this is merely stated as the aim of the sacrifice and the characteris­
tic work of Agni. The second hymn indicates the preliminary
work of preparation, by Indra and Vayu, by Mitra and Varuna,
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of the ordinary mentality of man through the force of the
Ananda and the increasing growth of the Truth.

We shall find that the whole of the Rig-veda is practically
a constant variation on this double theme, the preparation of
the human being in mind and body and the fulfilment of the god­
head or immortality in him by his attainment and development
of the Truth and the Beatitude.



CHAPTER VIII

The Ashwins - Indra - the Vishwadevas

THE third hymn of Madhuchchhandas is
again a hymn of the Soma sacrifice. It is composed, like the
second before it, in movements of three stanzas, the first ad­
dressed to the Ashwins, the second to Indra, the third to the
Vishwadevas, the fourth to the goddess Saraswati. In this hymn
also we have in the closing movement, in the invocation to
Saraswati, a passage of clear psychological significance, of a far
greater clarity indeed than those that have already helped us to
understand the secret thought of the Veda.

But this whole hymn is full of psychological suggestions
and we find in it the close connection and even identity which
the Vedic Rishis sought to establish and perfect between the
three main interests of the human soul, Thought and its final
victorious illuminations, Action and its last supreme all-achieving
puissances, enjoyment and its highest spiritual ecstasies. The
Soma-wine symbolises the replacing of our ordinary sense-enjoy­
ment by the divine Ananda. That substitution is brought about
by divinising our thought-action, and as it progresses it helps in
its turn the consummation of the movement which has brought
it about. The Cow, the Horse, the Soma-wine are the figures of
this triple sacrifice. The offering of ghrta, the clarified butter
which is the yield of'the cow, the offering of the horse, asvamedha,
the offering of the wine of Soma are its three principal forms or
elements. We have also, less prominent, the offering of the cake
which is possibly symbolic of the body, of Matter.

We commence with an invocation of the two Ashwins, the
two Riders on the Horse, Castor and Polydeuces of the old
Mediterranean mythology. They are supposed by the compa­
rative mythologists to represent twin stars in the heavens which
for some reason had a better fortune than the rest of the celestial
host and attracted the special adoration of the Aryans. Let us,
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however, see how they are described in the hymn we are study­
ing. They are first described as "Ashwins, swift-footed lords of
bliss, much-enjoying, - dravatpdn; subhaspati purubhujii". The
word subha, like the words ratna and candra, is capable of signi­
fying either light or enjoyment; but in this passage it occurs in
connection with the adjective purubhujii, "much-enjoying", and
the verb canasyatam, "take delight", and must therefore be taken
in the sense of weal or bliss.

Next, these twin gods are described as "Ashwins, divine
souls, many-actioned, thought-holding" who accept and rejoice
in the words of the Mantra "with an energetic thought",­
purudamsasii narii savirayd dhiyii dhi$(lyii. Nr in the Veda is appli­
cable both to gods and men and does not mean simply a man;
it meant originally, I think, strong or active and then a male and is
applied to the male gods, active divine souls or powers, purusas,
opposed to the female deities, gniib, who are their energies. It
still preserved in the minds of the Rishis much of its original
sense, as we see from the word nrmna, strength, and the phrase
nrtamo nmdm, strongest of the divine powers. Savas and its ad­
jective savira give the idea of energy, but always with an associa­
tion of the farther idea of flame or light; savira is therefore a
very appropriate epithet for dhi, thought full of a shining or
flashing t?nergy. Dhisnyii is connected with dhi$Q(lii, intellect
or understanding, and is rendered by Sayana "intellectual",
buddhimantau.

Again the Ashwins are described as "effectual in action,
powers of the movement, fierce-moving in their paths", dasrii
niisatyii rudravartani. The Vedic epithets dasra and dasma are
rendered by Sayana indifferently "destroying" or "beautiful"
or "bountiful" according to his caprice or convenience. I con­
nect it with the root das not in the sense .of cutting, dividing,
from which it gets the two significances of destroying and giving,
not in the sense of "discerning, seeing", from which it gets Saya­
na's significance "beautiful", darsaniya, but in the sense ofdoing,
acting, shaping, accomplishing, as in purudamsasii in the second
Rik. Niisatyii is supposed by some to be a patronymic; the old
grammarians ingeniously fabricated for it the sense of "true, not
false"; but i take it from nas to move. We must remember that
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the Ashwins are riders on the horse, that they are described
often by epithets of motion, "swift-footed", "fierce-moving in
their paths"; that Castor and Pollux in Graeco-Latin mythology
protect sailors in their voyages and save them in storm and
shipwreck and that in the Rig-veda also they are represented as
powers that carry over the Rishis as in a ship or save them from
drowning in the ocean. Nasatya may therefore very well mean
lords of the voyage, journey, or powers of the movement.
Rudravartani is rendered by modern scholars "red-pathed",
an epithet supposed to be well-suited to stars and they instance
the parallel phrase, hiranyavartani, having a golden or shining
path. Certainly, rudra must have meant at one time, "shining,
deep-coloured, red" like the roots rus and rus, rudhira, "blood",
"red", the Latin ruber, rutilus, rufus, all meaning red. Rodasi, the
dual Vedic word for heaven and earth, meant probably, like rajas
and-rocanii, other Vedic words for the heavenly and earthly
worlds, "the shining". On the other hand the sense of injury and
violence is equally inherent in this family of words and is almost
universal in the various roots which form it. "Fierce" or "vio­
lent" is therefore likely to be as good a sense for rudra as "red".
The Ashwins are both hiranyavartani and rudravartani, because
they are both powers of Light and of nervous force; in the former
aspect they have a bright gold movement, in the latter they are
violent in their movement. In one hymn (V.75.3) we have the
combination rudrii hiranyavartani, violent and moving in the
paths of light; we can hardly with any respect for coherence of
sense understand it to mean that the stars are red but their move­
ment or their path is golden.

Here then, in these three verses, are an extraordinary series
of psychological functions to apply to two stars of a heavenly
constellation! It is evident that if this was the physical origin of
the Ashwins, they have as in Greek mythology long lost their
purely stellar nature; they have acquired like Athene, goddess of
dawn, a psychological character and function. They are riders
on the horse, the Ashwa, symbolic of force and especially of life­
energy and nervous force, the Prana. Their common character is
that they are gods of enjoyment, seekers of honey; they are
physicians, they bring back youth to the old, health to the sick,
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wholeness to the maimed. Another characteristic is movement,
swift, violent, irresistible; their rapid and indomitable chariot is

- a constant object of celebration and they are described here as
swift-footed and violent in their paths. They are like birds in
their swiftness, like the mind, like the wind ry.77.3 and 78.1).
They bring in their chariot ripe or perfected satisfactions to man,
they are creators of bliss, mayas. These indications are perfectly
clear. They show.that the Ashwins are twin divine powers whose
special function is to perfect the nervous or vital being in man in
the sense of action and enjoyment. But they are also powers of
Truth, of intelligent action, of right enjoyment, they are powers
that appear with the Dawn, effective powers of action born out
of the ocean of being who, because they are divine, are able to
mentalise securely the felicities of the higher existence by a
thought-faculty which finds or comes to know that true substance
and true wealth: ~

Yo dasrii sindhumdtarii; manotarii rayindm:
dhiyii devo vasuvidii. (1.46.2)

They give that impelling energy for the great work which, having
for its nature and substance the light of the Truth, carries man
beyond the darkness:

Yo nab piparad asvinii, jyotismati tamas tirab:
tom asme rosothom isam. (1.46.6.)

They carry man in their ship to the other shore beyond the
thoughts and states of the human mind, that is to say, to the
supramental consciousness, - novo matindm poroya (1.46.7).
Siiryo, daughter of the Sun, Lord of the Truth, mounts their car
as their bride.

In the present hymn the Ashwins are invoked, as swift­
moving lords of bliss who carry with them many enjoyments,
to take delight in the impelling energies of the sacrifice,­
yajvarir i$aJ;. ...canasyatam. These impelling forces are born evi­
dently of the drinking of the Soma-wine, that is to say, of the
inflow of the divine Ananda. For the expressive words, girah,



The Ashwtns - Indra - the Vishwadevas 79

that are to make new formations in the consciousness are already
rising, the seat of the sacrifice has been.piled, the vigorous juices
of the Soma-wine are pressed out.' The Ashwins are to come as
effective powers of action, purudamsasii nard, to take delight in
the Words and to accept them into the intellect where they shall
be retained for the action by a thought full of luminous energy.s
They are to come to the offering of the Soma-wine, in order to
effect the action of the sacrifice, dasrd, as fulfillers of action, by
giving to the delight of the action that violent movement of
theirs, rudravartani, which carries them irresistibly on their path
and overcomes all opposition. They come as powers of the
Aryan journey, lords of the great human movement, niisatyii.
We see throughout that it is energy which these Riders on the
Horse are to give; they are to take delight in the sacrificial ener­
gies, to take up the word into an energetic thought, to bring to
the sacrifice their own violent movement on the path. And it is
effectiveness of action and swiftness in the great journey that is
the object of this demand for energy. I would call the attention
of the reader continually to the consistency of conception and
coherence of structure, the easy clearness and precision of out­
line which the thought of the Rishis assumes by a psychological
interpretation, so different from the tangled confusion and in­
coherent abruptness of the interpretations which ignore the
supreme tradition of the Veda as a book of wisdom and deepest
knowledge.

We have then this rendering for the first three verses:

"0 Riders of jhe Steed, swift-footed, much-enjoying lords
of bliss, take delight in the energies of the sacrifice.

"0 Riders of the Steed, male souls effecting a manifold
action, take joy of the words, 0 holders in the intellect, by a
luminously energetic thought.

"I have piled the seat of sacrifice, I have pressed out the
vigorous Soma-juices; fulfillers of action, powers of the move­
ment, come to them with your fierce speed on the path."

1 yuvtikava/.l suta vrktabarhi$ab.
I savlraya dhiya dhi,f1ya vanatam girab.
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As in the second hymn, so in the third the Rishi begins by
invoking deities who act in the nervous or vital forces. But
there he called Vayu who supplies the vital forces, brings his
steeds of life; here he calls the Ashwins who use the vital forces,
ride on the steed. As in the second hymn, he proceeds from the
vital or nervous action to the mental; he invokes in his second
movement the might of Indra. The out-pressings of the wine of
delight desire him, sutii ime tvdyavab; they desire the luminous
mind to take possession of them for its activities; they are puri­
fied, anvibhis tand, "by the fingers and the body" as Sayana ex­
plains it, by the subtle thought-powers of the pure mind and by
extension in the physical consciousness as it seems to me to mean.
For these "ten fingers", if they are fingers at all, are the ten
fingers of suryii, daughter of the Sun, bride of the Ashwins. In
the first hymn of the ninth Mandala this same Rishi Madhuch­
chhandas expands the idea which here he passes over so suc­
cinctly. He says, "addressing the deity Soma, "The daughter of
the Sun purifies thy Soma as it flows abroad in her straining­
vessel by a continuous extension", viire!la saSvatii tand. And
immediately he adds, "The subtle ones seize it in their labour (or,
in the great work, struggle, aspiration, samarye), the ten Brides,
sisters in the heaven that has to be crossed", a phrase that re­
calls at once the ship of the Ashwins that carries us over beyond
the thoughts; for Heaven is the symbol of the pure mental con­
sciousness in the Veda as is Earth of the physical consciousness.
These sisters who dwell in the pure mind, the subtle ones, a!lvil),
the ten brides, dasa YO$a!liil), are elsewhere called the ten
Casters, dasa k#pal), because they seize the Soma and speed
it on its way. They are probably identical with the ten Rays,
dasa giival), sometimes spoken of in the Veda. They seem
to be described as the grandchildren or descendants of the Sun,
naptibhir... vivasvatab (IX. 14.5). They are aided in the task of
purification by the seven forms of Thought-consciousness, sapta
dhitibhib (IX.9.4). Again we are told that "Soma advances, heroic
with his swift chariots, by the force of the subtle thought, dhiyii
a!lvyii, to the perfected activity (or perfected field) of Indra and
takes many forms of thought to arrive at that vast extension (or,
formation) of the godhead where the Immortals are" -
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Esa puril dhiyiiyate, brhate devatiitaye,
yatriimrtiisa iisate. (IX.IS.I,2)

I have dwelt on this point in order to show how entirely
symbolical is the Soma-wine of the Vedic Rishis and how richly
surrounded with psychological conceptions, - as anyone will
find who cares to go through the ninth Mandala with its almost
overcharged splendour of symbolic imagery and overflowing
psychological suggestions.

However that may be, the important point here is not the
Soma and its purification but the psychological function of
Indra. He is addressed as Indra of the richly-various lustres,
indra citrabhiino. The Soma-juices desire him. He comes impelled
by the thought, driven forward by the illumined thinker within,
dhiyesito viprajutal), to the soul-thoughts of the Rishi who has
pressed out the wine of delight and seeks to manifest them in
speech, in the inspired mantras, sutiivatah upabrahmiini vdghatah.
He comes with the speed and force of the illumined mind-power,
in possession of his brilliant horses to those thoughts, tiitujdna
upa brahmdni harivah, and the Rishi prays to him to confirm or
hold the delight in the Soma-offering, sute dadhisva nas canal).
The Ashwins have brought and energised the pleasure of the
vital system in the action of the Ananda. Indra is necessary to
hold that pleasure firmly in the illuminated mind 50 that i~ may
not fall away from the consciousness.

"Come, 0 Indra, with thy rich lustres, these Soma-juices
desire thee; they are purified by the subtle powers and by exten-
sion in body. .

"Come, 0 Indra, impelled by the mind, driven forward by
the illumined thinker, to my soul-thoughts, I who have poured
out the Soma-juice and seek to express them in speech.

"Come, 0 Indra, with forceful speed to my soul-thoughts,
o lord of the bright horses; hold firm the delight in the Soma­
juice."

The Rishi next passes to the Vishwadevas, all the gods or
the all-gods. It has been disputed whether these Vishwadevas
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form a class by themselves or are simply the gods in their gene­
rality. I take it that the phrase means the universal collectivity of
the divine powers; for this sense seems to me best to correspond
to the actual expressions of the hymns in which they are invoked.
In this hymn they are called for a general action which supports
and completes the functions of the Ashwins and Indra. They are
to come to the sacrifice in their collectivity and divide among
themselves, each evidently for the divine and joyous working of
his proper activity, the Soma which the giver of the sacrifice
distributes to them; visve deviisa iigata, diisvdmso dosu$ab sutam.
In the next Rik the call is repeated with greater insistence; they
are to arrive swiftly, timJayab, to the Soma-offering or, it may
mean, making their way through all the planes of consciousness,
"waters", which divide the physical nature of man from their
godhead and are full of obstacles to communication between
earth and heaven; apturah sutam 0 ganta tim;uzyab. They are to
come like cattle hastening to the stalls of their rest at evening­
tide, usrd iva svasariini. Thus gladly arriving, they are gladly to
accept and cleave to the sacrifice and support it, bearing it up in
its journey to its goal, in its ascent to the gods or to the home of
the gods, the Truth, the Vast, medham jusanta vahnayah,

And the epithets of the Vishwadevas, qualifying their cha­
racter and the functions for which they are invited to the Soma­
offering, have the same generality; they are common to all the
gods, and applied indifferently to any or all of them throughout
the Veda. They are fosterers or increasers of man and upholders
of his labour and effort in the work, the sacrifice, - omiisas
carsanidhrtab. Sayana renders these words protectors and sus­
tainers of men. I need not enter here into a full justification of
the significances which I prefer to give them; for I have already
indicated the philological method which I follow. Sayana him­
self finds it impossible to attribute always the sense of protection
to the words derived from the root av, avas, iai, iimo, etc. which
are so common in the hymns, and is obliged to give to the same
word in different passages the most diverse and unconnected
significances. Similarly, while it is easy to attribute the sense of
"man" to the two kindred words carsani and krsti when they
stand by themselves, this meaning seems unaccountably to dis-



The Ashwins - Indra - the Vishwadevas 83

appear in compound forms like vicarsani, visvacarsani, viSvakr~ti.

Sayana himself is obliged to render visvacarsant "all-seeing" and
not "all-man" or "all-human". I do not admit the possibility of
such abysmal variations in fixed Vedic terms. Av can mean, to
be, have, keep; contain, protect; become, create; foster, increase,
thrive, prosper; gladden, be glad; but it is the sense of increasing
or fostering which seems to me to prevail in the Veda. Cars and
krs were originally derivate roots from car and kr, both meaning
to do, and the sense of laborious action or movement still remains
in krs, to drag, to plough. Carsani and krsti, mean therefore
effort, laborious action or work or else the doers of such action.
They are two among the many words, (karma, apas, kiira, kiri,
duvas, etc.) which are used to indicate the Vedic work, the sacri­
fice, the toil of aspiring humanity, the arati of the Aryan.

The fostering or increasing of man in all his substance and
possessions, his continual enlargement towards the fullness and
richness of the vast Truth-Consciousness, the upholding of him
in his great struggle and labour, this is the common preoccupa­
tion of the Vedic gods. Then, they are apturah, they who cross
the waters, or as Sayana takes it, they who give the waters. This
he understands in the sense of "rain-givers" and it is perfectly
true that all the Vedic gods are givers of the rain, the abundance
(for vr#i, rain, has both senses) of heaven, sometimes described
as the solar waters, svarvatir apab, or waters which'carry in them
the light of the luminous heaven, svar. But the ocean and the
waters in the Veda, as this phrase itself indicates, are the symbol
of conscient being in its mass and in its movements. The gods
pour the fullness of these waters, especially the upper waters,
the waters of heaven, the streams of the Truth, rtasya dhtiriiJ),
across all obstacles into the human consciousness. In this sense
they are all apturab. But man is also described as crossing the
waters over to his home in the Truth-Consciousness and the gods
as carrying him over; it is doubtful whether this may not be
the true sense here, especially as we have the two words apturah
... timJayab close to each other in a connection that may well be
significant.

Again the gods are all free from effective assailants, free
from the harm of the hurtful or opposing powers and therefore
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the creative formations of their conscious knowledge, their Maya,
move freely, pervasively, attain their right goal, - asridha
ahimiiyiiso adruhah. If we take into account the numerous
passages of the Veda which indicate the general object of the
sacrifice, of the work, of the journey, of the increase of the light
and the abundance of the waters to be the attainment of the
Truth-Consciousness, rtam, with the resultant Bliss, mayas, and
that these epithets commonly apply to powers of the infinite,
integral Truth-Consciousness we can see that it is this attainment
of the Truth which is indicated in these three verses. The all­
gods increase man, they'uphold him in the great work, they bring
him the abundance of the waters of Swar, the streams of the
Truth, they communicate the unassailably integral and pervading
action of the Truth-Consciousness with its wide formations of
knowledge, maya!).

I have translated the phrase, usra iva svasariini, in the most
external sense possible; but in the Veda even poetical similes are
seldom or never employed for mere decoration; they too are
utilised to deepen the psychological sense and with a figure of
symbolic or double meaning. The word usra is always used in
the Veda, like go, with the double sense of the concrete figure or
symbol, the Bull or Cow, and at the same time the psychological
indication of the bright or luminous ones, the illumined powers
of the Truth in man. It is as such illumined powers that the all­
gods have to come and they come to the Soma-juice, svasarani,
as if to seats or forms of peace or of bliss; for the root svas, like
sas and many others, means both to rest and to enjoy. They are
the powers of Truth entering into the outpourings of the Ananda
in man as soon as that movement has been prepared by the vital
and mental activity of the Ashwins and the pure mental activity
of Indra.

"0 fosterers who uphold the doer in his work, 0 all-gods,
come and divide the Soma-wine that I distribute.

"0 all-gods who bring over to us the Waters, come passing
through to my Soma-offerings as illumined powers to your places
of bliss.

"0 all-gods, you who are not assailed nor come to hurt,
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free-moving in your forms of knowledge, cleave to my sacrifice
as its upbearers."

And, finally, in the last movement of the hymn we have
the clear and unmistakable indication of the Truth-Consciousness
as the goal of the sacrifice, the object of the Soma-offering, the
culmination of the work of the Ashwins, Indra and the All-gods
in the vitality and in the mind. For these are the three Riks de­
voted to Saraswati, the divine Word, who represents the stream
of inspiration that descends from the Truth-Consciousness, and
thus limpidly runs their sense:

"May purifying Saraswati with all the plenitude of her forms
of plenty, rich in substance by the thought, desire our sacrifice.

"She, the impeller to happy truths, the awakener in con­
sciousness to right mentalisings, Saraswati, upholds the sacrifice.

"Saraswati by the perception awakens in consciousness the
great flood (the vast movement of the rtam) and illumines en­
tirely all the thoughts."

This clear and luminous finale throws back its light on all
that has preceded it. It shows the intimate connection between
the Vedic sacrifice and a certain state of mind and soul, the inter­
dependence between the offering of the clarified -butter and the
Soma-juice and luminous thought, richness of.psychological con­
tent, right states of the mind and its awaking and impulsion to
the truth and light. It reveals the figure of Saraswati as the god­
dess of the inspiration, of Shruti. And it establishes the connec­
tion between the Vedic rivers and psychological states of mind.
The passage is one of those luminous hints which the Rishis
have left scattered amidst the deliberate ambiguities of their
symbolic style to guide us towards their secret.



CHAPTER IX

Saraswati and Her Consorts

THE·symbolism of the Veda betrays itself
with the greatest clearness in the figure of the goddess Saraswati.
In many of the other gods the balance of the internal sense and
the external figure is carefully preserved. The veil sometimes
becomes transparent or its comers are lifted even for the ordi­
nary hearer of the Word; but it is never entirely removed. One
may doubt whether Agni is anything more than the personifica­
tion of the sacrificial Fire or of the physical principle of Light and
Heat in things, or Indra anything more than the god of the sky
and the rain or of physical Light, or Vayu anything more than
the divinity in the Wind and Air or at most of the physical Life­
breath. In the lesser gods the naturalistic interpretation has less
ground for confidence; for it is obvious that Varuna is not merely
a Vedic Uranus or·Neptune, but a god with great and important
moral functions; Mitra and Bhaga have the same psychological
aspect; the Ribhus who form things by the mind and build up
immortality by works can with difficulty be crushed into the
Procrustean measure of a naturalistic mythology. Still by impu­
ting a chaotic confusion of ideas to the poets of the Vedic hymns
the difficulty can be trampled upon, if not overcome. But Saras­
wati will submit to no such treatment. She is, plainly and clearly,
the goddess of the Word, the goddess of a divine Inspiration.

If that were all, this would not carry us much farther than the
obvious fact that the Vedic Rishis were not mere naturalistic
barbarians, but had their psychological ideas and were capable
of creating mythological symbols which represent not only those
obvious operations of physical Nature that interested their
agricultural, pastoral and open-air life, but also the inner opera­
tionsof the mind and soul. If we have to conceive the history of
ancient religious thought as a progression from the physical to
the spiritual, from a purely naturalistic to an increasingly ethical
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and psychological view of Nature and the world and the gods,
- and this, though by no means certain, is for the present the
accepted view,l- we must suppose that the Vedic poets were at
least already advancing from the physical and naturalistic concep­
tion of the gods to the ethical and the spiritual. But Saraswati
is not only the goddess of Inspiration, she is at one and the same
time one of the seven rivers of the early Aryan world. The ques­
tion at once arises, whence came this extraordinary identification?
And how does the connection of the two ideas present itself in
the Vedic hymns? And there is more; for Saraswati is important
not only in herself but by her connections. Before proceeding
farther let us cast a rapid and cursory glance at them to see what
they can teach us.

The association of a river with the poetical inspiration
occurs also in the Greek mythology; but there the Muses are
not conceived of as rivers; they are only connected in a not very
intelligible fashion with a particular earthly stream. This stream
is the river Hippocrene, the fountain of the Horse, and to account
for its name we have a legend that it sprang from the hoof of the
divine horse Pegasus; for he smote the rock with his hoof and the
waters of inspiration gushed out where the mountain had been
thus smitten. Was this legend merely a Greek fairy-tale or had it
any special meaning? And it is evident that ifit had any meaning,
it must, since it obviously refers to a psychological phenomenon,
the birth of the waters of inspiration, have had a psychological
meaning; it must have been an attempt to put into concrete
figures certain psychological facts. We may note that the word
Pegasus, if we transliterate it into the original Aryan phonetics,
becomes Pajasa and is obviously connected with the Sanskrit
piijas, which meant originally force, movement, or sometimes
footing. In Greek itself it is connected with pege, a stream.
There is, therefore, in theterms of this legend a constant associa­
tion with the image of a forceful movement of inspiration. If we
turn to Vedic symbols we see that the Ashwa or Horse is an image

1 I do not think we have any real materials for determining the first origin and primitive
history of religious ideas. What the facts really point to is an early teaching at once psycho­
logical and naturalistic, that is to say with two faces, of which the first came to be more or less
obscured, but never entirely effaced even in the barbarous races, even in races like the tribes
of North America. But this teaching, though prehistoric, was anything but primitive.
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of the great. dynamic force of Life, of the vital and nervous
energy, and is constantly coupled with other images that symbo­
lise the consciousness. Adri, the hill or rock, is a symbol of for­
mal existence and especially of the physical nature and it is out of
this hill or rock that the herds of the Sun are released and the
waters flow. The streams of the madhu, the honey, the Soma, are
said also to be milked out of this Hill or Rock. The stroke of the
Horse's hoof on the rock releasing the waters of inspiration
would thus become a very obvious psychological image. Nor is
there any reason to suppose that the old Greeks and Indians were
incapable either of such psychological observation or of putting
it into the poetical and mystic imagery which was the very body
of the ancient Mysteries.

We might indeed go farther and inquire whether there was
not some original connection between the hero Bellerophon,
slayer of Bellerus, who rides on the divine Horse, and Indra
Valahan, the Vedic slayer of Vala, the enemy who keeps for him­
self the Light. But this would take us beyond the limits of our
subject. Nor does this interpretation of the Pegasus legend carry
us any farther than to indicate the natural tum of imagination
of the Ancients and the way in which they came to figure the
stream of inspiration as an actual stream of flowing water.
Saraswati means, "she of the stream, the flowing movement",
and is therefore a natural name both for a river and for the
goddess of inspiration. But by what process of thought or asso­
ciation does the general idea of the river of inspiration come to
be associated with a particular earthly stream? And in the Veda
it is not a question of one river which by its surroundings, natural
and legendary, might seem more fitly associated with the idea
of sacred inspiration than any other. For here it is a question
not of one, but of seven rivers always associated together in the
minds of the Rishis and all of them released together by the
stroke of the God Indra when he smote the Python who coiled
across their fountains and sealed up their outflow. It seems
impossible to suppose that one river only in all this sevenfold
outflowing acquired a psychological significance while the rest
were associated only with the annual coming of the rains in the
Punjab. The psychological significance of Saraswati carries with
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it a psychological significance for the whole symbol of the Vedic
waters.'

Saraswati is not only connected with other rivers but with
other goddesses who are plainly psychological symbols and
especially with Bharati and Ila. In the later Puranic forms of
worship Saraswati is the goddess of speech, of learning and of
poetry and Bharati is one of her names, but in the Veda Bharati
and Saraswati are different deities. Bharati is also called Mahi,
the Large, Great or Vast. The three, Ila, Mahi or Bharati and
Saraswati are associated together in a constant formula in those
hymns of invocation in which the gods are called by Agni to the
sacrifice.

[fa sarasvati mahi tisro devir mayobhuvab,
barhib sidantvasridhah. (1.13.9)

"May Ila, Saraswati and Mahi, three goddesses who give
birth to the bliss, take their place on the sacrificial seat, they who
stumble not," or "who come not to hurt" or "do not hurt." The
epithet means, I think, they in whom there is no false movement
with its evil consequences, duritam, no stumbling into.-pitfalls
of sin and error. The formula is expanded in Hymn 110 of the
tenth Mandala:

A no yajiiam bhiirati tiiyam etu,
i!a manusvad iha cetayanti,

tisro devir barhir edam syonam
sarasvati svapasah sadantu.

"May Bharati come speeding to our sacrifice and Ila hither
awakening our consciousness (or, knowledge or perceptions)
in human wise, and Saraswati, - three goddesses .sit on this
blissful seat, doing well the Work."

It is clear and will become yet clearer that these three

1 The rivers have a symbolic sense in later Indian thought; as for instance Ganges,
Yamuna and Saraswati and their confluence are in the Tantric imagery Yogic symbols, and
they are used, though in a different way. in Yogic symbolism generally.
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goddesses have closely connected functions akin to the inspira­
tional power of Saraswati. Saraswati is the Word, the inspira­
tion, as I suggest, that comes from the rtam, the Truth-Conscious­
ness. Bharati and Ila must also be different forms of the same
Word or knowledge. In the eighth hymn of Madhuchchhandas
we have a Rik in which Bharati is mentioned under the name of
Mahi.

Eva hyasya sunrta, viraps; gomati mahi,
pakvti ftikhti na dafu/e.

"Thus Mahi for Indra full of the rays, overflowing in her
abundance, in her nature a happy truth, becomes as if a ripe
branch for the giver of the sacrifice." (1.8.8)

The rays in the Veda are the rays of Surya, the Sun. Are
we to suppose that the goddess is a deity of the physical Light or
are we to translate go by cow and suppose that Mahi is full of
cows for the sacrificer? The psychological character of Saraswati
comes to our rescue against the last absurd supposition, but it
negatives equally the naturalistic interpretation. This charac­
terisation of Mahi, Saraswati's companion in the sacrifice, the
sister of the goddess of inspiration, entirely identified with her
in the later mythology, is one proof among a hundred others
that light in the Veda is a symbol of knowledge, of spiritual illu­
mination. Surya is the Lord of the supreme Sight, the vast Light,
brhat jyotili, or, as it is sometimes called, the true Light, rtam
jyotih. And the connection between the words rtam and brhat
is constant in the Veda.

It seems to me impossible to see in these expressions any­
thing else than the indication of a state of illumined conscious­
ness the nature of which is that it is wide or large, brhat, full
of the truth of being, satyam, and of the truth of knowledge
and action, rtam. The gods have this consciousness. Agni, for
instance, is termed rtacit, he who has the Truth-Consciousness.
Mahi is full of the rays of this Surya; she carries in her this illu­
mination. Moreover she is sunrta, she is the word of a blissful
Truth, even as it has been said of Saraswati that she is the im-
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peller of happy truths, codayitri sunrtiiniim. Finally, she is
virapsi, large or breaking out into abundance, a word which
recalls to us that the Truth is also a Largeness, rtam brhat. And,
in another hymn, (1.22.10), she is described as variitri dhi$aIJii,
a widely covering or embracing Thought-power. Mahi, then,
is the luminous vastness of the Truth, she represents the Large­
ness, brhat, of the superconscient in us containing in itself the
Truth, rtam. She is, therefore, for the sacrificer, like a branch
covered with ripe fruit.

Ila is also the word of the truth; her name has become iden­
tical in a later confusion with the idea of speech. As Saraswati
is an awakener of the consciousness to right thinkings or right
states of mind, cetanti sumatiniim, so also Ila comes to the sacri­
fice awakening the consciousness to knowledge, cetayanti. She
is full of energy, suvirii, and brings knowledge. She also is con­
nected with Surya, the Sun, as when Agni, the Will, is invoked
(V.4.4) to labour by the rays of the Sun, Lord of the true Light,
being of one mind with Ila, i!ayii sajo$ii yatamiino rasmibhih
suryasya. She is the mother of the Rays, the herds of the Sun.
Her name means she who seeks and attains and it contains the
same association of ideas as the words rtam and Rishi. Ila may
therefore well be the vision of the seer which attains the truth.

As Saraswati represents the truth-audition, sruti, which
gives the inspired word, so Ila represents drsti, the truth-vision.
If so, since dr~Ji and srut! are the two powers of the Rishi, the
Kavi, the Seer of the Truth, we can understand the close con­
nection of Ila and Saraswati. Bharati or Mahi is the largeness
of the Truth-Consciousness which, dawning on man's limited
mind, brings with itthe two sister Puissances. We can also under­
stand how these fine and living distinctions came afterwards to
be neglected as the Vedic knowledge declined and Bharati, Sara­
swati, Ila melted into one.

We may note also that these three goddesses are said to
bring to birth for man the Bliss, mayas. I have already insisted on
the constant relation, as conceived by the Vedic seers, between
the Truth and the Bliss or Ananda. · It is by the dawning of the
true or infinite consciousness in man that he arrives out of this
evil"dream of pain and suffering, this divided creation into the
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Bliss, the happy state variously described in Veda by the words
bhadram, mayas (love and bliss), svasti (the good state of exis­
tence, right being) and by others less technically used such as
vdryam, rayih, riiyah. For the Vedic Rishi Truth is the passage
and the antechamber, the Bliss of the divine existence is the
goal, or else Truth is the foundation, Bliss the supreme result.

Such, then, is the character of Saraswati as a psychological
principle, her peculiar function and her relation to her most
immediate connections among the gods. How far do these shed
any light on her relations as the Vedic river to her six sister
streams? The number seven plays an exceedingly important
part in the Vedic system, as in most very ancient schools of
thought. We find it recurring constantly, - the seven delights,
sapta ratndni; the seven flames, tongues or rays of Agni, sapta
arcisah, sapta jvala/:z; the seven forms of the Thought-principle,
sapta dhitayah; the seven Rays or Cows, forms of the Cow un­
slayable, Aditi, mother of the gods, saptagaval); the seven rivers,
the seven mothers or fostering cows, sapta miitarab, sapta dhe­
navah, a term applied indifferently to the Rays and to the Rivers.
All these sets of seven depend, it seems to me, upon the Vedic
classification of the fundamental principles, the tattvas, of exis­
tence. The enquiry into the number of these tattvas greatly
interested the speculative mind of the ancients and in Indian
philosophy we find various answers ranging from the One upward
and running into the twenties. In Vedic thought the basis chosen
was the number of the psychological principles, because all exis­
tence was conceived by the Rishis as a movement of conscious
being. However merely curious or barren these speculations and
classifications may seem to the modern mind, they were no
mere dry metaphysical distinctions, but closely connected with a
living psychological practice of which they were to a great extent
the thought-basis, and in any case we must understand them
clearly if we wish to form with any accuracy an idea of this an­
cient and far-off system.

In the Veda, then, we find the number of the principles
variously stated. The One was recognised as the basis and con­
tinent; in this One there were the two principles divine and hu­
man, mortal and immortal. The dual number is also otherwise
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applied in the two principles, Heaven and Earth, Mind and
Body, Soul and Nature, who are regarded as the father and .
mother of all beings. It is significant, however, that Heaven and

. ' '

Earth, when they symbolise two forms of natural energy, the
mental and the physical consciousness, are no longer the father
and mother, but the two mothers. The triple principle was
doubly recognised, first in the threefold divine principle answer­
ing to the later Sachchidananda, the divine existence, conscious­
ness and bliss, and secondly in the threefold mundane principle,
Mind, Life, Body, upon which is built the triple world of the Veda
and Puranas. But the full number ordinarily recognised is seven.
This figure was arrived at by adding the three divine principles to
the three mundane and interpolating a seventh or link-principle

"which is precisely that of the Truth-.Consciousness, rtam brhat,
afterwards known as Vijnana or Mahas. The latter term means
the Large and is ' therefore an equivalent of brhat. There are
other classifications of five, eight, nine and ten and even, as it
would seem, twelve; but these do not immediately concern us.

All these principles, be it noted, are supposed to be really
inseparable and omnipresent and therefore apply themselves to
each separate formation of Nature. The seven Thoughts, for
instance, are Mind applying itself to each of the seven planes as
we would now call them and formulating Matter-mind, if we
may so call it, nervous mind, pure mind, truth-mind and so on to
the highest summit, paramii pariivat. The seven rays or cows are
Aditi the infinite Mother, the Cow unslayable, supreme Nature or
infinite Consciousness, pristine source of the later idea of Prakriti
or Shakti, - the Purusha is in this early pastoral imagery the
Bull, Vrishabha, -' the Mother of things taking form onthe
seven planes of her world-action as energy ofconscious being. So
also, the seven rivers are conscious currents corresponding to the
sevenfold substance of the ocean of being which appears to us
formulated in the seven worlds enumerated by the Puranas. It is
their full flow in the human consciousness which constitutes the
entire activity of the being, his full treasure of substance, his full
play of energy. In the Vedic image, his cows drink of the water
of the seven rivers.

Should this imagery be admitted, and it is evident that if
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once such conceptions are supposed to exist, this would be the
natural imagery for a people living the life and placed in the sur­
roundings of the ancient Aryans, - quite as natural for them
and inevitable as for us the image of the "planes" with which
theosophical thought has familiarised us, - the place of Sara­
swati as one of the seven rivers becomes clear. She is the current
which comes from the Truth-principle, from the rtam or Mahas,
and we actually. find this principle spoken of in the Veda,­
in the closing passage of our third hymn for instance, - as
the Great Water, maho amah, - an expression which gives
us at once the origin of the later term, Mahas - or sometimes
mahan amavah. We .see in the third hymn the close connection
between Saraswati and this great water. Let us examine a little

•
more closely this connection before we proceed to the considera-
tion of the Vedic cows and their relation to the god Indra and
Saraswati's close cousin the goddess Sarama. For it is necessary
to define these relations before we can progress with the scrutiny
of Madhuchchhandas' other hymns addressed without exception
to the great Vedic deity, King of Heaven, who, according to our
hypothesis, symbolises the Power of Mind and especially the
divine or self-luminous Mind in the human being.



CHAPTER X

The Image of the Oceans and the Rivers

THE three Riks of the third hymn of
Madhuchchhandas in which Saraswati has been invoked, run as
follows, in the Sanskrit:

pavaka nal) sarasvati vajebhir vajinivati;
yajiiam vastu dhiyavasul).

Codayitri sunrtantlm, cetanti sumatindm;
yajiiam dadhe sarasvati.

Maho ar!'al) sarasvati, pra cetayati ketund;
dhiyo visva vi riijati.

The sense of the first two verses is clear enough when we know
Saraswati to be that power of the Truth which we call inspiration.
Inspiration from the Truth purifies by getting rid of all falsehood,
for all sin according to the Indian idea is merely falsehood,
wrongly inspired emotion, wrongly directed will and action. The
central idea of life and ourselves from which westart is a false­
hood and all else is falsified by it. Truth comes to us as a light, a
voice, compelling a change of thought, imposing a new discern­
ment of ourselves and all around us. Truth of thought creates
truth of vision and truth of vision forms in us truth of being,
and out of truth of being (satyam) flows naturally truth of emo­
tion, will and action. This is indeed the central notion of the
Veda.

Saraswati, the inspiration, is full ofher luminous plenitudes,
rich in substance of thought. She upholds the Sacrifice, the
offering of the mortal being's activities to the divine by awaken­
ing his consciousness so that it assumes right states of emotion
and right movements of thought in accordance with the Truth
from which she pours her illuminations and by impelling in it
the rise of those truths which, according to the Vedic Rishis, libe-
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rate the life and being from falsehood, weakness and limitation
and open to it the doors of the supreme felicity.

By this constant awakening and impulsion, summed up in
the word, perception, ketu, often called the divine perception,
daivya ketu, to distinguish it from the false mortal vision of things,
- Saraswati brings into active consciousness in the human being
the great flood or great movement, the Truth-Consciousness itself,
and illumines with it all our thoughts. We must remember that
this Truth-Consciousness of the ' Vedic Rishis is a supramental
plane, a level of the hill of being (adreb siinu) which is beyond our
ordinary reach and to which we have to climb with difficulty. It
is not part of our waking being, it is hidden from us in the sleep
of the superconscient. We can then understand what Madhu­
chchhandas means when he says that Saraswati by the constant
action of the inspiration awakens the Truth to consciousness in
our thoughts.

But this line may, so far as the mere grammatical form of it
goes, be quite otherwise translated; we may take maho amah in
apposition to Saraswati and render the verse "Saraswati, the
great river, awakens us to knowledge by the perception and
shines in all our thoughts". If we understand by this expression,
"the great fiver", as Sayana seems to understand, the physical
river in the Punjab, we get an incoherence of thought and expres­
sion which is impossible except in a nightmare or a lunatic asy­
lum. But it is possible to suppose that it means the great flood of
inspiration and that there is no reference to the great ocean of the
Truth-Consciousness. Elsewhere, however, there is repeated re­
ference to the gods working by the vast power of the great flood,
mahnii mahato amavasya (X.67.12) where there is no reference to
Saraswati and it is improbable that she should be meant. It is
true that in the Vedic writings Saraswati is spoken of as the
secret self of Indra, - an expression, we may observe, that is
void of sense if Saraswati is only a northern river and Indra the
god of the sky, but has a very profound and striking significance
if Indra be the illumined Mind and Saraswati the inspiration that
proceeds from the hidden plane of the supramental Truth. But
it is impossible to give Saraswati so important a place with regard
to the other gods as would be implied by interpreting the phrase
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mahnd mahato arnavasya in the sense "by the greatness of
. Saraswati". The gods act, it is continually stated, by the power of
the Truth, rtena, but Saraswati is only one of the deities of the
Truth and not even the most important or universal of them.
The sense I have given is, therefore, the only rendering consistent
with the use of the phrase in other passages.

Let us then start from this decisive fact put beyond doubt by
this passage - whether we take the great stream to be Saraswati
itself or the Truth-ocean - that the Vedic Rishis used the image
of water, a river or an ocean, in a figurative sense and as a psycho­
logical symbol, and let us see how far it takes us. We notice first
that existence itself is constantly spoken of in the Hindu writings,
in Veda, Purana and even philosophical reasoning and illustra­
tion as an ocean. The Veda speaks of two oceans, the upper
and the lower waters. These are the oceans of the subconscient,
dark and inexpressive, and the ocean of the superconscient,
luminous and eternal expression but beyond the human mind.
Vamadeva in the last hymn of the fourth Mandala speaks of these
two oceans. He says that a honeyed wave climbs up from the
ocean and by means of this mounting wave which is the Soma
(amsu) one attains entirely to immortality; that wave or that
Soma is the secret name of the clarity (ghrtasya, the symbol of the
clarified butter); it is the tongue of the gods; it is the nodus
(niibhi) of immortality.

Samudriid iamir madhumiin udiirad,
upiirhSunii sam amrtatvam dnat;

ghrtasya niima guhyam yad asti,
jihvii deviiniim amrtasya niibhil). (IV.58.1)

I presume there can be no doubt that the sea, the honey, the
Soma, the clarified butter are in this passage at least psychological
symbols. Certainly, Vamadeva does not mean that a wave or
flood .of wine came mounting up out of the salt water of the
Indian Ocean or of the Bay of Bengal or even from the fresh
water of the river Indus or the Ganges and that this wine is a
secret name for clarified butter. What he means to say is clearly
that out of the subconscient depths in us arises a honeyed wave of
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Ananda or pure delight of existence, that it is by this Ananda
that we can arrive at immortality; this Ananda is the secret being,
the secret reality behind the action of the mind in its shining
clarities. Soma, the god of the Ananda, the Vedanta also tells us, .
is that which has become mind or sensational perception; in other
words, all mental sensation carries in it a hidden delight of exis­
tence and strives to express that secret of its own being. There­
fore Ananda is the tongue of the gods with which they taste the
delight of existence, it is the nodus in which all the activities of
the immortal state or divine existence are bound together. Varna­
deva goes on to say, "Let us give expression to this secret name of
the clarity, - that is to say, let us bring out this. Soma-wine, this
hidden delight of existence; let us hold it in this world-sacrifice
by our surrenderings or submissions to Agni, the divine Will or
Conscious-Power which is the Master of being. He is the four­
horned Bull of th~ worlds and when he listens to the soul-thought
of man in its self-expression, he ejects this secret name of delight
from its hiding-place."

Vayam niima pra braviimii ghrtasya,
asmin yajhe dhiirayiimd namobhib;

upa brahmii SrlJavac chasyamiinam,
catuhsrngo avamid gaura etat. (IV.58.2)

Let us note, in passing, that since the wine and the clarified butter
are symbolic, the sacrifice also must be symbolic. In such hymns
as this of Vamadeva's the ritualistic veil so elaborately woven by
the Vedic mystics vanishes like a dissolving mist before our eyes
and there emerges the Vedantic truth, the secret of the Veda.

Vamadeva leaves us in no doubt as to the nature of the
Ocean of which he speaks; for in the fifth verse he openly des­
cribes it as the ocean of the heart, hrdyiit samudriit, out of which
rise the waters of the clarity, ghrtasya dhiiriih; the flow he says,
becoming progressively purified by the mind and the inner heart,
antarhrdii manasii puyamiiniiJ;z. And in the closing verse he speaks
of the whole of existence being triply established, first in the seat
of Agni - which we know from other Riks to be the Truth­
Consciousness, Agni's own home, svam damam, rtam brhat, -
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secondly, in the heart, the sea, which is evidently the same as
the heart-ocean, - thirdly, in the life of man.

Dhiiman te visvam bhuvanam adhisritam,
antah samudre hrdyantar oyu$i. (IV.58.!!)

The superconscient, the sea of the subconscient, the life of the
living being between the two, - this is the Vedic idea of exis­
tence.

The sea of the superconscient is the goal of the rivers of
clarity, of the honeyed wave, as the sea of the subconscient in
the heart within is their place of rising. This upper sea is spoken
of as the Sindhu, a word which may mean either river or ocean;
but in this hymn it clearly means ocean. Let us observe the re­
markable language in which Vamadeva speaks of these rivers
of the clarity. He says first that the gods sought and found the
clarity, the ghrtam, triply placed and hidden by the Panis in the
cow, gavi. It is beyond doubt thatgaub is used in the Veda in the
double sense of Cow and Light; the Cow is the outer symbol,
the inner meaning is the Light. The figure of the cows stolen and
hidden by the Panis is constant in the Veda. Here it is evident that
as the sea is a psychological symbol - the heart-ocean, samudre
hrdi, - and the Soma is a psychological symbol and the clari­
fied butter is a psychological symbol, the cow in.which the gods
find the clarified butter hidden by the Panis must also symbolise
an inner illumination and not physical light. The cow is really
Aditi, the infinite consciousness hidden in the subconscient, and
the triple ghrtam .is the triple clarity of the liberated sensation
finding its secret of delight, of the thought-mind attaining to
light and intuition and of the truth itself, the ultimate supra­
mental vision. This is clear from the second half of the verse
(IV.58.4) in which it is said, "One Indra produced, one Surya,
one the gods fashioned by natural development out of Vena";
for Indra is the Master of the thought-mind, Surya of the supra­
mental light, Vena is Soma, the master of mental delight of exis­
tence, creator of the sense-mind.

We may observe also in passing that the Panis here must
.perforce be spiritual enemies, powers of darkness, and not Dravi-
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dian gods or Dravidian tribes or Dravidian merchants. In the
next verse Vamadeva says of the streams of the ghrtam that they
move from the heart-ocean shut up in a hundred prisons (pens)
by the enemy so that they are not seen. Certainly, this does not
mean that rivers of ghee - or of water, either - rising from the
heart-ocean or any ocean were caught on their way by the wicked
and unconscionable Dravidians and shut up in a hundred pens .
so that the Aryans or the Aryan gods could not even catch a
glimpse of them. We perceive at once that the enemy, Pani,
Vritra of the hymns is a purely psychological conception and not
an attempt of our forefathers to conceal the facts of early Indian
history from their posterity in a cloud of tangled and inextricable
myths. The Rishi Vamadeva would have stood aghast at such an
unforeseen travesty of his ritual images. We have not even
helped if we take ghrta in the sense of water, hrdya samudra in
the sense of a delightful lake, and suppose that the Dravidians
enclose the water of the rivers with a hundred dams so that the
Aryans could not even get a glimpse of them. For even if the
rivers of the Punjab all flow out of one heart-pleasing lake, yet
their streams of water cannot even so have been triply placed in
a cow and the cow hidden in a cave by the cleverest and most
inventive Dravidians.

"These move", says Vamadeva, "from the heart-ocean,
penned by the enemy in a hundred enclosures they cannot be
seen; I look towards the streams of the clarity, for in their midst
is the Golden Reed. Entirely they stream like flowing rivers
becoming purified by the heart within and the mind; these move,
waves of the clarity, like animals under the mastery of their
driver. As if on a path in front of the Ocean (sindhu, the upper
ocean) the mighty ones move compact of forceful speed but limi­
ted by the vital force (vdta, viiyu), the streams of clarity; they are
like a straining horse which breaks its limits, as it is nourished
by the waves". (IV.58.5-7) On the very face of it this is the
poetry of a mystic concealing his sense from the profane under
a veil of images which occasionally he suffers to grow transpa­
rent to the eye that chooses to see. What he means is that the
divine knowledge is all the time flowing constantly behind our
thoughts, but is kept from us by the internal enemies who limit
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our material of mind to the sense-action and sense-perception
so that though the waves of our being beat on banks that border
upon the superconscient, the infinite, they are limited by the
nervous action of the sense-mind and cannot reveal their secret.
They are like horses controlled and reined in; only when the
waves of the light have nourished their strength to the full does
the straining steed break these limits and they flow freely towards
That from which the Soma-wine is pressed out and the sacrifice
is born.

Yatra somal; sayate yatra yajiio
ghrtasya dhiirii abhi tat pavante. (IV.58.9)

This goal is, again, explained to be that which is all honey,
-i-ghrtasya dhiirii madhumat pavante (lV.58.1O); it is Ananda,
the divine Beatitude. And that this goal is the Sindhu, the super­
conscient ocean, is made clear in the last Rik, where Vamadeva
says, "May we taste that honeyed wave of thine" - of Agni,
the divine Purusha, the four-horned Bull of the worlds - "which
is borne in the force of the Waters where they come together".

Apdm anike samithe ya iibhrtal;,
tam asyiima madhumantam ta iirmim. (lV.58.H)

We find this fundamental idea of the Vedic Rishis brought
out in the Hymn of Creation (X.129.3-5) where the subcon­
scient is thus described. "Darkness hidden by darkness in the
beginning was this all, an ocean without mental consciousness
... out of it the One was born by the greatness of Its energy. It
first moved in it as desire which was the first seed of mind. The
Masters of Wisdom found out in the non-existent that which
builds up the existent; in the heart they found it by purposeful
impulsion and by the thought-mind. Their ray was extended
horizontally; there was something above, there was something
below." In this passage the same ideas are brought out as in
Vamadeva's hymn but without the veil of images. Out of the
subconscient ocean the One arises in the heart first as desire;
he moves there in the heart-ocean as an unexpressed desire of
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the delight .. of existence and this desire is the first seed of what
afterwards appears as the sense-mind. The gods thus find out a
means of building up the existent, the conscious being, out of the
subconscient darkness; they find it in the heart and bring it out
by the growth of thought and purposeful impulsion, pratisyd, by
which is meant mental desire as distinguished from the first
vague desire that arises out of the subconscient in the merely
vital movements of nature. The conscious existence which they
thus create is stretched out as it were horizontally between two
other extensions; below is the dark sleep of the subconscient,
above is the luminous secrecy of the superconscient. These are
the upper and the lower ocean.

This Vedic imagery throws a clear light on the similar sym­
bolic images of the Puranas, especially on the famous symbol of
Vishnu sleeping after the pralaya on the folds ofthe snake Ananta
upon the ocean of sweet milk. It may perhaps be objected that
the Puranas were' written by superstitious Hindu priests or poets
who believed that eclipses were caused by a dragon eating the
sun and moon and could easily believe that during the periods
of non-creation the supreme Deity in a physical body went to
sleep on a physical snake upon a material ocean of real milk and
that therefore it is a vain ingenuity to seek for a spiritual meaning
in these fables. My reply would be that there is in fact no need
to seek for such meanings; for these very superstitious poets
have put them there plainly on the very surface of the fable for
everybody to see who does not choose to be blind. For they have
given a name to Vishnu's snake, the name Ananta, and Ananta
means the Infinite; therefore they have told us plainly enough
that the image is an allegory and that Vishnu, the all-pervading
Deity, sleeps in the periods of non-creation on the coils of the
Infinite. As for the ocean, the Vedic imagery shows us that it
must be the ocean of eternal existence and this ocean of eternal
existence is an ocean of absolute sweetness, in other words, of
pure Bliss. For the sweet milk (itself a Vedic image) has,
evidently, a sense not essentially different from the madhu,
honey or sweetness, of Vamadeva's hymn.

Thus we find that both Veda and Purana use the same sym­
bolic images; the ocean is for them the image of infinite and eter-
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nal existence. We find also that the image of the river or flowing
current is used to symbolise a stream of conscious being. We
find that Saraswati, one of the seven rivers, is the river of inspira­
tion flowing from the Truth-Consciousness. We have the right
then to suppose that the other six rivers are also psychological
symbols.

But we need not depend entirely on hypornesis and inference,
however strong and entirely convincing. As in the hymn of
Vamadeva we have seen that the rivers, ghrtasya dhiirii/;, are
there not rivers of clarified butter or rivers of physical water,
but psychological symbols, so we find in other hymns the same
compelling evidence as to the image of the seven rivers. For this
purpose I will examine one more hymn, the first Sukta of the
third Mandala sung by the Rishi Vishwamitra to the God Agni;
for here he speaks of the seven rivers in language -as remarkable
and unmistakable as the language of Vamadeva about the rivers
of clarity. We shall find precisely the same ideas recurring in
quite different contents in the chants of these two sacred singers.



CHAPTER XI

The Seven Rivers

. THE Veda speaks' constantly of the waters
or the rivers, especially of the divine waters, iipo devil;. or iipo
divylil;., and occasionally of the waters which carry in them the .
light of the luminous solar world or the light of the Sun, svarvatir
apah. The passage of the waters effected by the gods or by man
with the aid of the gods is a constant symbol. The three great
conquests to which the human being aspires, which the gods are
in constant battle with the Vritras and Panis ~o give to man are
the herds, the waters and the Sun or the solar world, glil;., apah,
svab. The question' is whether these references are to the rains
of heaven, the rivers of Northern India possessed or assailed
by the Dravidians - the Vritras being sometimes the Dravi­
dians and sometimes their gods, the herds possessed or robbed
from the Aryan settlers by the indigenous "robbers", - the
Panis who hold or steal the herds being again sometimes the
Dravidians and sometimes their gods; or is there a deeper, a
spiritual meaning? Is the winning of Swar simply the recovery
of the sun from its shadowing by the storm-cloud or its seizure
by eclipse or its concealment by the darkness of Night? For here
at least there can be no withholding of the sun from the Aryans
by human "black-skinned" and "noseless" enemies. Or does the
conquest of Swar mean simply the winning of heaven by sacri­
fice? And in either case what is the sense of this curious colloca­
tion of cows, waters and the sun or cows, waters and the sky?
Is it not rather a system of symbolic meanings in which the
herds, indicated by the word glib in the sense both of cows and
rays of light, are the illuminations from the higher consciousness
which have their origin in the Sun of Light, the Sun of Truth?
Is not Swar itself the world or plane of immortality governed by
that Light or Truth of the all-illumining Sun called in Veda the
vast Truth, rtam brhat, and the true Light? and are not the divine
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waters, dpo devil), divylib or svarvatih, the floods of this higher
consciousness pouring on the mortal mind from that plane of
immortality?

It is, no doubt, easy to point to passages or hymns in which
on the surface there seems to be no need of any such interpreta­
tion and the Sukta can be understood as a prayer or praise for
the giving of rain or an account of a battle on the rivers of the
Punjab. But the Veda cannot be interpreted by separate passages
or hymns. If it is to have any coherent or consistent meaning, we
must interpret it as a whole. We may escape our difficulties by. .

assigning to svar or glil) entirely different senses in different pas-
sages - just as Sayana sometimes finds in glil) the sense of
cows, sometimes rays and sometimes, with an admirable light­
heartedness, compels it to mean waters.' But such a system of
interpretation is not rational merely because it leads to a "ration­
alistic" or "common-sense" result. It rather flouts both reason
and common sense. We can indeed arrive by it at any result
we please, but no reasonable and unbiassed mind can feel con­
vinced that that result was the original sense of the Vedic
hymns.

But if we adopt a more consistent method, insuperable diffi­
culties oppose themselves to the purely material sense. We have
for instance a hymn (VII.49) of Vasishtha to the divine waters,
iipo devil), lipo divyiih, in which the second verse runs "The divine
waters that flow whether in channels dug or self-born, they
whose movement is towards the ocean, pure, purifying, - may
those waters foster me." Here, it will be said, the sense is quite
clear; it is to material waters, earthly rivers, canals, - or, if
the word khanitrimiib means simply "dug", then wells, - that
Vasishtha addresses his hymn and divydh, divine, is only an orna­
mental epithet of praise; or even perhaps we may render the
verse differently and suppose that three kinds of water are
described, - the waters of heaven, that is to say the rain, the
water of wells, the water of rivers. But when we study the hymn
as a whole this sense can no longer stand. For thus it runs:

1 So also he interprets the all-important Vedic word rtam sometimes as sacrifice, some­
times as truth, sometimes as water, and all these different senses in a single hymn of five or
six verses!
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"May those divine waters foster me, the eldest (or greatest)
of the ocean from the midst of the moving flood that go purify­
ing, not settling down, which Indra of the thunderbolt, the Bull,
clove out. The divine waters that flow whether in channels dug
or self-born, whose movement is towards the Ocean, - may
those divine waters foster me. In the midst of whom King
Varuna moves looking down on the truth and the falsehood of
creatures, they. that stream honey and are pure and purifying,
- may those divine waters foster me. In whom Varuna the king,
in whom Soma, in whom all the Gods have the intoxication of

., the energy, into whom Agni Vaishwanara has entered, may those
divine waters foster me." (VII.49.1-4)

It is evident that Vasishtha is speaking here of the same
waters, the same streams that Vamadeva hymns, the waters that
rise from the ocean and flow into the ocean, the honeyed wave
that rises upward 'from the sea, from the flood that is the heart
of things, streams of the clarity, ghrtasya dhiiriib. They are the
floods of the supreme and universal conscious existence in which
Varuna moves looking down on the truth and the falsehood of
mortals, - a phrase that can apply neither to the descending
rains nor to the physical ocean. Varuna in the Veda is not an
Indian Neptune, neither is he precisely, as the European scholars
at first imagined, the Greek Ouranos, the sky. He is the master
of an ethereal wideness, an upper ocean, of the vastness of being,
of its purity; in that vastness, it is elsewhere said, he has made
paths in the pathless infinite along which Surya, the Sun, the
Lord of Truth and the Light can move. Thence he looks down
on the mingled truths and falsehoods of the mortal conscious­
ness... . And we have further to note that these divine waters are
those which Indra has cloven out and made to flow upon the
earth - a description which throughout the Veda is applied to
the seven rivers.

If there were any doubt whether these waters of Vasishtha's
prayer are the same as the waters of Vamadeva's great hymn,
madhumiin iirmih, ghrtasya dhiiriib, it is entirely removed by an­
other Sukta of the sage Vasishtha (VII.47). In the forty-ninth
hymn he refers briefly to the divine waters as honey-streaming,
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madhuscutab and speaks of the Gods enjoying in them the in­
toxication of the energy, urjam madantt; from this we can gather
that the honey or sweetness is the madhu, the Soma, the wine of
the Ananda, ofwhich the Gods have the ecstasy. But in the forty­
seventh hymn he makes his meaning unmistakably clear.

"0 Waters, that supreme wave of yours, the drink of Indra,
which the seekers of the Godhead have made for themselves,
that pure, inviolate, clarity-streaming, most honeyed (ghrta­
prusam madhumantam) wave of you may we today enjoy. 0
Waters, may the son of the waters (Agni), he of the swift rushings,
foster that most honeyed wave of you; that wave of yours in
which Indra with the Vasus is intoxicated with ecstasy, may we
who seek the Godhead taste today. Strained through the hun­
dred purifiers, ecstatic by their self-nature, they are divine and
move to the goal of the movement of the Gods (the supreme
ocean); they limit not the workings of Indra: offer to the rivers a
food of oblation full of the clarity (ghrtavat). May the rivers
which the sun has formed by his rays, from whom Indra clove
out a moving wave, establish for us the supreme good. And do
ye, 0 Gods, protect us ever by states of felicity." (VIlA7.1-4)

Here we have Vamadeva's madhumdn iamih, the sweet in­
toxicating wave, and it is plainly said that this honey, this sweet­
ness is the Soma, the drink of Indra. That is farther made clear by
the epithet satapavitral) which can only refer in the Vedic language
to the Soma; and let us note that it is an epithet of the rivers
themselves and that the honeyed wave is brought flowing from
them by Indra, its passage being cloven out on the mountains by
the thunderbolt that slew Vritra. Again it is made clear that these
waters are the seven rivers released by Indra from the hold of
Vritra, the Besieger, the Coverer and sent flowing down upon the
earth.

What can these rivers be whose wave is full of Soma-wine,
full of the ghrta, full of iaj, the energy? What are these waters
that flow to the goal of the god's movement, that establish for
man the supreme good? Not the rivers of the Punjab; no wildest

. .
assumption of barbarous confusion or insane incoherence in the
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mentality of the Vedic Rishis can induce us to put such a con­
struction upon such expressions. Obviously these are the waters
of the Truth and the Bliss that flow from the supreme ocean. .
These rivers flow not upon earth, but in heaven; they are pre­
vented by Vritra the Besieger, the Coverer from flowing down
upon the earth-consciousness in which we mortals live till Indra,
the god-mind, smites the Coverer with his flashing lightnings and
cuts out a passage on the summits of that earth-consciousness
down which they can flow. Such is the only rational, coherent
and sensible explanation of the thought and language of the
Vedic sages. For the rest, Vasishtha makes it clear enough to us;
for he says that these are the waters which Surya has formed by
his rays and which, unlike earthly movements, do not limit or
diminish the workings of Indra, the supreme Mind. They are, in
other words, the waters of the Vast Truth, rtam brhat and, as we
have always seen that this Truth creates the Bliss, so here we
find that these waters of the Truth, rtasya dhiirdh, as they are
plainly called in other hymns (e.g. V.l2.2 "0 perceiver of the
Truth, perceive the Truth alone, cleave out many streams of the
Truth"), establish for men the supreme good and the supreme
good' is the felicity, the bliss of the divine existence.

Still, neither in these hymns nor in Vamadeva's is there an
express mention of the seven rivers. We will turn therefore to
the first hymn of Vishwamitra, his hymn to Agni (111.1), from its
second to its fourteenth verse. The passage is a long one, but is
sufficiently important to cite and translate in full.

Priiiicam yajiiam cakrma vardhatiim gil,z,
samidbhir agnim namasii duvasyan;

dival,z sastisur vidathii kavindm,
grtsdya cit tavase giitum i~l,z. (2)

Mayo dadhe medhirah piaadakso
dtvab subandhur janusii prthivytil,z;

avindan nu darsatam apsvantar
deviiso agnim apasi -svasindm. (3)

1 The word indeed is usually understood as "felicity".
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Avardhayanta subhagam sapta yahvib,
svetam jajnanam arusam mahitvii;

siSum na jiitam abhyiirur aSvii
devdso agnimjaniman vapusyan. (4)

Sukrebhir angai raja dtatanvdn,
kratum puniinab kavibhlb pavitraih;

socir vasdnah pari iiyur apiim,
sriyo mimite brhatir anunah. (5)

Vavriija sim anadatir adabdhiih,
divo yahvir avasdnd anagndh;

sanii atra yuvatayah sayonir
ekam garbham dadhire sapta vii1Jib. (6)

Stirnd asya samhato visvariipii
ghrtasya yonau sravathe madhiindm;

asthur atra dhenavab pinvamiinii
mahi dasmasya miitarii samici. (7)

Babhriinab siino sahaso vyadyaud,
dadhiinah sukrii rabhasii vapum$i;

scotanti dhiirii madhuno ghrtasya,
vr$ii yatra viivrdhe kiivyena. (8)

Pitus cid iidhar janusii viveda,
vyasya dhiirii asrjad vi dhenah;

guhii carantam sakhibhib sivebhir
divo yahvibhir na guhii babhiiva. (9)

Pitus ca garbham janitus ca babhre,
piirvir eko adhayat pipyiiniib;

vf$IJe sapatni sucaye sabandhii,
ubhe asmai manusye ni piihi. (10)

Urau mahiin anibiidhe vavardha,
iipo agnim yasasab sam hi piuvih;

rtasya yoniivasayad damiind
jiiminiim agnir apasi svasindm. (11)

109
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Akro na babhrih samithe mahiniim,
didrkseyah. siinave bharjikab;

ud usriyii janita yo jajdna,
apam garbho nrtamo yahvo agnil). (12)

Apdm garbham darsatam osadhindm,
vana jajana subhaga viriipam;

devdsas cin manasd sam hi jagmul),
panistham jatam tavasam duvasyan. (13)

Brhanta id bhdnavo bhiirjikam,
agnim sacanta vidyuto na iukral);

guheva vrddham sadasi sve antar
apiira iirve amrtam duhanal). (14)

"We have made the sacrifice to ascend towards the supreme,
let the Word increase. With kindlings of his fire, with obeisance
of submission they set Agni to his workings; they have given
expression in the heaven to the knowings of the seers and they
desire a passage for him in his strength, in his desire of the
word. (2)

"Full of intellect, purified in discernment, the perfect friend
(or, perfect builder) from his birth of Heaven and of Earth, he
establishes the Bliss; the gods discovered Agni visible in the
Waters, in the working of the sisters. (3)

"The seven Mighty Ones increased him who utterly enjoys
felicity, white in his birth, ruddy when he has grown. They
moved and laboured about him, the Mares around the new-born
child; the gods gave body to Agni in his birth. (4)

"With his pure bright limbs he extended and formed the
middle world purifying the will-to-action by the help of the pure
lords of wisdom; wearing light as a robe about all the life of the
Waters he formed in himself glories vast and without any
deficiency. (5)

"He moved everywhere about the Mighty Ones of Heaven,
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and they devoured not, neither were overcome, - they were not
clothed, neither were they naked. Here the eternal and ever young
goddesses from one womb held the one Child, they the Seven
Words. (6)

"Spread out were the masses of him in universal forms in the
womb of the clarity, in the flowings of the sweetnesses; here the
fostering Rivers stood nourishing themselves; the two Mothers
of the accomplishing god became vast and harmonised. (7)

"Borne by them, 0 child of Force, thou didst blaze out hold­
ing thy bright and rapturous embodiments; out flow the streams
of the sweetness, the clarity, where the Bull of the abundance
has grown by the Wisdom. (8)

"He discovered at his birth the source of the abundance of
the Father and he loosed forth wide His streams and wide His
rivers. By his helpful comrades and by the Mighty Ones of
Heaven he found Him moving in the secret places of existence,
yet himself was not lost in their secrecy. (9)

"He bore the child of the Father and of him that begot him;
one, he fed upon his many mothers in their increasing. In this
pure Male both these powers in man (Earth and Heaven) have
their common lord and lover ; do thou guard them both. (10)

"Great in the unobstructed Vast he increased; yea, many
Waters victoriously' increased Agni. In the source of the Truth he
lay down, there he made his home, Agni in the working of the un­
divided .Sisters. f- (11)

"As the mover in things and as their sustainer he in the
meeting of the Great Ones, seeking vision, straight in his lustres
for the presser-out of the Soma-wine, he who was the father of the
Radiances, gave them now their higher birth, - the child of the
Waters, the mighty and most strong Agni. (12)

. "To the visible Birth of the waters and of the growths of
•
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Earth the goddess of Delight now gave birth in many forms, she
of the utter felicity. The gods united in him by the mind and they
set him to his working who was born full of strength and mighty
for the labour. (13)

"Those vast shinings clove to Agni straight in his lustre and
were like bright lightnings; from him increasing in the secret
places of existence in his own seat within the shoreless Vast
they milked out Immortality." (14)

Whatever may be the meaning of this passage, - and it is
absolutely clear that it has a mystic significance and is no mere
sacrificial hymn of ritualistic barbarians, - the seven rivers,
the waters, the seven sisters cannot here be the seven rivers of the
Punjab. The waters in which the gods discovered the visible
Agni cannot be terrestrial and material streams; this Agni who
increases by knowledge and makes his home and rest in the
source of the Truth, of whom Heaven and Earth are the wives
and lovers, who is increased by the divine waters in the un­
obstructed Vast, his own seat, and dwelling in that shoreless
infinity yields to the illumined gods the supreme Immortality,
cannot be the god ofphysical Fire. In this passage, as in so many
others, the mystical, the spiritual, the psychological character
of the burden of the Veda reveals itself not under the surface, not
behind a veil of mere ritualism, but openly, insistently, - in a
disguise indeed, but a disguise that is transparent, so that the
secret truth of the Veda appears here, like the rivers of Vishwa­
mitra's hymn, "neither veiled nor naked".

We see that these Waters are the same as those of Vama­
deva's hymn, of Vasishtha's, closely connected with the clarity
and the honey, -s-ghrtasya yonau sravathe madhiindm, scotanti
dhara madhuno ghrtasya; they lead to the Truth, they are them­
selves the source of the Truth, they flow in the unobstructed and
shoreless Vast as well as here upon the earth. They are figured
as fostering cows (dhenavab), mares (asval), they are called
sapta va1)il), the seven Words of the creative goddess Vak,­
Speech, the expressive power of Aditi, of the supreme Prakriti
who is spoken of as the Cow just as the Deva or Purusha is
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described in the Veda as Vrishabha or Vrishan, the Bull. They
are therefore the seven strands of all being, the seven streams or
currents or forms of movement of the one conscious. existence.

We shall find that in the light of the ideas which we have
discovered from the very opening of the Veda in Madhuch­
chhandas' hymns and in the light of the symbolic interpretations
which are now becoming clear to us, this passage apparently so
figured, mysterious,enigmatical becomes perfectly straightfor­
ward and coherent, as indeed do all the passages of the Veda
which seem now almost unintelligible, when once their right clue
is found. We have only to fix the psychological function ofAgni,
the priest, the fighter, the worker, the truth-finder, the winner of
beatitude for man; and that has already been fixed for us in the
first hymn of the Rig-veda of Madhuchchhandas' description of
him, - "the Will in works of the Seer true and most rich in
varied inspiration". Agni is the Deva, the All-Seer, manifested
as conscious-force or,. as it would be called in modem language,
Divine or Cosmic Will, first hidden and building up the eternal
worlds, then manifest, "born", building up in man the Truth and
the Immortality.

Gods and men, says Vishwamitra in effect, kindle this divine
force by lighting the fires of the inner sacrifice; they enable it to
work by their adoration and submission to it; they express in
heaven, that is to say, in the pure mentality which is symbolised
by dyauh, the knowings of the Seers, in other words the illumina­
tions of the Truth-Consciousness which exceeds Mind; and they
do this in order to make a passage for this divine force which in its
strength seeking always to find the word of right self-expression
aspires beyond mind. This divine will carrying in all its workings
the secret of the divine knowledge, kavikratuh, befriends or builds
up the mental and physical consciousness in man, divab prthivyaJ,z,

. perfects the intellect, purifies the discernment so that they grow to
be capable of the "knowings of the seers" and by the super­
conscient Truth thus made conscient in us establishes firmly the
Beatitude (Riks 2.3);

The rest of the passage describes the ascent of this divine
conscious-force, Agni, this Immortal in mortals who in the
sacrifice takes the place of the ordinary will and knowledge of
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man, from the mortal" and physical consciousness to the im­
mortality of the Truth and the Beatitude. The Vedic Rishis speak
of five births for man, five worlds of creatures where works are
done, paiica jamiJ;., paiica kr$liJ;. or k$itiJ;.. Dyaub and prthivi re­
present the pure mental and the physical consciousness; between
them is the antariksa, the intermediate or connecting level of
the vital or nervous consciousness. Dyauh and prthivi are rodasi,
our two firmaments; but these have to be overpassed, for then
we find admission to another heaven than that of the pure mind
- to the wide, the Vast which is the basis, the foundation
(budhna) of the infinite consciousness, Aditi. This Vast is the
Truth· which supports the supreme triple world, those highest
steps or seats (padiini, sadiimsi) ofAgni, ofVishnu, those supreme
Names of the Mother, the Cow, Aditi. The Vast or Truth is
declared to be the own or proper seat or home of Agni, svam
damam, svam sadah. Agni is described in this hymn ascending
from earth to his' own seat.

This divine Power is found by the gods visible in the Waters,
in the working of the Sisters. These are the sevenfold Waters of
the Truth, the divine Waters brought down from the heights of
our being by Indra. First it is secret in the earth's growths,
osadhih, the things that hold her heats, and has to be brought out
by a sort of force, by a pressure of the two aranis, earth and
heaven. Therefore it is called the child of the earth's growths
and the child of the earth and heaven; this immortal Force is
produced by man with pain and difficulty from the workings
of the pure mind upon the physical being. But in the divine
Waters Agni is found visible and easily born in all his strength
and in all his knowledge and in all his enjoyment, entirely white
and pure, growing ruddy with his action as he increases (Rik 3).
From his very birth the Gods give him force and splendour and
body; the seven mighty Rivers increase him in his joy; they
move about this great new-born child and labour over him as the
Mares, asvaJ;. (Rik 4).

The rivers, usually named dhenavah, fostering cows, are here
described as asval,z, Mares, because while the Cow is the symbol
of consciousness in the form of knowledge, the Horse is the sym­
bol of consciousness in the form of force. ' Ashwa, the Horse, is
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the dynamic force of Life, and the rivers labouring over Agni
on the earth become the waters of Life, of the vital dynamis or
kinesis, the Prana, which moves and acts and desires and enjoys.
Agni himself begins as material heat and power, manifests secon­
darily as the Horse and then only becomes the heavenly fire.
His first work is to give as the child ofthe Waters its full form and
extension and purity to the middle world, the vital or dynamic
plane, raja dtatanvan. He purifies the nervous life in man per­
vading it with his own pure bright limbs, lifting upward its impul­
sions and desires, its purified will in works (kratum) by the
pure powers of the superconscient Truth and Wisdom, kavibhih
pavitraih, So he wears his vast glories, no longer the broken and
limited activity of desires and instincts, all about the life of the
Waters (Riks 4,5).

The sevenfold Waters thus rise upward and become the pure
mental activity, the Mighty Ones of Heaven. They there reveal
themselves as the first eternal ever-young energies, separate
streams but of one origin - for they have all flowed from the one
womb of the superconscient Truth - the seven Words or funda­
mental creative expressions of the divine Mind, sapta va~iJ;..

This life of the pure mind is not like that of the nervous life which
devours its objects in order to sustain its mortal existence; its
waters devour not but they do not fail; they are the eternal
truth robed in a transparent veil of mental forms; therefore, it
is said, they are neither clothed nor naked (Rik 6).

But this is not the last stage. The Force rises into the womb
or birthplace of this mental clarity (ghrtasya) where the waters
flow as streams of the divine sweetness (sravathe madhiauimy;
there the forms it assumes are universal forms, masses of the vast
and infinite consciousness. As a result, the fostering rivers in the
lower world are nourished by this descending higher sweetness
and the mental and physical consciousness, the two first mothers
of the all-effecting Will, become in their entire largeness perfectly
equal and harmonised by this light of the Truth, through this
nourishing by the infinite Bliss. They bear the full force of Agni,
the blaze of his lightnings, the glory and rapture of his universal
forms. For where the Lord, the Male, the Bull of the abundance .
is increased by the wisdom of the superconscient Truth, there
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always flow the streams of the clarity and the streams of the
bliss (Riks 7,8).

The Father of all things is the Lord and Male; he is hidden .
in the secret source of things, in the superconscient; Agni, with
his companion gods and with the sevenfold Waters, enters into
the superconscient without therefore disappearing from'our con­
scient existence; finds the source of the honeyed plenty of the
Father of things and pours them out on our life.' He bears and
himself becomes the Son, the pure Kumara, the pure Male, the
One, the soul in man revealed in its universality; the mental and
physical consciousness in the human being accept him as their
lord and lover; but, though one, he still enjoys the manifold
movement ofthe rivers, the multiple cosmic energies (Riks 9,10).

Then we are told expressly that this infinite into which he
has entered and in which he grows, in which the many Waters
victoriously reaching their goal (yasasab) increase him, is the un­
obstructed Vast where the Truth is born, the shoreless infinite,
his own natural seat in which he now takes up his home. There
the seven rivers, the sisters, work no longer separated though of

.one origin as on the earth and in the mortal life, but rather as
indivisible companions (jiiminiim apasi svas({liim). In that entire
meeting of these great ones Agni moves in all things and upbears
all things; the rays of his vision are perfectly straight, no longer
affected by the lower crookedness; he from whom the radiances
of knowledge, the brilliant herds, were born, now gives them this
high and supreme birth; he turns them into the divine know­
ledge, the immortal consciousness (Riks 11,12).

This also is his own new and last birth. He who was born
as the Son of Force from the growths of earth, he who was born
as the child of the Waters, is now born in many forms to the
goddess of bliss, she who has the entire felicity, that is to say to
the divine conscious beatitude, in the shoreless infinite. The gods
or divine powers in man using the mind as an instrument reach
him there, unite around him, set him to the great work of the
world in this new, mighty and effective birth. They, the out­
shinings of the vast consciousness, cleave to this divine Force
as its bright lightnings and from him in the superconscient, the
shoreless vast, his own home, they draw for man the Immortality.
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Such then, profound, coherent, luminous behind the veil of
figures is the sense of the Vedic symbol of the seven rivers, of

.the Waters, of the five worlds, of the birth and ascent of Agni
which'is also the upward journey of man and the gods whose
image man forms in himself from level to level of the great hill
of being (sanal) siinum). Once we apply it and seize the true sense
of the symbol of the Cow and the symbol of the Soma with a just
conception of the psychological functions of the gods, all the ap­
parent incoherences and obscurities and far-fetched chaotic con­
fusion of these ancient hymns disappears in a moment. Simply,
easily, without straining there disengages itself the profound and
luminous doctrine of the ancient Mystics, the secret of the Veda.



CHAPTER XII

The Herds of the Dawn

THE Seven Rivers of the Veda, the Waters,
iipa/:l, are usually designated in the figured Vedic language as the
seven Mothers or the seven fostering Cows, sapta dhenavab. .
The word iipa/:l itself has, covertly, a double significance; for the
root ap meant originally not only to move, from which in all pro­
bability is derived the sense of waters, but to be or bring into
being, as in apatya, a child, and the Southern Indian appii, father.
The seven Waters are the waters of being; they are the Mothers
from whom all forms of existence are born. But we meet also
another expression, sapta giiva/:l, the seven- Cows or the seven
Lights, and the epithet saptagu, that which has seven rays. Gu
(gva/:l) and go (giiva/:l) bear throughout the Vedic hymns this
double sense of cows and radiances. In the ancient Indian sys­
tem of thought being and consciousness were aspects of each
other, and Aditi, infinite existence from whom the gods are born,
described as the Mother with her seven names and seven seats
(dhiimiini), is also conceived as the infinite consciousness, the
Cow, the primal Light manifest in seven Radiances, sapta giiva/:l.
The sevenfold principle of existence is therefore imaged from the
one point of view in the figure of the Rivers that arise from the
ocean, sapta dhenavab, from the other in the figure of the Rays
of the all-creating Father, Surya Savitri, sapta giiva/:l.

The image of the Cow is the most important of all the Vedic
symbols. For the ritualist the word go means simply a physical
cow and nothing else, just as its companion word asva, means
simply a physical horse and has no other sense, or as ghrta means
only water or clarified butter, vira only a son or a retainer or ser­
vant. When the Rishi prays to the Dawn, gomad viravad dhehi
ratnam U$O asviivat, the ritualistic commentator sees in the invo­
cation only a.n entreaty for "pleasant wealth to which are
attached cows, men (or sons) and horses". If on the other hand
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these words are symbolic, the sense will run, "confirm in us a
state of bliss full of light, of conquering energy and of force of
vitality". It is therefore necessary to decide once for all the
significance of the word.go in the Vedic hymns. If it proves to
be symbolic, then these other words, - asva, horse, vira, man or
hero, apatya or prajd, offspring, hiranya, gold, vdja, plenty
(food, according to Sayana), - by which it is continually
accompanied, must perforce assume also a symbolic and a
kindred significance.

The image of the Cow is constantly associated in Veda with
the Dawn and the Sun; it also recurs in the legend of the recovery
of the lost cows from the cave 0'£ the Panis by Indra and Brihas­
pati with the aid of the hound Sarama and the Angirasa Rishis.
The conception of the Dawn and the legend of the Angirasas are
at the very heart of the Vedic cult and may almost be considered
as the key to the secret of the significance of Veda. It is therefore
these two that we must examine in order to find firm ground for. .
our mquiry.

Now even the most superficial examination of the Vedic
hymns to the Dawn makes it perfectly clear that the cows of the
Dawn, the cows of the Sun are a symbol for Light and cannot be
anything else. Sayana himself is obliged in these hymns to inter­
pret the word sometimes as cows, sometimes as rays, - careless,
as usual of consistency; sometimes he will even tell us that gaul)
like rtam, the word for truth, means water. As a matter of fact
it is evident that we are meant to take the word in a double sense,
"light" as the true significance, "cow" as the concrete image and
verbal figure. .

The sense of "rays" is quite indisputable in such passages
as the third verse of Madhuchchhandas' hymn to Indra, 1.7,
"Indra for far vision made the Sun to ascend in heaven: he sped
him all over the hill by his rays", vi gobhir adrim airayat? But
at the same time, the rays of Surya are the herds of the Sun, the
kine of Helios slain by the companions of Odysseus in the
Odyssey, stolen by Hermes from his brother Apollo in the

1 We may also translate "He sent abroad the thunderbolt with its lights"; but this does
not make as good and coherent a sense; even if we take it, gobhi/;l must mean " radiances",
not "cows" .
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Homeric hymn to Hermes. They are 'the cows concealed by the '
enemy Vala, by the Panis; when Madhuchchhandas says to

. Indra, "Thou didst uncover the hole of Vala of the Cows", he
means that Vala is the concealer, the withholder of the Light and
it is the concealed Light that Indra restores to the sacrificer.
The recovery of the lost or stolen cows is constantly spoken of in
the Vedic hymns and its sense will be clear enough when we come
to examine the legend of the Panis and of the Angirasas.

Once this sense is established, the material explanation of
the Vedic prayer for "cows" is at once shaken; for if the lost
cows for whose restoration the Rishis invoke Indra, are not phy­
sical herds stolen by the Dravidians but the shining herds of the
Sun, of the Light, then we are justified in considering whether the
same figure does not apply when there is the simple prayer for
"cows" without any reference to any hostile interception. For
instance in 1.4.1,2 it is said of Indra, the maker of perfect forms
who is as a good rriilker in the milking of the cows, that his ecstasy
of the Soma wine is verily "cow-giving", goda id revato madab.
It is the height of absurdity and irrationality to understand by
this phrase that Indra is a very wealthy god and, when he gets
drunk, exceedingly liberal in the matter of cow-giving. It is
obvious that as the cow-milking in the first verse is a figure, so
the cow-giving in the second verse is a figure. And if we know
from other passages of the Veda that the Cow is the symbol of
Light, we must understand here also that Indra, when full of the
Soma-ecstasy, is sure to give us the Light.

In the hymns to the Dawn the symbolic sense of the cows
of light is equally clear. Dawn is described always as gomati,
which must mean, obviously, .luminous or radiant; for it would
be nonsense to use "cowful" in a literal sense as the fixed epithet
of the Dawn. But the image of the cows is there in the epithet;
for Usha is not only gomati, she is gomati asviivati; she has
always with her her cows and her horses. She creates light for
all the world and opens out the darkness as the pen of the Cow,
where we have without any possibility of mistake the cow as the
symbol of light (1.92.4). We may note also that in this hymn (Rik
16), the Ashwins are asked to drive downward their chariot on
a path that is radiant and golden, gomad hiranyavad. Moreover
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Dawn is said to be drawn in her chariot sometimes by ruddy
cows, sometimes by ruddy horses. "She yokes her host of the
ruddy cows"; yunkte gaviim arundndm anikam (1.124.11),­
where the second meaning "her host of the ruddy rays" stands '
clear behind the concrete image. She is described as the mother
of the cows or radiances; gavdmjanitri akrta pra ketum (1.124.5),
"the Mother of the cows (radiances) has created vision", and it
is said elsewhere of her action, "vision" or "perception has
dawned now where nought was"; and again it is clear that the
cows are the shining herds of the Light. She is also praised as
"the leader of the shining herds", netri gaviim, (VII.76.6); and
there is an illuminating verse in which the two ideas are com­
bined, "the Mother of the Herds, the guide of the days", gavam
mata netri ahniim (VII.77.2). Finally, as if to remove the veil
of the image entirely, the Veda itself tells us that the herds are
a figure for the rays of the Light, "her happy rays come into sight
like the cows released into movement" -prati bhadrii adrksata
gavam sargii na rasmayab (IV.52.5). And we have the still more
conclusive verse (VII.79.2), "Thy cows (rays) remove the dark­
ness and extend the Light", sam te giivas tama a vartayanti,
jyotir yacchantil

But Dawn is not only drawn by these shining herds; she
brings them as a gift to the sacrificer; she is, like Indra in his
Soma-ecstasy, a giver of the Light. In a hymri of Vasishtha
(VII.75.7) she is described as sharing in the action of the gods
by which the strong places where the herds are concealed are
broken open and they are given to men; "True with the gods
who are true, great with the gods who are great, she breaks op~n

the strong places and gives of the shining herds; the cows low
towards the dawn", - rujad drlhiini dadad usriyiiniim, prati
giiva usasam vdvasanta. And in the very next verse she is asked
to confirm or establish for the sacrificers gomad ratnam asviivat
purubhojab a state of bliss full of the light (cows), of the horses
(vital force) and of many enjoyments. The herds which Usha
gives are therefore the shining troops of the Light recovered by

1 It cannot of course be disputed that gaul) means light in the Veda e.g. when it is said that
Vritra is slain gava, by light, there is no question of the cow; the question is of the use of the
double sense and of the cow as a symbol.
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the gods and the Angirasa Rishis from the strong places of Vala
and the Panis and the wealth of cows (and horses) for which the
Rishis constantly pray can be no other than a wealth of this same
Light; for it is impossible to suppose that the cows which Usha
is said to give in the 7th verse of the hymn are different from
the cows which are prayed for in the 8th, - that the word in the
former verse means light and in the next physical cows and that
the Rishi has forgotten the image he was using the very moment
it has fallen from his tongue.

Sometimes the prayer is not for luminous delight or lumi­
nous plenitude, but for a luminous impulsion or force; "Bring
to us, 0 daughter ol Heaven, 'uimmous impu\s1.cn'.) a\cng~\\\\\\\~

rays of the Sun", gomatir isa a vaha duhitar divab, siikam siayasya
rasmibhib, (V.79.8). Sayana explains that this means "shining
foods", butitis obviouslynonsense to talk of radiant foods being
blC\1g\\\ b~ na~\\ ~\\\\ \\\~ ~~'J~ Q\ t\.\~ S\l\\.. If i~ means food..
then we have to understand by the phrase "food of cow's flesh",

.but, although the eating of cow's flesh was not forbidden in the
early times, as is apparent from the Brahmanas, still that this
sense which Sayana avoids as shocking to the later Hindu
sentiment, is not intended - it would be quite as absurd as the
other, - is proved by another verse of the Rig-veda in which
the Ashwins are invoked to give the luminous impulsion that
carries us through to the other side of fne oar'kness, ya na'r,1, pipa­
radasvindjyotismati tamas tirah, tam asme rasatham isam(1.46.6).

We can perceive from these typical examples how pervading
is this image of the Cow of Light and how inevitably it points to
a psychological sense for the Veda. A doubt, however, inter­
venes. Why should we not, even accepting this inevitable conclu­
sion that the cow is an image for Light, understand it to mean
simply the light of day as the language of tbe Veda seems to
\n.\~n.~'\ ~1 ~~i>i>'\)~~~ ~'j~~'\)\.~~~'i..~ '-~~~~ \.~ Qt\.t'$ an i.ma~e?

Why invite the difficulty of a double figure in which "cow" means
light of dawn and light of dawn is the symbol of an inner illumi­
nation? Why not take it that the Rishis were praying not for
spiritual illumination, but for daylight?

The objections are manifold and some of them overwhelm­
ing. If we assume that the Vedic hymns were composed in India
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and the dawn is the Indian dawn and the night the brief.Jndian
night often or twelve hours, we have to start with the concession
that the Vedic Rishis were savages overpowered by a terror of
the darkness which they peopled with goblins, ignorant of the
natural law of the succession of night and day, - which is yet
beautifully hymned in many of the Suktas, - and believed that
it was only by their prayers and sacrifices that the Sun rose
in the heavens and the Dawn emerged from the embrace of her
sister Night. Yet they speak of the undeviating rule of the action
of the Gods, and of Dawn following always the path of the
eternal Law or Truth! We have to suppose that when the Rishi
gives vent to the joyous cry "We have crossed over to the other
shore of this darkness!", it was only the normal awakening to
the daily sunrise that he thus eagerly hymned. We have to sup­
pose that the Vedic peoples sat down to the sacrifice at dawn and
prayed for the light when it had already come. And if we accept
all these improbabilities, we are met by the clear statement that
it was only after they had sat for nine or for ten months that the
lost light and the lost sun were recovered by the Angirasa Rishis.
And what are we to make of the constant assertion of the dis­
covery of the Light by the Fathers; - "Our fathers found out
the hidden light, by the truth in their thoughts they brought to
birth the Dawn", gillham jyotib pitaro anvavindan, satyamantrii
ajanayan usdsam (VII.76.4)? If we found such a verse in any col­
lection of poems in any literature, we would at once give it a psy­
chological or a spiritual sense; there is no just reason for a diffe­
rent treatment of the Veda.

If, however, we are to give a naturalistic explanation and no
other to the Vedic hymns, it is quite clear that the Vedic Dawn
and Night cannot be the Night and Dawn of India; it is only in
the Arctic regions that the attitude of the Rishis towards these
natural circumstances and the statements about the Angirasas
become at all intelligible. But though it is extremely probable
that the memories of the Arctic home enter into the external sense
of the Veda, the Arctic theory does not exclude an inner sense
behind the ancient images drawn .from Nature nor does it dis­
pense with the necessity for a more coherent and straightforward
explanation of the hymns to the Dawn.
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We have, for instance, the hymn of Praskanwa Kanwa to the
Ashwins (1.46) in which there is the reference to the luminous
impulsion that carries us through to the other shore of the dark­
ness. This hymn is intimately connected with the Vedic idea of
the Dawn and the Night. It contains references to many of the
fixed Vedic images, to the path of the Truth, the crossing of the
rivers, the rising of the Sun, the connection between the Dawn
and the Ashwins, the mystic effect and oceanic essence of the
Soma-wine.

"Lo, the Dawn than which there is none higher, opens out
full of delight in the Heavens; 0 Ashwins, the Vast of you
I affirm, ye of whom the Ocean is the mother, accomplishers of
the work who pass beyond through the mind to the felicities and,
.divine, find that substance by the thought. ... 0 Lords of the
Voyage, who mentalise the word, this is the dissolver of your _
thinkings, - drink-ye of the Soma violently; give to us that im­
pulsion, 0 Ashwins which, luminous, carries us through beyond
the darkness. Travel for us in your ship to reach the other shore
beyond the thoughts of the mind. Yoke, 0 Ashwins, your car,
- your car that becomes the vast oared ship in Heaven, in the
crossing of its rivers. By the thought the powers of Delight have
been yoked. The Soma-powers of delight in heaven are that
substance in the place of the Waters. But where shall you cast
aside the veil you have made to conceal you? Nay, Light has been
born for the joy of the Soma; - the Sun that was dark has shot
out its tongue towards the Gold. The path of the Truth has
come into being by which we shall travel to that other shore; seen
is all the wide way through Heaven. The seeker grows in his
being towards increasing manifestation after manifestation of
the Ashwins when they find satisfaction in the ecstasy of the
Soma. Do ye, dwelling (or, shining) in the all-luminous Sun,
by the drinking of the Soma, by the Word come as creators of the
bliss into our humanity. Dawn comes to us according to your
glory when you pervade all our worlds and you win the Truths
out of the Nights. Both together drink, 0 Ashwins, both together
extend to us the peace by expandings whose wholeness remains
untorn."
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This is the straightforward and natural sense of the hymn
and its intention is not difficult to follow if we remember the
main ideas and images of the Vedic doctrine. The Night is
clearly the image of an inner darkness; by the coming of the
Dawn the Truths are won out of the Nights. This is the rising of
the Sun which was lost in the obscurity - the familiar figure of
the lost sun recovered by the Gods and the Angirasa Rishis ­
the sun of Truth and it now shoots out its tongue of fire towards
the golden Light: - for hiranya, gold is the concrete symbol of
the higher light, the gold of the Truth, and it is this treasure not
golden coin for which the Vedic Rishis pray to the Gods. This
great change from the inner obscuration to the illumination is
effected by the Ashwins, lords of the joyous upward action of the
mind and the vital powers, through the immortal wine of the
Ananda poured into mind and body and there drunk by them.
They mentalise the expressive Word, they lead us into the heaven
of pure mind beyond this darkness and there by the Thought
they set the powers of the Delight to work. But even over the
heavenly waters they cross, for the power of the Soma helps them
to dissolve all mental constructions, and they cast aside even this
veil; they go beyond Mind and the last attaining is described as
the crossing of the rivers, the passage through the heaven of the
pure mind, the journey by the path of the Truth to the other
side. Not till we reach the highest supreme, paramd pariivat, do
we rest at last from the great human journey.

We shall see that not only in this hymn, but everywhere
Dawn comes as a bringer of the Truth, is herself the outshining of
the Truth. She is the divine Dawn and the physical dawning is
only her shadow and symbol in the material universe. '



CHAPTER XIII

Dawn and the Truth

USHA is described repeatedly as the Mother
of the Cows. If then the cow is a Vedic symbol for the physical
light or for spiritual illumination the phrase must either bear this
sense that she is the mother or source of the physical rays of the
daylight or else that she creates the radiances of the supreme
Day, the splendour and clarity of the inner illumination. But we
see in the Veda that Aditi, the Mother of the gods, is described
both as the Cow and as the general Mother; she is the Supreme
Light and all radiances proceed from her. Psychologically, Aditi
is the supreme or infinite Consciousness, mother of the gods, in
opposition to Danu or Diti,' the divided consciousness, mother
of Vritra and the other Danavas - enemies of the gods and of
man in his progress. In a more general aspect she is the source of
all the cosmic forms of consciousness from the physical upwards,
the seven cows, sapta gavab, are her forms and there are, we are
told, seven names and seven seats of the Mother. Usha as the
mother of the cows can only be a form or power of this supreme
Light, of this supreme Consciousness, of Aditi. And in fact, we
do find her so described in 1.113.19, matadeviindm aditer anikam,
"Mother of the gods, form (or, power) of Aditi".

But the illumining dawn of the higher or undivided Con­
sciousness is always the dawn of the Truth; if Usha is that illumin­
ing dawn, then we are bound to find her advent frequently asso­
ciated in the verses of the Rig-veda with the idea of the Truth,
the rtam. And such association we do repeatedly find. For,
first of all, Usha is described as "following effectively the path of
the Truth", rtasya panthiim anveti siidhu (1.124.3). Here neither
the ritualistic nor the naturalistic sense suggested for rtam can at
all apply; there would be no meaning in a constant affirmation

1 Not that the word Aditi is etymologically the privative of Diti; the two words derive
from entirely different roots, ad and di.
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that Dawn follows the path of the sacrifice or follows the path of
the water. We can only escape from the obvious significance if
we choose to understand by panthii rtasya the path, not of the
Truth, but of the Sun. But the Veda describes rather the Sun as
following the path of Usha and this would be the natural image
suggested to an observer of the physical Dawn. Moreover, even
if the phrase did not clearly in other passages mean the path of
the Truth, the psychological significance would still intervene; for
the sense would then be that the dawn of illumination follows
the path of the True or the Lord of the Truth, Surya Savitri.

We have precisely the same idea repeated but with still
clearer and fuller psychological indications in 1.124.3, rtasya
panthiim anveti sad'hu, prajdnativa na diso mindti, "She moves
according to the path of the Truth and, as one that knows, she
limits not the regions". DiSal), we may note, has a double sense;
but it is not necessary to insist upon it here. Dawn adheres to the
path of the Truth and because she has this knowledge or
perception she does not limit the infinity, the brhat, of which she
is the illumination. That this is the true sense of the verse is
proved beyond dispute, expressly, unmistakably, by a Rik of the
fifth Mandala (V.80.1) which describes Usha dyutad-yiimiinam
brhatim rtena rtdvarim svar iivahantim, "ofa luminous movement,
vast with the Truth, supreme in (or possessed of) the Truth,
bringing with her Swar". We have the idea of the Vast, the idea
of the Truth, the idea of the solar light of the world of Swar; and
certainly all these notions are thus intimately and insistently
associated with no mere physical Dawn! We may compare VII.
15.1, vYU$a avo diyija rtena, avi$knlVana mahimiinam agat, "Dawn
born in heaven opens out things by the Truth, she comes mani­
festing the greatness". Again we have Dawn revealing all things
by the power of the Truth and the result described as the mani­
festation of a certain Vastness.

Finally we have the same idea described, but with the use
of another word for Truth, satya which does not, like rtam,
lend itself to any ambiguity, satyii satyebhir mahati mahadbhir
devi devebhih (VII.75.7), "Dawn true in her being with the gods
who are true, vast with the Gods who are vast". This "truth" of
the Dawn is much insisted upon by Vamadeva in one of his
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hymns, IV.51; for there not only does he speak of the Dawns
"encompassing the worlds immediately with horses yoked by the
Truth", rtayugbhir asvai/:l (cf. V1.65.2) but he speaks of them as
bhadrii rtajdtasatydh, "happy, and true because born from the
Truth", and in another verse he describes them as "the goddesses
who awake from the seat of the Truth" (IV.5l.8).

This close connection of bhadra and rta reminds us of the
same connection of ideas in Madhuchchhandas' Hymn to Agni.
In our psychological interpretation of the Veda we are met at
every turn by the ancient conception of the Truth as the path to
the Bliss. Usha, the dawn of the illumination of the Truth, must
necessarily bring also the joy and the beatitude. This idea of the
Dawn as the bringer of delight we find constantly in the Veda
and Vasishtha gives a very positive expression to it in VII.8l.3,
yii vahasi puru spiirham ratnam no diisuse mayah, "thou who bear­
est to the giver the beatitude as a manifold and desirable ecstasy".

A common Vedic word is the word simrtii which Sayana
interprets as "pleasant and true speech"; but it seems to have
often the more general sense of "happy truths". Dawn is some­
times described as rttivari, full of the Truth, sometimes as
siinrtdvari. She comes uttering her true and happy words, simrtii
irayanti. As she has been described as the leader of the radiant
herds and the leader of the days, so she is described as the lumi­
nous leader of happy truths, bhiisvati netri simrtiiniim (1.92.7).
And this close connection in the mind of the Vedic Rishis between
the idea of light, of the rays or cows, and the idea of the truth is
even more unmistakable in another Rik, 1.92.14, gomati aiviivati
vibhiivari.i.siinrtiivatt, "Dawn with the shining herds, with thy
steeds, widely luminous, full of happy truths". A similar but yet
more open phrase in 1.48.2 points the significance of this colloca­
tion of epithets, gomatir asviivatir visvasuvidab, "Dawns with their
radiances (herds), their swiftnesses (horses), rightly knowing all
things". .

These are by no means all the indications of the psycho­
logical character of the Vedic Dawn that we find in the Rig-veda.
Dawn is constantly represented as awakening to vision, percep­
tion, right movement. "The goddess", says Gotama Rahugana,
"fronts and looks upon all the worlds, the eye of vision shines
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with an utter wideness; awakening all life for movement she dis­
covers speech for all that thinks", visvasya vdcam avidat mand­
yob (1.92.9). We have here a Dawn that releases life and mind
into their fullest wideness and we ignore the whole force of the
words and phrases chosen by the Rishi if we limit the suggestion
to a mere picture of the reawakening of earthly life in the physical
dawning. And even if here the word used for the vision brought
by the Dawn, caksuh, is capable of indicating only physical sight,
yet in other passages it is ketub which means perception, a percep­
tive vision in the mental consciousness, a faculty of knowledge.
Usha ispracetiih, she who has this perceptive knowledge. Mother
of the . radiances, she has created this perceptive vision of the
mind; gaviirit janitri akrta pra ketum (1.124.5). She is herself
that vision, - "Now perceptive vision has broken out into its
wide dawn where nought was before", vi niinam ucchiid asatipra
ketub (1.124.11). She is by her perceptive power possessed of
the happy truths, cikitvit siinrtdvar! (IV.52.4).

This perception, this vision is, we are told, that of the
Immortality, amrtasya ketuh (III.61.3); it is the light, in other
words, of the Truth and the Bliss which constitute the higher
or immortal consciousness. Night in the Veda is the symbol of
our obscure consciousness full of ignorance in knowledge and of
stumblings in will and act, therefore of all evil, sin and suffering;

. light is the coming of the illuminated higher consciousness which
leads to truth and happiness. We find constantly the opposition
of the two words duritam and suvitam. Duritam means literally
stumbling or wrong going, figuratively all that is wrong and evil,
all sin, error, calamity; suvitam means literally right or good
going and expresses all that is good and happy, it means espe­
cially the felicity that comes by following the right path. Thus
Vasishtha says of the goddess (VII.78.2), "Dawn comes divine
repelling by the Light all darknesses and evils", visvii tamdmsi
duritii; and in a number of verses the goddess is described as
awakening, impelling or leading men to right going, to the
happiness, suvitiiya.

Therefore she is the leader.not only of happy truths, but of
our spiritual wealth and joy, bringer of the felicity which is
reached by man or brought to him by the Truth, e$ii netri rii-



130 The Secret of the Vefla

dhasah sunrtonom (VII.76.7). This wealth for which the Rishis
pray is described under the figure of material riches; it is gomad
aiviivad viravad or it is gomad asviivad rathavacca riidhab. Go,
the cow, asva, the horse,' prajii or apatya, the offspring, nr or
vira, the man or hero, hiranya, gold, ratha, the chariot, sravas,
- food or fame, according to the ritualist interpretation,­
these are the constituents of the wealth desired by the Vedic sages.
Nothing, it would seem, could be more matter-of-fact, earthy,
material; these are indeed the blessings for which a race of lusty
barbarians full of vigorous appetite, avid of earth's goods would
pray to their primitive gods. But we have seen that hiranya is
used in another sense than that of earthly gold. We have seen
that the "cows" return constantly in connection with the Dawn
as a-figure for the Light and we have seen that this light is con­
nected with mental vision and with the truth that brings the bliss.
And asva, the horse, is always in these concrete images ofpsycho­
logical suggestions coupled with the symbolic figure of the cows:
Dawn is gomati asviivati. Vasishtha has a verse (VII.77.3) in
which the symbolic sense .of the Vedic Horse comes out with
great power and clearness, -

Devdndm caksuh subhagii vahanti,
svetam nayanti sudrsikam asvam;

usii adarsi rasmibhir vyaktii
citriimaghii visvam anu prabhiitd.

"Happy, bringing the gods' eye of vision, leading the white
Horse that has perfect sight, Dawn is seen expressed entirely by
the rays, full of her varied riches, manifesting her birth in all
things." It is clear enough that the white horse (a phrase applied
to the god Agni who is the Seer-Will, kavikratu, the perfectly­
seeing force of divine will in its works (V. II A) is entirely sym­
bolical! and that the "varied riches" she brings with her are also
a figure and certainly do not mean physical wealth.

1 The symbolism of the horse is quite evident in the hymns of Dirghatamas to the Horse
of the Sacrifice, the hymns of various Rishis to the Horse Dadhikravan and again in the
opening of the Brihadaranyaka Upanishad in which "Dawn is the head of the Horse" is the
first phrase of a very elaborate figure.
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Dawn is described as gomati aSvavati viravati; and since the
epithets gomati and asvdvat! applied to her are symbolical and
mean not "cowful and horsed", but radiant with illuminations
of knowledge and accompanied by the swiftnesses of force, so
viravati cannot mean "man-accompanied" or accompanied by
heroes or servants or sons, but rather signifies that she is attended
by conquering energies or at any rate is used in some kindred
and symbolic sense. This becomes quite evident in 1.113.18,
ya gomatir usasab sarvaviriib .. .ta asvadii asnavat somasutvii. It
does not mean "the Dawns that have cows and all men or all
servants, those a man, having offered the Soma, enjoys as horse­
givers." The Dawn is the inner dawn which brings to man all
the varied fullnesses of his widest being, force, consciousness,
joy; it is radiant with its illuminations, it is accompanied by all
possible powers and energies, it gives man the full force ofvitality
so that he can enjoy the infinite delight of that vaster existence.

We can no longer take gomad asviivad viravad radhab in a
physical sense; the very language of the Veda points us to quite
another truth. Therefore the other circumstances ofthis god­
given wealth must be taken equally in a spiritual significance;
the offspring, gold, chariots are symbolical; sravas is not fame or
food, but bears its psychological sense and means the higher
knowledge which comes not to the senses or the intellect, but to
the divine hearing and the divine vision of the Truth; radhah
dirghasruttamam (VII.81.5), rayim sravasyum (VII.75.2) is that
rich state of being, that spiritually opulent felicity which turns
towards the knowledge (sravasyu) and has a far-extended hearing
for the vibrations of the Word that comes to us from the regions
(disab) of the Infinite. Thus the luminous figure of the Dawn
liberates us from the material, ritual, ignorant misunderstanding
of the Veda which would lead us stumbling from pitfall to pitfall
in a very night of chaos and obscurity; it opens to us the closed
door and admits to the heart of the Vedic knowledge.



CHAPlER XIV

The Cow and the Angirasa Legend

WE MUST now pursue this image of the
Cow which we are using as a key to the sense of the Veda, into
the striking Vedic parable or legend of the Angirasa Rishis, on
the whole the most important of all the Vedic myths.

The Vedic hymns, whatever else they may be, are throughout
an invocation to certain "Aryan" gods, friends and helpers of
man, for ends which are held by the singers, - or seers, as they
call themselves (kavi, rsi, vipra), - to be supremely desirable
(vara,- viira). These desirable ends, these boons of the gods are
summed up in the' words rayi, riidhas, which may mean physically
wealth or prosperity, and psychologically a felicity or enjoyment
which consists in the abundance of certain forms of spiritual
wealth. Man contributes as his share of the joint effort the work
of the sacrifice, the Word, the Soma-Wine and the ghrta or clari­
fied butter. The gods are born in the sacrifice, they increase by
the Word, the Wine and the ghrta and in that strength and in the
ecstasy and intoxication of the Wine they accomplish the aims
of the sacrificer. The chief elements of the wealth thus acquired
are the Cow and the Horse; but there are also others, hiranya,
gold, vira, men or heroes, ratha, chariots, prajii or apatya,
offspring. The very means of the sacrifice, the fire, the Soma,
the ghrta, are supplied by the gods and they attend the sacrifice
as its priests, purifiers, upholders, heroes of its warfare, - for
there are those who hate the sacrifice and the Word, attack the
sacrificer and tear or withhold from him the coveted wealth.
The chief conditions of the prosperity so ardently desired are the
rising of the Dawn and the Sun and the downpour of the rain of
heaven and of the seven rivers, - physical or mystic, - called
in the Veda the Mighty Ones of heaven. But even this prosperity,
this fullness of cows, horses, gold, men, chariots, offspring, is
not a final end in itself; all this is a means towards the opening
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up of the other worlds, the winning of Swar, the ascent to the
solar heavens, the attainment by the path of the Truth to the
Light and to the heavenly Bliss where the mortal arrives at Im­
mortality.

Such is the undoubted substance of the Veda. The ritual
and mythological sense which has been given to it from very
ancient times is well known and need not be particularised; in
sum, it is the performance of sacrificial worship as the chief duty
of man with a view to the enjoyment of wealth here and heaven
hereafter. We know also the modem view of the matter in which
the Veda is a worship of the personified sun, moon, stars, dawn,
wind, rain, fire, sky, rivers and other deities of Nature, the propi­
tiation of these gods by sacrifice, the winning and holding of
wealth in this life, chiefly from human and Dravidian enemies
and against hostile demons and mortal plunderers, and after
death man's attainment to the Paradise of the gods. We now
find, that however valid these ideas may have been for the vulgar,
they were not the inner sense of the Veda to the seers, the illu­
mined minds (kavi, vipra) of the Vedic age. For them these mate­
rial objects were symbols of the immaterial; the cows were the
radiances or illuminations of a divine Dawn, the horses and cha­
riots were symbols of force and movement, gold was light, the
shining wealth of a divine Sun - the true light, rtam jyotih;
both the wealth acquired by the sacrifice and the sacrifice itself
in all their details symbolised man's effort and his means towards
a greater end, the acquisition of immortality. The aspiration of
the Vedic seer was the enrichment and expansion of man's being,
the birth and the formation of the godheads in his life-sacrifice,
the increase of die Force, Truth, Light, Joy of which they 'are
the powers until through the enlarged and ever-opening worlds
of his being the soul of man rises, sees the divine doors (devir
dviiral)) swing open to his call and enters into the supreme felicity
of a divine existence beyond heaven and earth. This ascent is the
parable of the Angirasa Rishis.

.All the gods are conquerors and givers of the Cows, the
Horse and the divine riches, but it is especially the great deity
Indra who is the hero and fighter in this warfare and who wins
for man the Light and the Force. Therefore Indra is constantly
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. addressed as the Master of the herds, gopati; he is even imaged
as himself the cow and the horse; he is the good milker whom the
Rishi wishes to milk and what he yields are perfect forms and
ultimate thoughts; he is Vrishabha, the Bull of the herds; his is
the wealth of cows and horses which man covets. It is even said
in VI.28.5, "0 people, these that are the cows, they are Indra;
it is Indra I desire with my heart and with my mind." This identi­
fication of the cows and Indra is important and we shall have to
return to it, when we deal with Madhuchchhandas' hymns to
that deity.

But ordinarily the Rishis image the acquisition of this wealth
as a conquest effected against certain powers, the .Dasyus, some­
times represented as possessing the coveted riches which have to
be ravished from them by violence, sometimes as stealing them
from the Aryan who has then to discover and recover the lost
wealth by the aid of the gods. The Dasyus who withhold or steal
the cows are called' the Panis, a word which seems originally to
have meant doers, dealers or traffickers; but this significance is
sometimes coloured by its further sense of "misers". Their chief
is Vala, a demon whose name signifies probably the circumscriber
or "encloser", as Vritra means the opponent, obstructer or en­
folding coverer. It is easy to suggest, as do the scholars who
would read as much primitive history as possible into the Veda,
that the Panis are the Dravidians and Vala is their chief or god.
.But this sense can only be upheld in isolated passages; in many
hymns it is incompatible with the actual words of the Rishis and
turns into a jumble of gaudy nonsense their images and figures.
We have seen something of this incompatibility already; it will
become clearer to us as we examine more closely the mythus of
the lost cows.

Vala dwells in a lair, a hole (hila) in the mountains; Indra
and the Angirasa Rishis have to pursue him there and force him
to give up his wealth: for he is Vala of the cows, valasya gomatah
(1.11.5). The Panis also are represented as concealing the stolen
herds in a cave of the mountain which is called their concealing
prison, vavra, or the pen of the cows, vraja, or sometimes in a
significant phrase, gavyam urvam, literally the cowey wideness or
in the other sense ofgo "the luminous wideness", the vast wealth
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of the shining herds. To recover this lost wealth the sacrifice has
to be performed; the Angirasas or else Brihaspati and the
Angirasas have to chant the true word, the mantra; Sarama the
heavenly hound has to find out the cows in the cave of the Panis;
Indra strong with the Soma-wine and the Angirasas, the seers,
his companions, have to follow the track, enter the cave or vio­
lently break open the strong places of the hill, defeat the Panis
and drive upward the delivered herds.

Let us, first, take note of certain features which ought not to
be overlooked when we seek to determine the interpretation of
this parable or .this myth. In the first place the legend, however
precise in its images, is not yet in the Veda a simple mythological

. tradition, but is used with a certain freedom and fluidity which
betrays the significant image behind the sacred tradition. Often
it is stripped of the mythological aspect and applied to the perso­
nal need or aspiration of the singer. For it is an action of which
Indra is always capable; although he has done it once for all
in the type by means of the Angirasas, yet he repeats the type
continually even in the present, he is constantly the seeker of the
cows, gave$o!,Q, and the restorer of the stolen wealth.

Sometimes we have simply the fact of the stolen cows and
the recovery by Indra without any reference to Sarama or the
Angirasas or the Panis. But it is not always Indra who recovers
the herds. We have for instance a hymn to Agni, the second of
the fifth Mandala, a hymn of the Atris, in which the singer applies
the image of the stolen cows to himself in a language which
clearly betrays its symbolism. Agni, long repressed in her womb
by mother Earth who is unwilling to give him to the father
Heaven, held and concealed in her so long as she is compressed
into limited form (pe$i), at length comes to birth when she be­
comes great and vast (mahisi). The birth of Agni is associated
with a manifestation or vision of luminous herds. "I beheld afar
in a field one shaping his weapons who was golden-tusked and
pure-bright of hue; I give to him the Amrita (the immortal
essence, Soma) in separate parts; what shall they do to me who
have not Indra and have not the word? I beheld in the field as
it were a happy herd ranging continuously, many, shining; they
seized them not, for he was born; even those (cows) that were
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old, become young again." But if these Dasyus who have not
Indra, nor the word, are at present powerless to seize on the lumi­
nous herds, it was otherwise before this bright and formidable

_godhead was born. "Who were they that divorced my strength
(maryakam; my host of men, my heroes, vira) from the cows?
For they (my men) had no warrior and protector of the kine.
Let those who took them from me, release them; he knows and
comes driving to us the cattle."

What, we may fairly ask, are these shining herds, these cows
who were old and become young again? Certainly, they are not
physical herds, nor is it any earthly field by the Yamuna or the
Jhelum that is the scene of this splendid vision of the golden­
tusked warrior god and the herds of the shining cattle. They are
the herds either of the physical or of the divine Dawn and the
language suits ill with the former interpretation; this mystical
vision is surely a figure of the divine illumination. They are ra­
diances thatwerestolen by the powers of darkness and are now
divinely recovered not by the god of the physical fire, but by the
flaming Force which was concealed in the littleness of the material
existence and is now liberated into the clarities of an illumined
mental action.

Indra is not, then, the only god who can break up the tene­
brous cave and restore the lost radiances. There are other deities
to whom various hymns make the attribution of this great victory.
Usha is one of them, the divine Dawn, mother of these herds.
"True with the gods who are true, great with the gods who are
great, sacrificial godhead with the gods sacrificial, she breaks .
open the strong places, she gives of the shining herds; the cows
low towards the Dawn!" ~VII.75.7).Agni is another; sometimes
he wars by himself as we have already seen, sometimes along with
lndra - "Ye two warred over the cows, 0 Indra, 0 Agni" (VI.
60.2); or, again, with Soma, "0 Agni and Soma, that heroic
might of yours was made conscient when ye robbed the Pani of
the cows" (1.93.4). Soma in another passage is associated in this,

victory with Indra, "This god born by force, stayed, with Indra
as his comrade, the Pani" and performed all the exploits of the
gods warring .against the Dasyus (VI.44.22). The Ashwins also
are credited with the same achievement in VI.62.11, "Ye two
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open the doors of the strong pen full of the kine" and again in
1.112.18, "0 Angiras, (the twin Ashwins are sometimes unified
in a single appellation), ye two take delight by the mind and enter
first in the opening of the stream of the cows", where the sense is
evidently the liberated, outflowing stream or sea of the Light.

Brihaspati is more frequently the hero of this victory.
"Brihaspati, coming first into birth from the great Light in the
supreme ether, seven-mouthed, multiply-born, seven-rayed, dis­
pelled the darknesses; he with his' host that possess the stubh
and the Rik broke Vala into pieces by his 'cry. Shouting Bri­
haspati drove upwards the bright herds that speed the offering
and they lowed in reply" (IV.50A,5). And again in VI.?3.! and
3, "Brihaspati who is the hill-breaker, the first-born, the Angi­
rasa.... Brihaspati conquered the treasures (vasuni), great pens
this god won full of the kine." The Maruts also, singers of the
Rik like Brihaspati, are associated, though less directly in this
divine action. "He whom ye foster, 0 Maruts, shall break open
the pen" (VI.66.8), and elsewhere we hear of the cows of the
Maruts (1.38.2). Pushan, the Increaser, a form of the sun-god is
also invoked for the pursuit and recovery of the stolen cattle
(V1.54.5,6,lO) : "Let Pushan follow after our kine, let him pro­
tect our war-steeds.... Pushan, go thou after the kine.... Let him
drive back to us that which was lost." Even Saraswati becomes
a slayer of the Panis. And in Madhuchchhandas" hymn (1.11.5)
we have this striking image, "0 lord of the thunderbolt, thou
didst uncover the hole of Vala of the cows; the gods, unfearing,
entered speeding (or putting forth their force) into thee."

Is there a definite sense in these variations which will bind.
them together into a single coherent idea or is it at random that
the Rishis invoke now this and now the other deity in the search
and war for their lost cattle? If we will consent to take the ideas
of the Veda as a whole instead ofbewildering ourselves in the play
ofseparate detail, we shall find a very simple and sufficient answer.
This matter of the lost herds is only part of a whole system of
connected symbols and images. They are recovered by the
sacrificeand the fiery god Agni is the flame, the power and the
priest of the sacrifice; - by the Word, and Brihaspati is the
father of the Word, the Maruts its singers or Brahmas, brahmiino



138 The Secret of the Veda

marutab, Saraswati its inspiration; - by the Wine, and Soma is
the god of the Wine and the Ashwins its seekers, finders, givers,
drinkers. The herds are the herds of Light and the Light comes
by the Dawn and by the Sun of whom Pushan is a form. Finally,
Indra is the head of all these gods, lord of the light, king of the
luminous heaven called Swar, - he is, we say, the luminous or
divine Mind, into him all the gods enter and take part in his un­
veiling of the hidden light. We see therefore that there is a perfect
appropriateness in the attribution of one and the same victory
to these different deities and in Madhuchchhandas' image of the
gods entering into Indra for the stroke against Vala. Nothing
has-been done at random or in obedience to a confused fluidity of
ideas. The Veda is perfect and beautiful in its coherence and its
unity.

Moreover, the conquest of the Light is only part of the great
action of the Vedic sacrifice. The gods have to win by it all the
boons (visVQ VQtYQ) which are necessary for the conquest of im­
mortality and the emergence of the hidden illuminations is only
one of these. Force, the Horse, is as necessary as Light, the Cow;
not only must Vala be reached and the light won from hisjealous
grasp, but Vritra must be slain and the waters released; the em­
ergence of the shining herds means the rising of the Dawn and the
Sun; that again is incomplete without the sacrifice, the fire, the
wine. All these things are different members of one action, some­
times mentioned separately, sometimes in groups, sometimes
together as if in a single action, a grand total conquest. And the
result of their possession is the revelation of the vast Truth and
the conquest of Swar, the luminous world, called frequently the
wide other world, urum u lokam or simply u lokam. We must
grasp this unity first if we are to understand the separate intro­
duction of these symbols in the various passages of the Rig-veda.

Thus in VI.73 which has already been cited, we find a brief
hymn of three verses in which these symbols are briefly put toge­
ther in their unity; it might almost be described as one of the
mnemonic hymns of the Veda which serve to keep in mind the
unity of its sense and its symbolism. "He who is the hill-breaker,
first-born, possessed of the truth, Brihaspati, the Angirasa, the
giver of the oblation, pervader of the two worlds, dweller in the
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heat and light (of the sun), our father, roars aloud as the Bull to
the two firmaments. Brihaspati who for man the voyager has
fashioned that other world in the calling of the gods, slaying the
Vritra-forces breaks open the cities, conquering foes and over­
powering unfriends in his battles. Brihaspati conquers for him
the treasures, great pens this god wins full of the kine, seeking the
conquest of the world of Swar, unassailable; Brihaspati slays the
Foe by the hymns of illumination (arkaib)." We see at once the
unity of this many-sided symbolism.

Another passage more mystic in its language brings in the
idea of the dawn and the restoration or new-birth of light in the
sun which are not expressly mentioned in the brief hymn to Bri­
haspati. It is in the praise of Soma of which the opening phrase
has already been cited, VI.44.22 ; "This god born by force, stayed,
with Indra as his comrade, the Pani; he it was wrested from his
own unblest father (the divided being) his weapons ofwar and his
forms of knowledge (miiyiiJ), he it was made the Dawns glorious
in their lord, he it was created in the Sun the Light within, he it
was found the triple principle (of immortality) in heaven in its
regions of splendour (the three worlds of Swar) and in the
tripartite worlds the hidden immortality (this is the giving of the
Amrita in separate parts alluded to in the Atris' hymn to Agni,
the threefold offering of the Soma given on the three levels, trisu
sanusu, body, life and mind); he it was supported widely heaven
and earth, he it was fashioned the car with the seven rays; he it
was held by his force the ripe yield (of the madhu or ghrta) in the
cows, even the fountain of the ten movements" (VI.44.22-24).
It certainlyseems,astonishing to me that so many acute and eager
minds should have read such hymns as these without realising
that they are the sacred poems of symbolists and mystics, not of
Nature-worshipping barbarians or of rude Aryan invaders war­
ring with the civilised and Vedantic Dravidians.

Let us now pass rapidly through certain other passages in
which there is a more scattered collocation of these symbols.
First, we find that in this image of the cavern-pen, in the hill, as
elsewhere, the Cow and Horse go together. We have seen Pushan
called upon to seekfor the cows and protect the horses. The two
forms of the Aryan's wealth always at the mercy of marauders?
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But let us see. "So in thy ecstasy of the Soma thou didst break
open, 0 hero (Indra), the pen of the Cow and the Horse, like a
city" (VIII.32.5). "Break open for us the thousands of the Cow
and the Horse" (VIII.34.14). "That which thou holdest, OIndra,
the Cow and the Horse and the imperishable enjoyment, confirm
that in the sacrificer and not in the Pani; he who lies in the slum­
ber, doing not the work and seeking not the gods, let him perish
by his own impulsions; thereafter confirm perpetually (in us) the \
wealth that must increase" (VIII.97.2,3). In another hymn the,
Panis are said to withhold the wealth ofcows and horses. Always
they are powers who receive the coveted wealth but do not use it,
preferring to slumber, avoiding the divine action (vrata), and they
are powers who must perish or be conquered before the wealth
can be securely possessed by the sacrificer. And always the
Cow and the Horse represent a concealed and imprisoned wealth
which has to be uncovered and released by a divine puissance. '

With the conquest of the shining herds is also associated the
conquest or the birth or illumination of the Dawn and the Sun,
but this is a point whose significance we shall have to consider in
another chapter. And associated with the Herds, the Dawn and
the Sun are the Waters; for the slaying of Vritra with the release
of the waters and the defeat of Vala with the release of the herds
are two companion and not unconnected myths. In certain pas­
sages even, as in 1.32.4, the slaying of Vritra is represented as the
preliminary to the birth of the Sun, the Dawn and Heaven, and in
others the opening of the Hill to the flowing of the Waters. For
the general connection we may note the following passages: VII.
90.4, "The Dawns broke forth perfect in their shining and un­
hurt; meditating they (the Angirasas) found the wide Light; they
who desire opened the wideness of the cows and the waters for
them flowed forth from heaven"; 1.72.8, "By right thought the
seven Mighty Ones of heaven (the seven rivers) knew the truth
and knew the doors of bliss; Sarama found the strong wideness
of the cows and by that the human creature enjoys"; 1.100.18 of
Indra and the Maruts, "He with his shining companions won the
field, won the Sun, won the waters"; V.I4.4 of Agni, "Agni, born,
shone out ,slaying the Dasyus, by the Light the Darkness; he
found the cows, the waters and Swar"; VI.60.2 of Indra and
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Agni, "Ye two warred over the cows, the waters, Swar, the dawns
that were ravished; O·lndra, 0 Agni, thou unitest (to us) the re­
gions, Swar, the brilliant dawns, the waters and the cows"; 1.32.
12 of Indra, "0 hero, thou didst conquer the cow, thou didst
conquer the Soma; thou didst loose forth to their flowing the .
seven rivers."

In .the last passage we see Soma coupled with the cows
among the conquests of Indra. Usually the Soma-intoxication is
the strength in which Indra conquers the cows; e.g. 111.43.7, the
Soma "in the intoxication of which thou didst open up the cow­
pens"; (11.15.8), "He, hymned by the Angirasas, broke Vala and
hurled apart the strong places of the hill; he severed their arti­
ficial obstructions; these things Indra did in the intoxication of
the Soma". Sometimes, however; the working is reversed and it
is the Light that brings the bliss of the Soma-wine or they come
together as in t62.5, "Hymned by the Angirasas, 0 achiever of
works, thou didst open the dawns with (or by) the Sun and with
(or by) the cows the Soma".

Agni is also, like the Soma, an indispensable element of the
sacrifice and therefore we find Agni too included in these for­
mulas of association, as in VII.99.4: "Ye made that wide other
world for (as the goal of) the sacrifice, bringing into being the
Sun and the Dawn and Agni";and we have the same formula in
111.31.15, with the addition of the Path and in \'.11.44.3, with the
addition of the cow.

From these examples it will appear how closely the different
symbols and parables ofthe Veda are connected with each other
and we shall therefore miss the true road of interpretation if we
treat the legend of the Angirasas and the Panis as an isolated
mythus which we can interpret at our pleasure without careful
regard to its setting in the general thought of the Veda and the
light that that general thought casts upon the figured language in
which the legend is recounted.



CHAPlER XV

The Lost Sun and the Lost Cows

THE conquest or recovery of the Sun and
the Dawn is a frequent subject of allusion in the hymns of the
Rig-veda. Sometimes it is the finding of Surya, sometimes the
finding or conquest of Swar, the world of Surya. Sayana, indeed,
takes the word Swar as a synonym of Surya; but it is perfectly
clear from several passages that Swar is the name of a world or
supreme Heaven above the ordinary heaven and earth. Some­
times indeed it is used for the solar light proper both to Surya and
to the world which is formed by his illumination. We have seen
that the waters which descend from Heaven or which are con­
quered and enjoyed by Indra and the mortals who are befriended
by him, are described as svarvatik apab. Sayana, taking these
apaJ; for physical waters, was bound to find another meaning for
svarvatib and he declares that it means saranavatih, moving; but
this is obviously a forced sense which the word itself does not
suggest and can hardly bear. The thunderbolt of Indra is called
the heavenly stone, svaryam asmdnam; its light, that is to say, is
the light from this world of the solar splendours. Indra himself
is svarpati, the master of Swar, of the luminous world.

Moreover, as we see that the finding and recovery of the
Cows is usually described as the work of Indra, often with the
aid of the Angirasa Rishis and by the instrumentality of the
mantra and the sacrifice, of Agni and Soma, so also the finding
and recovery of the sun is attributed to the same agencies. More­
over the two actions' are continually associated together. We
have, it seems to me, overwhelming evidence in the Veda
itself that all these things constitute really one great action of
which they are parts. The Cows are the hidden rays of the
Dawn or of Surya; their rescue out of the darkness leads to or is
the sign of the uprising of the Sun that was hidden in the dark­
ness; this again is the condition, always with the instrumentality
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of the sacrifice, its circumstances and its helping gods, of the
conquest of Swar, the supreme world of Light. So much results
beyond doubt, it seems to me, from the language of the Veda
itself; but also that language points to this Sun being a symbol of
the divine illumining Power, Swar the world of the divine Truth
and the conquest of divine Truth the real aim of the Vedic
Rishis and the subject of their hymns. I will now examine as
rapidly as possible the evidence which points towards this con­
clusion.

First of all, we see that Swar and Surya are different concep­
tions in the minds of the Vedic Rishis, but always closely con­
nected. We have for instance the verse in Bharadwaja's hymn to
Soma and Indra (VI.72.1), "Ye found the Sun, ye found Swar,
ye slew all darkness and limitations", and in a hymn of Vama­
deva to Indra (IV.16.4) which celebrates this achievement of
Indra and the Angirasas, "When by the hymns of illumination
(arkaib) Swar was found, entirely visible, when they (the Angi­
rasas) made to shine the great light out of the night, he (Indra)
made the darknesses ill-assured (i.e. loosened their firm hold)
so that men might have vision". In the first passage we see that
Swar and Surya are different from each other and that Swar
is not merely another name for Surya; but at the same time
the finding of Swar and the finding of Surya are represented as
closely connected and indeed one movement and the result is the
slaying of all darkness and limitations. So in the second passage
the .finding and making visible of Swar is associated with the
shining of a great light out of the darkness, which we find from
parallel passages to be the recovery, by the Angirasas, of the Sun
that was lying concealed in the darkness. Surya is found by the
Angirasas through the power of their hymns or true mantras;
Swar also is found and made visible by the hymns of the Angi­
rasas, arkaih. It is clear therefore that the substance of Swar is
a great light and that that light is the light of Surya, the Sun.

We might even suppose that Swar is a word for the sun,
light or the sky if it were not clear froin other passages that it is
the name ofa world. It is frequently alluded to as a world beyond
the rodasi, beyond heaven and earth, and is otherwise called the
wide world, uru loka, or the wide other world, uru u loka, or simply
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that (other) world, U loka. This world is described as one of
vast light and of a wide freedom from fear where the cows, the
rays of Surya, disport themselves freely. So in VIo47.8, we have
"Thou in thy knowledge leadest us on to the wide world, even
Swar, the Light which is freedom from fear, with happy being",
svar jyotir abhayam svasti. In 111.2.7, Agni Vaishwanara is des­
cribed as filling the earth and heaven and the vast Swar, ii rodasi
apmad ii svar mahat; and so also Vasishtha says in his hymn
to Vishnu, VII.99.3,4, "Thou didst support firmly, 0 Vishnu,
this earth and heaven and uphold the earth all around by the
rays (of Surya). Ye two created for the sacrifice (i.e. as its result)
the wide other world (urum u lokam), bringing into being the Sun,
the Dawn and Agni", where we again see the close connection
of Swar, the wide world, with the birth or appearance of the
Sun and the Dawn. It is described as the result of the sacrifice,
the end of our pilgrimage, the vast home to which we arrive, the
other world to which those who do well the works of sacrifice
attain, sukrtiim u lokam. Agni goes as an envoy between earth
and heaven and then encompasses with hissbeing this vast home,
ksayam brhantam pari bhiisati (111.3.2). It is a world of bliss and
the fullness of all the riches to which the Vedic Rishi aspires:
"He for whom, because he does well his works, 0 Agni Jata­
vedas, thou willest to make that other world of bliss, attains to
a felicity full of the Horses, the Sons, the Heroes, the Cows, all
happy being" (Vo4.ll). And it is by the Light that this Bliss is
attained; it is by bringing to Birth the Sun and the Dawn and the
Days that the Angirasas attain to it for the desiring human race;
"Indra who winneth Swar, bringing to birth the days, has con­
quered by those who desire (u.sigbhib, a word applied like nt to
express men and gods, but, like nr also, sometimes especially indi­
cating the Angirasas) the armies he attacks, and he has made to
shine out for man the vision of the days (ketum ahniim) and
formed the Light for the great bliss", avindaj jyotir brhate ralJiiya
(111.3404).

All this may very well be interpreted, so far as these and
other isolated passages go, as a sort of Red Indian conception of
a physical world beyond the sky and the earth, a world made out
of the rays of the sun, in which the human being, freed from fear
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and limitation, - it is a wide world, - has his desires satisfied
and possesses quite an unlimited number of horses, cows, sons
and retainers. But what we have set out to prove is that it is not
so, that on the contrary, this wide world, brhad dyau or Swar,
which we have to attain by passing beyond heaven and earth,
- for so it is more than once stated, e.g. 1.36.8, "Human beings
(manu~ab) slaying the Coverer have crossed beyond both earth
and heaven and made the wide world for their dwelling place",
ghnanto vrtram ataran rodas; apa uru ksayiiya cakrire, - that this
supra-celestial wideness, this illimitable light is a supramental
heaven, the heaven of the supramental Truth, of the immortal
Beatitude, and that the light which is its substance and consti­
tuent reality, is the light of Truth. But at present it is enough to
emphasise this point that it is a heaven concealed from our vision
by a certain darkness, that it is to be found and made visible, and
that this seeing and finding depends on the birth ofthe Dawn, the
rising of the Sun, the upsurging of the Solar Herds out of their
secret cave. The souls successful in sacrifice become svardrs
and svarvid, seers of Swar and finders of Swar or its knowers;
for vid is a root which means both to find or get and to know
and in one or two passages the less ambiguous root jna is substi­
tuted for it and the Veda even speaks of making the light known
out of the darkness. For the rest, this question of the nature of
Swar or the wide world is of supreme importance for the inter­
pretation of the Veda, since on it turns the whole difference be­
tween the theory of a hymnal of barbarians and the theory of
a book of ancient knowledge, a real Veda. It can only be entirely
dealt with in a discussion of the hundred and more passages
speaking of this wide world which would be quite beyond the .
scope of these chapters. We shall, however, have to return to
this question while dealing with the Angirasa hymns and after­
wards.

The birth of the Sun and the Dawn must therefore be
regarded as the condition of seeing or attaining to Swar, and
it is this which explains the immense importance attached to
this legend or image in the Veda and to the conception of the
illumining, finding, bringing to birth of the light out of the dark­
ness by the true hymn, the satya mantra. This is done by Indra
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and the Angirasas, and numerous are the passages that allude to
it. Indra and the Angirasas are described as finding Swar or the
Sun, avidat, illumining or making it to shine, arocayat, bringing
it to birth, ajanayat, (we must remember that in the Vedathe
manifestation of the gods in the sacrifice is constantly described
as their birth); and winning and possessing it, sanat. Often
indeed Indra alone is mentioned. It is he who makes light from
the nights and brings into birth the Sun, k~apiirh vastii janitii
siiryasya (III.49A), he who has brought to their birth the Sun
and the Dawn (II.l2.7), or, in a more ample phrase, brings to
birth together the Sun and Heaven and Dawn (VI.30.5). By his
shining he illumines the Dawn, by his shining he makes to blaze
out the sun, haryan usasam arcayab suram haryan arocayab
(III.44.2). These are his great achievements, jajdna suryam usasam
sudarhsiib (III.32.8), that with his shining comrades he wins for
possession the field (is this not the field in which the Atri saw
the shining cows ?)t'wins the sun, wins the waters, sanat ksetram
sakhibhik svitnyebhih. sanatsuryarh sanadapab suvajrab (1.100.18).
He is also he who winneth Swar, svar~iib, as we have seen, by
bringing to birth the days. In isolated passages we might take
this birth of the Sun as referring to the original creation of the
sun by the gods, but not when we take these and other passages
together. This birth is his birth in conjunction with the Dawn,
his birth out of the Night. It is by the sacrifice that this birth
takes place, - indrab suyajiia usasab svarjanat (II.2IA), "Indra
sacrificing well brought to birth the Dawns and Swart'; it is by
human aid that it is done, - asmiikebhir nrbhib suryarh sanat, by
our "men" he wins the sun (1.100.6); and in many 'hymns it is
described as the result of the work of the Angirasas and is asso­
ciated with the delivering of the cows or the breaking of the hill.

It is this circumstance among others that prevents us from
taking, as we might otherwise have taken, the birth or finding of
the Sun as simply a description of the sky (Indra) daily recovering
the sun at dawn. When it is said of him that he finds the light
even in the blind darkness, so andhe cit tamasi jyotir vidat
(1.100.8)t it is evident that the reference is to the same light which
Agni and Soma found, one light for all these many creatures,
avindatam jyotir ekam bahubhyah, when they stole the cows from
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the Panis (1.93.4),"the wakeful light which theywho increase truth
brought into birth, a god for the god" (VIII.89.1), the secret light,
gillham jyotih, which the fathers, the Angirasas, found when by
their true mantras they brought to birth the Dawn (VII.76.4).
It is that which is referred to in the mystic hymn to all the gods
(VIII.29.IO) attributed to Manu Vaivaswata or to Kashyapa, in
which it is said "certain of them singing the Rik thought out the
mighty Saman and by that they made the Sun to shine". This is
not represented as being done previous to the creation of man;
for it is said in VII.91.1, "The gods who increase by our obeisance
and were of old, without blame, they for man beset (by the
powers of darkness) made the Dawn to shine by the Sun". This
is the finding of the Sun that was dwelling in the darkness by the
Angirasas through their ten months' sacrifice. Whatever may have
been the origin of the image or legend, it is an old one and wide­
spread and it supposes a long obscuration ofthe Sun during which
man was beset by darkness. We find it not only among the
Aryans of India, but among the Mayas of America whose civili­
sation was a ruder and perhaps earlier type of the Egyptian cul­
ture; there too it is the same legend of the Sun concealed for
many months in the darkness and recovered by the hymns and
prayers of the wise men (the Angirasa Rishis ?). In the Veda the
recovery of the Light is first effected by the Angirasas, the seven
sages, the ancient human fathers and is then constantly repeated
in human experience by their agency.

It will appear from this analysis that the legend of the lost
Sun and its recovery by sacrifice and by the mantra and the legend
of the lost Cows and their recovery, also by the mantra, both
carried out by Indra and the Angirasas, are not two different
myths, they are one. We have already asserted this identity while
discussing the relations of the Cows and the Dawn. The Cows
are the rays of the Dawn, the herds of the Sun and not physical
cattle. The lost Cows are the lost rays of the Sun; their recovery
is the forerunner of the recovery of the lost sun. But it is now
necessary to put this identity beyond all possible doubt by the
clear statement of the Veda itself.

For the Veda does explicitly tell us that the cows are the
Light and the pen in which they are hidden is the darkness. Not
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only have we the passage already quoted, 1.92.4, in which the
purely metaphorical character of the cows and the pen is indi­
cated, "Dawn uncovered the darkness like the pen of the cow";
not only have we the constant connection of the image of the
recovery of the cows with the finding of the light as in 1.93.4,
"Ye two stole the cows from the Panis.... Ye found the one light
for many", or in 11.24.3, "That is the work to be done for the most
divine of the gods; the firm places were cast down, the fortified
places were made weak; up Brihaspati drove the cows (rays),
by the hymn (brahma1)ii) he broke Vala, he concealed the dark­
ness, he made Swar visible"; not only are we told in V.31.3,
"He impelled forward the good milkers within. the concealing
pen, he opened up by the Light the all-concealing darkness";
but, in case anyone should tell us that there is no connection
in the Veda between one clause of a sentence and another and
that the Rishis are hopping about with minds happily liberated
from the bonds of'sense and reason from the Cows to the Sun
and from the darkness to the cave of the Dravidians, we have in
answer the absolute identification in 1.33.10, "Indra the Bull
made the thunderbolt his ally" or perhaps "made it applied
(yujam), he by the Light milked the rays (cows) out of the dark­
ness", - we must remember that the thunderbolt is the svarya
aSmQ and has the light of Swar in it, - and again in IV.51.2,

. where there is question of the Panis, "They (the Dawns) breaking
into dawn pure purifying, opened the doors of the pen, even of
the darkness", vrajasya tamaso dviirii. If in face of all these pas­
sages we insist on making a historical myth of the Cows and the
Panis, it will be because we are determined to make the Veda
mean that in spite of the evidence of the Veda itself. Otherwise
we must admit that this supreme hidden wealth of the Panis,
nidhim pa1)iniirh paramam guhdhitam (11.24.6), is not wealth of
earthly herds, but, as is clearly stated by Puruchchhepa Daivodasi
(1.130.3), "the treasure of heaven hidden in the secret cavern like
the young of the Bird, within the infinite rock, like a pen of the
cows", avindad divo nihitam guhii nidhim verna garbham pari-- ,. , .... - _. --vttam asmani anante antar asmani, vrajam vajn gavam Iva stsasan.

The passages in which the- connection of the two legends or
their identity appear, are numerous; I will only cite a few that
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are typical. We have in one of the hymns that speak at length
of this legend, 1.62, "0 Indra, 0 Puissant, thou with the Dasha­
gwas (the Angirasas) didst tear Vala with the cry; hymned by the
Angirasas, thou didst open the Dawns with the Sun and with the
Cows the Soma". We have VLI7.3, "Hear the hymn and increase
by the words; make manifest the Sun, slay the foe, cleave out the
Cows, OIndra". We read in VII.98.6, "All this wealth of cows
that thou seest around thee by the eye of the Sun is thine, thou
art the sole lord of the cows, 0 Indra," gavdm asi gopatir eka
indra, and to show of what kind of cows Indra is the lord, we have
in IIL31, a hymn of Sarama and the Cows, "The victorious
(Dawns) clove to him and they knew a great light out of the
darkness; knowing the Dawns went upward to him, Indra be­
came the sole lord of the Cows", patir gaviim abhavad eka indrab,
and the hymn goes on to tell how it was by the mind and by the
discovery of the whole path of the Truth that the seven sages, the
Angirasas drove up the Cows out of their strong prison and how
Sarama, knowing, came to the cavern in the hill and to the voice
of the imperishable herds. We have the same connection with the .
Dawns and the finding of the wide solar light of Swar in VII.90A,
"The Dawns broke forth perfect in light and unhurt, they (the
Angirasas) meditating found the wide Light (uru jyoti1)); they
who desire opened the wideness of the Cows, the waters flowed
on them from heaven".

So too in II.l9.3, we have the Days and the Sun and the
Cows, - "He brought to its birth the Sun, found the Cows,
effecting out of the Night the manifestations of the days". In
IV. 1.13, the Dawns and the Cows are identified, "The good
milkers whose pen was the rock, the shining ones in their con­
cealing prison they drove upward, the Dawns answering their
call", unless this means, as is possible, that the Dawns called by
the Angirasas, "our human fathers", who are mentioned in the
preceding verse, drove up for them the Cows. Then in VI.17.5,
we have the breaking of the pen as the means of the outshining
of the Sun: "Thou didst make the Sun and the Dawn to shine,
breaking the firm places; thou didst move from its foundation
the great hill that enveloped the Cows;" and finally in III.39A,5,
the absolute identification of the two images in their legendary
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form, "None is there among mortals who can blame (or, as I
should rather interpret, no mortal power that can confine or
obstruct) these our fathers who fought for the Cows (of the
Panis); Indra of the mightiness, Indra of the works released for
them the strongly closed cow-pens, when a friend with his
friends the Navagwas, following on his knees the cows, when with
the ten, the Dashagwas, Indra found the true Sun (or, as I render
it, the Truth, the 'Sun), dwelling in the darkness." The passage

. is conclusive; the cows are the Cows of the Panis which the
.Angirasas pursue entering the cave on their hands and knees, the
finders are Indra and the Angirasas who are spoken of in other
hymns, as Navagwas and Dashagwas, and that which is found
by entering the cow-pens of the Panis in the cave of the hill is
not the stolen wealth of the Aryans, but "the sun dwelling in the
darkness".

Therefore it is established beyond question that the cows of
the Veda, the cows of the Panis, the cows which are stolen, fought
for, pursued, recovered, the cows which are desired by the Rishis,
the cows which are'won by the hymn and the sacrifice, by the bla­
zing fire and the god-increasing verse and the god-intoxicating
Soma, are symbolic cows, are the cows of Light, are, in the other
and inner Vedic sense of the words go, usrii, usriyd, the shining
ones, the radiances, the herds of the Sun, the luminous forms of
the Dawn. By this inevitable conclusion the corner-stone of
Vedic interpretation is securely founded far above the gross
materialism of a barbarous worship and the Veda reveals itself as
a symbolic scripture, a sacred allegory whether of Sun-worship
and Dawn-worship or of the cult of a higher and inner Light,
of the true Sun, satyam suryam, that dwells concealed in the
darkness of our ignorance, hidden as the child of the Bird, the
divine Hansa, in the infinite rock of this material existence,
anante antar asmani (1.130.3).

Although in this chapter I have confined myself with some
rigidity to the evidence that the cows are the light of the sun hid
in darkness, yet their connection with the light of Truth and the
sun of Knowledge has already shown itself in one or two of the
verses cited. We shall see that when we examine, not separate
verses, but whole passages of these Angirasa hymns the hint thus
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given develops into a clear certainty. But first we must cast a
glance at these Angirasa Rishis and at the creatures of the cave,
the friends of darkness from whom they recover the luminous
herds and' the lost Sun, - the enigmatic Panis.



CHAPTER XVI

The Angirasa Rishis

THE name Angirasa occurs in the Veda in
two different forms, Angira and Angirasa, although the latter is
the more common; we have also the patronymic Angirasa applied
more than once to the god Brihaspati. In later times Angirasa,
like Bhrigu and other seers, was regarded as one of the original
sages, progenitors of clans of Rishis who went by their names,
the Angirasas, Atris, Bhargavas. In the Veda also there are these
families of Rishis, the Atris, Bhrigus, Kanwas, etc. In one of the
hymns of the Atris the discovery of Agni, the sacred fire, is attri­
buted to the Angirasa Rishis (V.l1.6), but in another to the
Bhrigus (X.46.9).1 Frequently the seven original Angirasa Rishis
are described as the human fathers, pitaro manusydh, who dis­
covered the Light, made the sun to shine and ascended to the hea­
ven of the Truth. In some of the hymns of the tenth Mandala
they are associated as the Pitris or Manes with Yama, a deity
who only comes into prominence in the later Suktas; they take
their seats with the gods on the barhis, the sacred grass, and have
their share in the sacrifice.

If this were all, the explanation of the part taken by the
Angirasa Rishis in the finding of the Cows, would be simple and
superficial enough; they would be the Ancestors, the founders
of the Vedic religion, partially deified by their descendants
and continually associated with the gods whether in the win­
ning back of the Dawn and the Sun out of the long Arctic night
or in the conquest of the Light and the Truth. But this is not all,
the Vedic myth has profounder aspects. In the first place, the
Angirasas are not merely the deified human fathers, they are also
brought before us as heavenly seers, sons of the gods, sons of
heaven and heroes or powers of the Asura, the mighty Lord,

1 Very possibly.the Angirasa Rishis are the flame-powers of Agni and the Bhrigus the solar
powers of Surya.
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divas putriiso asurasya viraJ:z (III.53.7), an expression which, their
number being seven, reminds us strongly, though perhaps only
fortuitously, of the seven Angels of Ahura Mazda in the kindred
Iranian mythology. Moreover there are passages in which they
seem to become purely symbolical, powers and sons of Agni the
original Angirasa, forces of the symbolic Light and Flame, and
even to coalesce into a single seven-mouthed Angirasa with his
nine and his ten rays of the Light, navagve angire dasagve saptii­
sye, orland by whom the Dawn breaks out with all her joy and
opulence. And yet all these three presentations seem to be of the
same Angirasas, their characteristics and their action being
otherwise identical.

Two entirely opposite explanations can be given of the
double character of these seers, divine and human. They may
have been originally human sages deified by their descendants
and in the apotheosis given a divine parentage and a divine
function; or they may have been originally demi-gods, powers of
the Light and Flame, who became humanised as the fathers of
the race and the discoverers of its wisdom. Both of these pro­
cesses are recognisable in early mythology. In the Greek legend,
for instance, Castor and Polydeuces and their sister Helen are
human beings, though children of Zeus, and only deified after
their death, but the probability is that originally all three were
gods, - Castor and Polydeuces, the twins, riders of the horse,
saviours of sailors on the ocean being almost certainly identical
with the Vedic Ashwins, the Horsemen, as their name signifies,
riders in the wonderful chariot, twins also, saviours of Bhujyu
from the ocean, ferriers over the great waters, brothers of the
Dawn, and Helen very possibly the Dawn their sister or even
identical with Sarama, the hound of heaven, who is, like
Dakshina, a power, almost a figure of the Dawn. But in either
case there has been a farther development by which these gods or
demi-gods have become invested with psychological functions,
perhaps by the same process which in the Greek religion con­
verted Athene, the Dawn, into the goddess of knowledge and
Apollo, the sun, into the divine singer and seer, lord of the pro­
phetic and poetic inspiration.

In the Veda it is possible that another tendency has been at
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work, - the persistent and all-pervading habit ofsymbolism do­
minant in the minds of these ancient Mystics. Everything, their
own names, the names of Kings and sacrificers, the ordinary
circumstances of their lives were turned into symbols and covers
for their secret meaning. Just as they used the ambiguity of the
word go, which means both ray and cow, so as to make the con­
crete figure of the cow, the chief form of their pastoral wealth, a
cover for its hidden sense of the inner light which was the chief
element in the spiritual wealth they coveted from the gods, so
also they would use their own names, gotama "most full of
light", gavisthira "the steadfast in light" to hide a broad and
general sense for their thought beneath what seemed a personal
claim or desire. Thus too they used the experiences external and
internal whether of themselves or of other Rishis. If there is any
truth in the old legend of Shunahshepa bound as a victim on the
altar of sacrifice, it is yet quite certain, as we shall see, that in the
Rig-veda the occurrence or the legend is used as a symbol of the
human soul bound by the triple cord of sin and released from it
by the divine power of Agni, Surya, Varona. So also Rishis like
Kutsa, Kanwa, Ushanas Kavya have become types and symbols
of certain spiritual experiences and victories and placed in that
capacity side by side with the gods. It is not surprising, then, that
in this mystic symbolism the seven Angirasa Rishis should have
become divine powers and living forces of the spiritual life
without losing altogether their traditional or historic human
character. We will leave, however, these conjectures and specu­
lations aside and examine instead the part played by these three
elements or aspects of their personality in the figure of the cows
and the recovery of the Sun and the Dawn out of the darkness.

We note first that the word Angiras is used in the Veda as an
. epithet, often in connection with the image of the Dawn and the
Cows. Secondly, it occurs as a name of Agni, while Indra is said
to become Angirasa and Brihaspati is called angiras and tiligi­
rasa, obviously not as a mere decorative or mythological appel­
lation but with a special significance and an allusion to the psy­
chological or other sense attached to the word. Even the Ash­
wins are addressed collectively as Angirasa. It is therefore clear
that the word Angirasa is used in the Veda not merely as a name
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of a certain family of Rishis, but with a distinct meaning inherent
in the word. It is probable also that even when used as a name it
is still with a clear recognition of the inherent meaning of the
name; it is probable even that names in the Veda are generally,
if not always, used with a certain stress on their significance,
especially the names of gods, sages and kings. The word Indra
is generally used as a name, yet we have such significant glimpses
of the Vedic method as the description of Usha indratamd angira­
stamd, "most-Indra", "most-Angirasa", and of the Panis as
anindriib, "not-Indra", expressions which evidently are meant to
convey the possession or absence of the qualities, powers or
functionings represented by Indra and the Angirasa. We have
then to see what may be this meaning and what light it sheds on
the nature or functions of the Angirasa Rishis.

The word is akin to the name Agni; for it is derived from a
root ang which is only a nasalised form of ag, the root of Agni.
These roots seem to convey intrinsically the sense of pre-eminent
or forceful state, feeling, movement, action, light,' and it is this
last sense of a brilliant or burning light that gives us agni, fire,
angati, fire, angiira, a burning coal and angiras, which must have
meant flaming, glowing. Both in the Veda and the tradition of the
Brahmanas the Angirasas are in their origin closely connected
with Agni, In the Brahmanas it is said that Agni is the fire and
the Angirasas the burning coals, angiirii!); but in the Veda itself
the indication seems rather to be that they are the flames or
lustres of Agni. In X.62, a hymn to the Angirasa Rishis, it is said
of them that they are sons of Agni and have been born about
him in different forms all about heaven, and in the next clause it
is added, speaking of them collectively in the singular, navagvo
nu dasagvo angirastamab sacii devesu mamhate, nine-rayed, ten­
rayed, most angiras, this Angirasa clan becomes together full of
plenty with or in the gods; aided by Indra they set free the pen of
cows and horses, they give to the sacrificer the mystic eight-eared
kine and thereby create in the gods sravas, the divine hearing or
inspiration of the Truth. It is fairly evident that the Angirasa

1 For state we have agra, first, top and Greek agan, excessively; for feeling. Greek agape,
love, and possibly Sanskrit Illlganii, a woman; for movement and action several words in
Sanskrit and in Greek and Latin.
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Rishis are here the radiant lustres of the divine Agni which are
born in heaven, therefore' of the divine Flame and not of any
physical fire; they become equipped with the nine rays of the
Light and the ten, become most angiras, that is 'to say most full
of the blazing radiance of Agni, the divine flame, and are there­
fore able to release the imprisoned Light and Force and create
the supramental knowledge.

Even if this interpretation of the symbolism is not accepted,
yet that there is a symbolism must be admitted. These Angi­
rasas are not human sacrificers, but sons of Agni born in heaven,
although their action is precisely that of the human Angirasas,
the fathers, pitaro manusyiih ; they are born with different forms,
viruptisab, and all this can only mean that they are various forms
of the power of Agni. The question is of what Agni, the sacri­
ficial flame, the element of fire generally or that other sacred
flame which is described as "the priest with the seer-will" or
"who does the work of the seer, the true, the rich in varied light
of inspiration," agnir hotii kavikratuh satyas citrasravastamah
(1.1.5)? If it is the element of fire, then the blazing lustre they
represent must be that of the Sun, the fire ofAgni radiating out as
the solar rays and in association with Indra the sky creating the
Dawn. There can be no other physical interpretation consistent
with the details and circumstances of the Angirasa myth. But
this explanation does not at all account for the farther descrip­
tion of the Angirasa Rishis as seers, as singers of the hymn,
powers of Brihaspati as well as of the Sun and Dawn.

There is another passage. of the Veda (V1.6.3-5) in which
the identity of these divine Angirasas with the flaming lustres of
Agni is clearly and unmistakably revealed. "Wide everywhere,
o pure-shining Agni, range driven by the wind thy pure shining
lustres (bhtimiisab); forcefully overpowering the heavenly Nine­
rayed ones (divyti navagvtib) enjoy the woods! (vanti vananti,
significantly conveying the covert sense, 'enjoying the objects of
enjoyment') breaking them up violently. 0 thou of the pure light,
they bright and pure assail" (or overcome) all the earth, they are
thy horses galloping, in all directions. Then thy roaming shines

1 The logs of the sacrificial fire, according to Sayana.
t Shave the hair of the earth, according to Sayana.
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widely vast directing their journey to the higher level of the
Various-coloured (the cow, Prishni, mother of the Maruts). Then
doubly (in earth and heaven ?) thy tongue leaps forward like the
lightning loosed of the Bull that wars for the cows." Sayana tries
to avoid the obvious identification of the Rishis with the flames
by giving navagva the sense of "new-born rays", but obviously
divyii navagvii1;z here and the sons of Agni (in X.62) born in
heaven who are navagva are the same and cannot possibly be
different; and the identification is confirmed, if any confirmation
were needed, by the statement that in this ranging of Agni cons­
tituted by the action of the Navagwas his tongue takes the ap­
pearance of the thunderbolt of Indra, the Bull who wars for the
cows, loosed from his hand and leaping forward, undoubtedly
to assail the powers of darkness in the hill of heaven; for the
march of Agni and the Navagwas is here described as ascending
the hill (siinu prsne1;z) after ranging over the earth.

We have evidently here a symbolism of the Flame and the
Light, the divine flames devouring the earth and then becoming
the lightning of heaven and the lustre of the solar Powers; for
Agni in the Veda is the light of the sun and the lightning as well
as the flame found in the waters and shining on the earth. The
Angirasa Rishis being powers of Agni share this manifold func­
tion. The divine flame kindled by the sacrifice supplies also to
Indra the material of the lightning, the weapon, the heavenly
stone, svarya asmd, by which he destroys the powers of darkness
and wins the cows, the solar illuminations.

Agni, the father of the Angirasas, is not only the fount and
origin of these divine flames, he is also described in the Veda as
himself the first, that is to say, the supreme and original Angi­
rasa, prathamo angirii1;z. What do the Vedic poets wish us to
understand by this description? We can best understand .by a
glance at some of the passages in which this epithet is applied to
the bright and flaming deity. In the first place it is twice asso­
ciated with another fixed epithet of Agni, the Son of Force or of
Energy, sahasab simub, iirjo napiit, Thus in VIII.60.2, he is ad­
dressed "0 Angirasa, Son of Force", sahasah siino angirah, and
in, VIII.84.4, "0 Agni Angirasa, Son of Energy", agne angira
urjo napiit. And in V.I1.6, it is said "Thee, 0 Agni, the Angirasas
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found established in the secret place (guhii hitam) lying in wood
and wood (vanevane)" or, if we accept the indication of a covert
sense we have already noted in the phrase vanii vananti, "in each .
object of enjoyment. So art thou born by being pressed (ma­
thyamiinaJ,z) a mighty force; thee they call the Son of Force, 0
Angirasa, sa jiiyase mathyamdnah saho mahat tviim iihuJ,z sahasas
putram angirah", It is hardly doubtful, then, that this idea of
force is an essential element in the Vedic conception of the Angi­
rasa and it is, as we have seen, part of the meaning of the word.
Force in status, action, movement, light; feeling is the inherent
quality of the roots ag and ang from which we have agni and
angirah. Force but also, in these words, Light. Agni, the sacred
flame, is the burning force of Light; the Angirasas also are burn­
ing powers of the Light.

But of what light? physical or figurative? We must not
imagine that the Vedic poets were erode and savage intellects
incapable of the obvious figure, common to all languages, which
makes the physical light a figure of the mental and spiritual, of
knowledge, of an inner illumination. The Veda speaks expressly
of "luminous sages", dyumato vtpriin and the word siiri, a seer,
is associated with Surya, the sun, by etymology and must ori­
ginally have meant luminous. In 1.31.1, it is said of this god of the
Flame, "Thou, 0 Agni, wast the first Angirasa, the seer and aus­
picious friend, a god, of the gods; in the law of thy working the
Maruts with their shining spears were born, seers who do the
work by the knowledge." Clearly, then, in the conception of
Agni Angirasa there are two ideas, knowledge and action; the
luminous Agni and the luminous Maruts are by their light seers
of the knowledge, rsi, kavi; and by the light of knowledge the
forceful Maruts do the work because they are born or manifested
in the characteristic working (vrata) of Agni. For Agni himself
has been described to us as having the seer-will, kavikratub, the
force of action which works according to the inspired or supra­
mental knowledge (sravas), for it is that knowledge and not in­
tellectuality which is meant by the word kavi. What then is this
great force, Agni Angirasa, saho mahat, but the flaming force of
the divine consciousness with its two twin qualities of Light
and Power working in perfect harmony, - even as the Maruts
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are described, kavayo vidmanii apasah, seers working by the
knowledge? We have had reason to conclude that Usha is the
divine Dawn and not merely the physical, that her cows, or rays
of the Dawn and the Sun are the illuminations of the dawning
divine consciousness and that therefore the Sun is the Illuminer
in the sense of the Lord of Knowledge and that Swar, the solar
world beyond heaven and earth, is the world of the divine Truth
and Bliss, in a word, that Light in the Veda is the symbol ofknow­
ledge, of the illumination of the divine Truth. We now begin to
have reason for concluding that the Flame, which is only another
aspect of Light, is the Vedic symbol for the Force of the divine
consciousness, of the supramental Truth.

In another passage, Vl.l l.S, we have mention of the "seer
most illumined of the Angirasas", vepistho angirasam viprab,
where the reference is not at all clear. Sayana, ignoring the
collocation vepistho viprab which at once fixes the sense of vepi­
stha as equivalent to most vipra, most a seer, most illumined,
supposes that Bharadwaja, the traditional Rishi of the hymn, is
here praising himself as the "greatest praiser" of the gods; but
this is a doubtful suggestion. Here it is Agni who is the hotii; the
priest; it is he who is sacrificing to the gods, to his own embodi­
ment, tanvam tava sviim (VI. I 1.2), to the Maruts, Mitra, Varona,
Heaven and Earth. "For in thee", says the hymn, "the thought
even .though full of riches desires still the gods, .the (divine)
births, for the singer of the hymn that he may sacrifice to them,
when the sage, the most luminous of the Angirasas, utters the
rhythm of sweetness in the sacrifice." It would almost seem that
Agni himself is .the sage, the most luminous of the Angirasas.
On the other hand, the description seems to be more appropriate
to Brihaspati.

For Brihaspati is also an Angirasa and one who becomes
the Angirasa. He is, as we have seen, closely associated with the
Angiras Rishis in the winning of the luminous cattle and he is so
associated as Brahmanaspati, as the Master of the sacred or
inspired word (brahman); for by his cry Vala is split to pieces
and the cows answer lowing with desire to his call. As powers of
Agni these Rishis are like him kavikratu; they possess the divine
Light, they act by it with the divine force; they are not only
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Rishis, but heroes of the Vedic war, divas putriiso asurasya viriilJ,
(111.53.7) sons of heaven, heroes of the Mighty Lord, they are,
as described in VI.75.9, "The Fathers who dwell in the sweet- .
ness (the world of bliss), who establish the wide birth, moving
in the difficult places, possessed of force, profound,' with their
bright host and their strength of arrows, invincible, heroes in
their being, wide overcomers of the banded foes": but also,
they are, as the next verse describes them, briihma1;ziisalJ, pitarab
somyiisab, that is, they have the divine word and the inspired
knowledge. it carries with it.2 This divine word is the satya
mantra, it is the thought by whose truth the Angirasas bring the
Dawn to birth and make the lost Sun to rise in the heavens. This
word is also called the arka, a vocable which means both hymn
and light and is sometimes used of the sun. It is therefore the
word of illumination, the word which expresses the truth ofwhich
the Sun is the lord, and its emergence from the secret seat of the
Truth is associated with the outpouring by the Sun of its herded
radiances; so we read in VII.36.1, "Let the Word come forward
from the seat of the Truth; the Sun has released wide by its rays
the cows" ~ pra brahmaitu sadaniid rtasya, vi rasmibhih' sasrje
siayo giil). It has to be won possession of like the Sun
itself and the gods have to give their aid for that possession
(arkasya satau) as well as for the possession of the Sun (silryasya
siitau) and of Swar (svar~iitau).

The Angirasa, therefore, is not only an Agni-power, he is
also a Brihaspati-power. Brihaspati is called more than once
the Angirasa, as in VI.73.1, yo adribhit prathamajii rtava brhas­
patir iiizgiraso havismiin, "Brihaspati, breaker of the hill (the cave
of the Panis), the first-born who has the Truth, the Angirasa, he
of the oblation". And in X.47.6, we have a still more significant
description of Brihaspati as the Angirasa: pra saptagum
rtadhitim sumedhdm brhaspatim matir acchd jigiiti~ ya iiizgiraso
namasii upasadyab. "The thought goes towards Brihaspati the

1 Cf. the description in X.62.S of the Angirasas as sons of Agni, different in form, but all
profound in knowledge, gambhlravepasal}.

I This seems to be the sense of the word Brahman in the Veda. It certainly does not
mean Brahmanas by caste or priests by profession; the Fathers here are warriors as well as
sages. The four castes are only mentioned in the Rig-veda once, in that profound but late com­
position, the Purushasukta.
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seven-rayed, the truth-thinking, the perfect intelligence, who is
the Angirasa, to be approached with obeisance." In 11.23.18
also, Brihaspati is addressed as Angirasa in connection with the
release of the cows and the release of the waters: "For the glory
of thee the hill parted asunder when thou didst release upward
the pen of the cows; with Indra for ally thou didst force out, 0
Brihaspati, the flood of the waters which was environed by the
darkness." We may note in passing how closely the release of the
waters, which is the subject of the Vritra legend, is associated with
the release of the cows which is the subject of the legend of the
Angirasa Rishis and the Panis and that both Vritra and the Panis
are powers of the darkness. The cows are the light of the Truth,
the true illumining sun, satyam tat...siiryam; the waters released
from the environing darkness of Vritra are called sometimes
the streams of the Truth, rtasya dhorob and sometimes svarvatir
opab, the waters of Swar, the luminous solar world.

We see then that the Angirasa is in the first place a power of
Agni the seer-will; he is the seer who works by the light, by the
knowledge; he is a flame of the puissance of Agni.the great force
that is born into the world to be the priest of the sacrifice and
the leader of the journey, the puissance which the gods are said
by Vamadeva (IV.l.l) to establish here as the Immortal in mor­
tals, the energy that does the great work (arati). In the second
place, he is a power or at least has the power of Brihaspati, the
truth-thinking and seven-rayed, whose seven rays ofthe light hold
that truth which he thinks (rtadhitim) and whose seven mouths
repeat the word that expresses the truth, the god of whom it is
said (IV.50A,5), "Brihaspati coming first to birth out of the great
Light in the highest heaven, born in many forms, seven-mouthed,
seven-rayed (saptiisyah saptarasmihi, by his cry dispelled the
darkness; he by his host with the Rik and the Stubh (the hymn
of illumination and the rhythm that affirms the gods) broke Vala
by his cry." It cannot be doubted that by this host or troop
of Brihaspati (sustubhii rkvatii ga1)ena) are meant the Angirasa
Rishis who by the true mantra help in the great victory.

Indra is also described as becoming an Angirasa or as be­
coming possessed of the Angirasa quality. "May he become
most Angirasa with the Angirasas, being the Bull with bulls {the
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bull is the male power or Purusha, nr, with regard to the Rays
and the Waters who are the cows, gavab, dhenavab), the Friend
with friends, the possessor of the Rik with those who have the
Rik (rgmibhir rgmi), with those who make the journey (gatubhib,
the souls that advance on the path towards the Vast and True)
the greatest; may Indra become associated with the Maruts
(marutvan) for our thriving." The epithets here (1.100.4) are all
the proper epithets of the Angirasa Rishis and Indra is supposed
to take upon himself the qualities or relations that constitute
Angirasahood. So in 111.31.7, "Most illumined in knowledge
(yipratamah, answering to the vepistho angirasdm viprah of
VI.11.3), becoming a friend (sakhiyan, the Angirasas are friends
or comrades in the great battle) he went (agacchat, upon the path,
cf. gatubhib, discovered by Sarama); the hill sped forth its preg­
nant contents (garbham) for the doer of the good work; strong
in manhood with the young (maryo yuvabhih, the youth also
giving the idea of nnaging, undecaying force) he sought fullness
of riches and won possession (sasiina makhasyan); so at once,
chanting the hymn (arcan), he became an Angirasa." This Indra
who assumes all the qualities of the Angirasa is, we must re­
member, the Lord ofSwar, the wide world of the Sun or the
Truth, and descends to us with his two shining horses, hari,
which are called in one passage siayasya ketis, the sun's two
powers of perception. or of vision in knowledge, in order to war
with the sons of darkness and aid the great journey. Ifwe have
been right in all that we have concluded with regard to the eso­
teric sense of the Veda, Indra must be the Power (Indra, the
Puissant.' the powerful lord) of the divine Mind born in man
and there increasing by the Word and the Soma to his full
divinity. This growth continues by the winning and growth of the
Light, till Indra reveals himself fully as the lord of all the lumi­
nous herds which he sees by the "eye of the sun", the divine
Mind master of all the illuminations of knowledge.

Indra, in becoming the Angirasa, becomes marutviin, pos­
sessed of or companioned by the Maruts, and these Maruts,
luminous and violent gods of the storm and the lightning, uniting
in themselves the vehement power of Vayu, the Wind, the

1 But also perhaps "shining", cr. indu, the moon; ina, glorious, the sun; indh, to kindle.
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Breath, the Lord of Life and the force of Agni, the Seer-Will,
are therefore .seers who do the work by the knowledge, kavayo
vidmanii-apasah, as well as battling forces who by the power of
the heavenly Breath and the heavenly lightning overthrow .the
established things, the artificial obstructions, krtrimdni rodhiimsi,
in which the sons of Darkness have entrenched themselves, and
aid Indra to overcome Vritra and the Dasyus. They seem to be
in the esoteric Veda the Life-Powers that support by their
nervous or vital energies the action of the thought in the attempt
of the mortal consciousness to grow or expand itself into the
immortality of the Truth and Bliss. In any case, they also are
described in VI.49.11, as acting with the qualities of the Angirasa
(angirasvat), "0 young and seers and powers of the sacrifice,
Maruts, come uttering the word to the high place (or desirable
plane of earth or the hill, adhi siinu prsneh, VI.6.4, which is pro­
bably the sense of varasyiimy; powers increasing, rightly moving
(on the path, gatu) like the Angirasa,' give joy even to that which
is not illumined (acitram, that which has not received the varied
light of the dawn, the night of our ordinary darkness)". We see
there the same characteristics of the Angirasa action, the eternal
youth and force of Agni (agne yavi$/ha), the possession and
utterance of the Word, the seerhood, the doing of the work of
sacrifice, the right movement on the great path which leads, as
we shall see, to the world of the Truth, to the vast and luminous
bliss. The Maruts are even said to be (X.78.5) as it were "Angi­
rasas with their Sarna hymns, they who take all forms", visva­
rilpa angiraso na siimabhib.

All this action and movement are made possible by the
coming of Usha, the Dawn. Usha also is described as angi­
rastamii and in addition as indratamd. The power of Agni, the
Angirasa power, manifests itself also in the lightning of Indra
and in the rays of the Dawn. Two passages may be cited which
throw light on this aspect of the Angirasa force. The first is
VII.79.2,3. "The Dawns make their rays to shine out in the

1 It is to be noted that Sayana here hazards the idea that Angirasa means the moving
rays (from ang to move) or the Angirasa Rishis. If the great scholar had been able to pursue
with greater courage his ideas to their logical conclusion, he would have anticipated the
modem theory in its most essential points.
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extremities ofheaven, they labour like men who are set to a work.
Thy rays set fleeing the darkness, they extend the Light as if the
sun were extending its two arms. Usha has become (or, come into
being) most full of Indra power (indratamii), opulent in riches and
has given birth to the inspirations of knowledge for our happy
going (or for good and bliss), the goddess, daughter of Heaven,
most full of Angirasahood (angirastamii), orders her riches for
the doer of good works." The riches in which Usha is opulent
cannot be anything else than the riches of the Light and the
Power of the Truth; full of Indra power, the power of the divine
illumined mind, she gives the inspirations of that mind (sraviimsi)
which lead us towards the Bliss, and by the flaming radiant
Angirasa-power in her she bestows and arranges her treasures
for those who do aright the great work and thus move rightly
on the path, itthii naksanto angirasvut (VI.49.1l).

The second passage is in VII.75, "Dawn, heaven-born, has
opened up (the veil of darkness) by the Truth and she comes
making manifest the vastness (mahimiinam), she has drawn away
the veil of harms and of darkness (druhas tamal;) and all that

is unloved; most full of Angirasahood she manifests the \)aths
(of the great journey). Today, 0 Dawn, awake for us for the
journey to the vast bliss (mahe suvitiiya), extend (thy riches) for
a vast state of enjoyment, confirm in us a wealth of varied bright­
ness (citram) full of inspired knowledge (sravasyum), in us mor­
tals, 0 human and divine. These are the lustres of the visible
Dawn which have come varied-bright (citriil;) and immortal;
bringing to birth the divine workings they diffuse themselves,
filling those of the mid-region", janayanto daivyiini vratiini,
iipfJ:lanto antariksii vyasthuh (Riks 1-3). Again we have the
Angirasa power associated with the journey, the revelation of
its paths by the removal of the darkness and the bringing of the
radiances of the Dawn; the Panis represent the harms (druhah,
hurts or those who hurt) done to man by the evil powers, the
darkness is their cave; the journey is that which leads to the
divine happiness and the state of immortal bliss by means of our
growing wealth of light and power and knowledge; the immortal
lustres of the Dawn which give birth in man to the heavenly work­
ings and fill with them the workings of the mid-regions between
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earth and heaven, that is to say, the functioning of those vital
planes governed by Vayu which link our physical and pure mental
being, may well be the Angirasa powers. For they too gain and
maintain the truth by maintaining unhurt the divine workings
(amardhanto daivyii vratiini). This is indeed their function, to
bring the divine Dawn into mortal nature so that the visible
goddess pouring out her riches may be there, at once divine and
human, devi martesu miinusi, the goddess human in mortals.



CHAPTER XVII

The Seven-Headed Thought,
Swar and the Dashagwas

THE language of the hymns establishes,
then, a double aspect for the Angirasa Rishis. One belongs to
the external garb of the Veda; it weaves together its naturalistic
imagery of the Sun, the Flame, the Dawn, the Cow, the Horse,
the Wine, the sacrificial Hymn; the other extricates from that
imagery the internal sense. The Angirasas are sons of the Flame,
lustres of the Dawn, givers and drinkers of the Wine, singers of
the Hymn, eternal youths and heroes who wrest for us the Sun,
the Cows, the Horses and all treasures from the grasp of the sons
of darkness. But they are also seers of the Truth, finders and
speakers of the word of the Truth arid by the power of the Truth
they win for us the wide world of Light and Immortality which
is described in the Veda as the Vast, the True, the Right and as
the own home of this Flame of which they are the children. This
physical imagery and these psychological indications are closely
interwoven and they cannot be separated from each other.
Therefore we are obliged by ordinary common sense to conclude
that the Flame of which the Right and the Truth is the own home
is itself a Flame of that Right and Truth, that the Light which is
won by the Truth and by the force of true thought is not merely
a physical light, the cows 'which Sarama finds on the path of the
Truth not merely physical herds, the Horses not merely the
wealth of the Dravidians conquered by invading Aryan tribes,
nor even merely images of the physical Dawn, its light and its
swiftly moving rays and the darkness of which the Panis and
Vritra are the defenders not merely the darkness of the Indian
or the Arctic night. We have even been able to hazard a reason­
able hypothesis by which we can disentangle the real sense of
this imagery and discover the true godhead of these shining gods
and these divine, luminous sages.
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The Angirasa Rishis are at once divine and human seers.
This double character is not in itself an extraordinary feature
or peculiar in the Veda to these sages. The Vedic gods also have
a double action; divine and pre-existent in themselves, they are
human in their working upon the mortal plane when they grow
in man to the great ascension. This has been strikingly expressed
in the allocution to Usha, the Dawn, "goddess human in mor­
tals", devi martesu miinusi (VII.75.2). But in the imagery of the
Angirasa Rishis this double character is farther complicated by
the tradition which makes them the human fathers, discoverers
of the Light, the Path and the Goal. We must see how this com­
plication affects our theory of the Vedic creed and the Vedic sym­
bolism.

The Angirasa Rishis are ordinarily described as seven in
number: they are sapta vipriil), the seven sages who have come
down to us in the Puranic tradition! and are enthroned by Indian
astronomy in the constellation of the Great Bear. But they are
also described as Navagwas and Dashagwas, and if in VI.22.2, we
are told of the ancient fathers, the seven seers who were Nava­
gwas, piirve pitaro navagviih sapta vipriisah, yet in III.39.5, we have
mention of two different classes, Navagwas, and Dashagwas, the
latter ten in number, the former presumably, though it is not
expressly stated, nine. Sakhii ha yatra sakhibhir navagvair abhi­
jnvii satvabhir gii anugman; satyam tadindro dasabhir dasagvaih,
silryam viveda tamasiksiyantam; "Where, a friend with his friends
the Navagwas, following the cows Indra with the ten Dashagwas
found that truth, even the Sun dwelling in the darkness." On the
other hand we have in IV.51.4, a collective description of the
Angirasa seven-faced or seven-mouthed, nine-rayed, ten-rayed,
navagve angire dasagve saptiisye. In X.I08.8, we have another
Rishi Ayasya associated with the Navagwa Angirasas. In X.67.1,
this Ayasya is described as our father who found the vast seven":
headed Thought that was born out of the Truth and as singing the
hymn to Indra. According as the Navagwas are seven or nine,
Ayasya will be the eighth or the tenth Rishi.

Tradition asserts the separate existence of two classes of

1 Not that the names given them by the Purana need be those which the Vedic trad ition
would have given.
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Angirasa Rishis, the one Navagwas who sacrificed for nine
months, the other Dashagwas whose sessions of sacrifice endured
for ten. According to this interpretation we must take Navagwa
and Dashagwa as "nine-cowed" and "ten-cowed", each cow
representing collectively the thirty Dawns which constitute one
month of the sacrificial year. But there is at least one passage of
the Rig-veda which on its surface is in direct conflict with the
traditional interpretation. For in the seventh verse of VAS, and
again in the eleventh we are told that it was the Navagwas, not
the Dashagwas, who sacrificed or chanted the hymn for ten
months. This seventh verse runs, anunod atra hastayato adrir
drcan yena dasa mdso navagvdh; rtam yati saramii go' avindad,
visvani satyii angiriiscakdra, "Here cried (or, moved) the stone
impelled by the hand, whereby the Navagwas chanted for ten
months the hymn; Sarama travelling to the Truth found the
cows; all things the Angiras made true." And in verse 11,we have
the assertion repeated; dhiyam vo apsu dadhise svarsiim, yayiita­
ran dasa mdso navagvdh; aya dhiyii syiima devagopab, aya dhiyii
tuturyiima ati amhah, "I hold for you in the waters (i.e. the seven
Rivers) the thought that wins possession of heaven! (this is once
more the seven-headed thought born from the Truth and found
by Ayasya), by which the Navagwas passed through the ten
months; by this thought may we have the gods for protectors, by
this thought may we pass through beyond the evil." The state­
ment is explicit. Sayana indeed makes a faint-hearted attempt to
take dasa masab in VAS.7, ten months, as if it were an epithet
dasa mdsab, the ten-month ones i.e. the Dashagwas; but he offers
this improbable rendering only as an alternative and abandons it
in the eleventh Rik.

Must we then suppose that the poet of this hymn had for­
gotten the tradition and was confusing the Dashagwas and
Navagwas? Such a supposition is inadmissible. The difficulty
arises because we suppose the Navagwas and Dashagwas to have
been in the minds of the Vedic Rishis two different classes of

1 Sayana takes it to mean, "I recite the hymn for water" i.e. in order to get rain; the
case however is the locative plural, and dadhqe means "I place or hold" or, with the psycholo­
gical sense, "think" or ."hold in thought, meditate". Dhi~Q1)Q like dhi means thought; tlhiya,;,
dadhqe would thus mean "I think or meditate the thought".
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Angirasa Rishis; rather these seem to have been two different
powers of Angirasahood and in that case the Navagwas them­
selves might well become Dashagwas by extending the period of
the sacrifice to ten months instead of nine. The expression in the
hymn, dasa mdso ataran, indicates that there was some difficulty
in getting through the full period of ten months. It is during this
period apparently that the sons of darkness had the power to
assail the sacrifice; for it is indicated that it is only by the con­
firming of the thought which conquers Swar, the solar world,
that the Rishis are able to get through the ten months, but this
thought once found they become assured of the protection of the
gods and pass beyond the assault of the evil, the harms of the
Panis and Vritras. This Swar-conquering thought is certainly
the same as that seven-headed thought which was born from the
Truth and discovered by Ayasya the companion of the Nava­
gwas;for by it, we are told,Ayasya becoming universal, embracing
the births in all the worlds, brought into being a fourth world or
fourfold world, which must be the supramental beyond the three '
lower sessions, dyau, antariksa and prthivi, that wide world
which, according to Kanwa, son of Ghora, men reach or create
by crossing beyond the two rodasi after killing Vritra. This
fourth world must be therefore Swar. The seven-headed thought
of Ayasya enables him to become visvajanya, which means pro­
bably that he occupies or possesses all the worlds or births of the
soul, or else that he becomes universal, identifying himself with
all beings born, - and to manifest or give being to a certain
fourth world (svar), turiyam svij janayad visvajanyah (X.67.1);
and the thought estalished in the waters which enables the Nava­
gwa Rishis to pass through the ten months, is also svar$iil), ,that
which brings about the possession of Swar. The waters are clearly
the seven rivers and the two thoughts are evidently the same.
Must we not then conclude that it is the addition of Ayasya to the
Navagwas which raises the nine Navagwas to the number of
ten and enables them by his discovery of the seven-headed
Swar-conquering thought to prolong their nine-months' sacrifice
through the tenth month? Thus they become the ten Dashagwas.
We may note in this connection that the intoxication of the Soma .
by which Indra manifests or increases the might of Swar or the
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Swar-Purusha, (svar1)ara) is described as ten-rayed and illumi­
nating dasagvam vepayantam (VIII.12.2).

This conclusion is entirely confirmed by the passage in
111.39.5, which we have already cited. For there we find that it is
with the help of the Navagwas that Indra pursues the trace of the
lost kine, but it is only with the aid ofthe ten Dashagwas that he
is able to bring the pursuit to a successful issue and find that
Truth, satyam tat, namely; the Sun that was lying in the darkness.
In other words, it is when the nine-months' sacrifice is prolonged
through the tenth, it is when the Navagwas become the ten
Dashagwas by the seven-headed thought of Ayasya, the tenth
Rishi, that the Sun is found and the luminous world of Swar in
which we possess the truth or the one universal Deva, is disclosed
and conquered. This conquest of Swar is the aim of the sacrifice
and the great work accomplished by the Angirasa Rishis.

But what is meant by the figure of the months? for it now
becomes clear that it is a figure, a parable; the year is symbolic,
the months are symbolic.' It is in the revolution of the year that
the recovery of the lost Sun and the lost cows, is effected, for we
have the explicit statement in X.62.2, rteniibhindan parivatsare
valam, "by the truth, in the revolution of the year, they broke
Vala", or as Sayana interprets it, "by sacrifice lasting for a year".
This passage certainly goes far to support the Arctic theory, for it
speaks of a yearly and not a daily return of the Sun. But we are
not concerned with the external figure, nor does its validity in
any way affect our own theory; for it may very well be that the
striking Arctic experience of the long night, the annual sunrise
and the continuous dawns .was made by the Mystics the figure of
the spiritual night and its difficult illumination. But that this
idea of Time, of the months and years is used as a symbol seems
to be clear from other passages of the Veda, notably from Gritsa­
mada's hymn to Brihaspati, 11.24.

In this hymn Brihaspati is described driving up the cows,
breaking Vala by the divine word, brahmand, concealing the
darkness and making Swar visible (Rik 3). The first result is the
breaking open by force of the well which has the rock for its face

1 Observe that in the Puranas the Yugas, moments, months, etc. are all symbolic and it
is stated that the body of man is the year.
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and whose streams are of the honey, madhu, the Soma sweetness,
asmdsyam avatam madhudhiiram (Rik 4). This well of honey
covered by the rock must be the Ananda or divine beatitude of
the supreme threefold world of bliss, the Satya, Tapas and lana
worlds of the Puranic system based upon the three supreme
principles, Sat, Chit-Tapas and Ananda; their base is Swar of the
Veda, Mahar of the Upanishads and Puranas, the world of
Truth.' These four together make the fourfold fourth world and
are described in the Rig-veda as the four supreme and secret
seats, the source of the "four upper rivers". Sometimes, how­
ever, this upper world seems to be divided into two, Swar the
base, Mayas or the divine beatitude the summit, so that there
are five worlds or births of the ascending soul. The three other
rivers are the three lower powers of being and supply the prin-
ciples of the three lower worlds. .

This secret well of honey is drunk by all those who are able
to see Swar and they pour out its billowing fountain of sweetness
in manifold streams together, tam eva visve papire svardrso bahu
sakam sisicur utsam udrinam (II.24.4). These many streams
poured out together are the seven rivers poured down the hill
by Indra after slaying Vritra, the rivers or streams of the Truth,
rtasya dhoroh; and they represent, according to our theory, the
seven principles of conscious being in their divine fulfilment in the
Truth and Bliss. This is why the seven-headed thought, - that is
to say, the knowledge of the divine existence with its seven heads
or powers, the seven-rayed knowledge of Brihaspati, saptagum,
has to be confirmed or held in thought in the waters, the seven
rivers, that is to ~ay the seven forms of divine consciousness are
to be held in the seven forms or movements of divine being;
dhiyam vo apsu dadh~e svarsdm, "I hold the Swar-conquering
thought in the waters".

That the making visible of Swar to the eyes of the Swar­
seers, svardrsah, their drinking .of the honeyed well and the out­
pouring of the divine waters amounts to the revelation to man of

1 In the Upanishads and Puranas there is no distinction between Swar and Dyau; there­
fore a foUrth name had to be found for the world of Truth, and thisis the Mahar discovered
aa:ordina to the Taittiriya Upanishad by the Rishi Mahachanwya as the fourth Vyahriti, the
other thnlc being Swar, Bhuvar and Bhur, Le, Dyau, Antaribha and Prithivi of the Veda.
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new worlds or new states of existence is clearly told us in the next
verse, 11.24.5, sana ta kii cid bhuvand bhavitvd, miidbhib saradhhib
duro varanta vab; ayatantii carato anyad anyad id, ya cakiira
vayund brahmanaspatih, "Certain eternal worlds (states of exis­
tence) are these which have to come into being, their doors are
shut! to you (or, opened) by the months and the years; without
effort one (world) moves in the other, and it is these that Brah­
manaspati has made manifest to knowledge"; vayund means
knowledge, and the two forms are divinised earth and heaven
which Brahmanaspati created. These are the four eternal worlds
hidden in the guha, the secret, unmanifest or superconscient
parts of being which, although in themselves eternally present
states of existence (sana bhuvaniii, are for us non-existent and in
the future; for us they have to be brought into being, bhavitvd,
they are yet to be created. Therefore the Veda sometimes speaks
of Swar being made visible as here (vyacaksayat svab, 11.24.3)
or discovered and taken possession of, avidat, asanat, sometimes
of its being created or made (bhu, kr). These secret eternal worlds
have been closed to us, says the Rishi, by the movement of Time,
by the months and years; therefore naturally they have to be
discovered, revealed, conquered, created in us by the movement,
of Time, yet in a sense against it. This development in an inner
or psychological Time is, it seems to me, that which is symbolised
by the sacrificial year and by the ten months that have to be spent
before the revealing hymn of the soul (brahma) is able to discover
the seven-headed, heaven-conquering thought which finally
carries us beyond the harms of Vritra and the Panis.

We get the connection of the rivers and the worlds very clearly
in 1.62.4, where Indra is described as breaking the hill by the aid
of the Navagwas and breaking Vala by the aid of the Dashagwas.
Hymned by .the Angirasa Rishis Indra opens up the darkness

. by the Dawn and the Sun and the Cows, he spreads out the high
plateau of the earthly hill into wideness and upholds the higher
world of heaven. For the result of the opening up of the higher

1 Sayana says varanta is here "opened", which is quite possible, but vr means ordinarily
to shut, close up, cover, especially when applied to the doors of the hill whence flow the rivers
and the cows come forth; Vritra is the closer of the doors. Vi vr and apa vr mean to open.
Nevertheless, if the word means here to open, that only makes our case all the stronger.
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planes of consciousness is to increase the wideness of the physi­
cal, to raise the height of the mental. "This, indeed," says the
Rishi Nodha, "is his mightiest work, the fairest achievement of
the achiever" dasmasya ciirutamam asti damsah, "that the four
upper rivers streaming honey nourish the two worlds of the
crookedness," upahvare yad uparii apinvan madhvamaso nadyas
catasrab (1.62.6). This is again the honey-streaming well pouring
down its many streams together; the four higher rivers of the
divine being, divine conscious force, divine delight, divine truth
nourishing the two worlds of the mind and body into which they
descend with their floods of sweetness. These two, the rodasi,
are normally worlds of crookedness, that is to say of the false­
hood, - the rtam or Truth being the straight, the anrtam or
Falsehood the crooked, - because they are exposed to the harms
of the undivine powers, Vritras and Panis, sons of darkness and
division. They now become forms of the truth, the knowledge,
vayunii, agreeing with outer action and this is evidently Gritsa­
mada's carato anyad anyad and his ya cakiira vayunii brahmanas­
patih. The Rishi then proceeds to define the result of the work of
Ayasya, which is to reveal the true eternal and unified form
of earth and heaven. "In their twofold (divine and human?)
Ayasya uncovered by his hymns the two, eternal and in one nest;
perfectly achieving he upheld earth and heaven in the highest
ether (of the revealed superconscient, parame vyoman) as the
Enjoyer his two wives" (1.62.7). The souls' enjoyment of its divi­
nised mental and bodily existence uplifted in the eternal joy of the
spiritual being could not be more clearly and beautifully imaged.

These ideas and many of the expressions are the same as
those of the hymn of Gritsamada. Nodha says of the Night and
Dawn, the dark physical and the illumined mental conscious­
ness that they new-born (punarbhuva) about heaven and earth
move into each other with their own proper movements, svebhir
evaih...carato anyanya (1.62.8),1 in the eternal friendship that is
worked out by the high achievement of their son who thus up-

1 cr. Gritsamada's ayatantti earatoanyodanyad... bearing the same senseas svebhir evaifJ ...
i.e. spontaneously.

This and many other passages show clearly, conclusively, as it seems to me, that the
anyad anyad, the two are always earth and heaven, the human based on the physical con­
sciousness and the divine based on the supraphysical heaven.
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holds them, sanemi sakhyam svapasyamOnal), simur diidhara
savasa sUdarhsiiJ) (1.62.9). In Gritsamada's hymn as in Nodha's,
the Angirasas attain to Swar, - the Truth : from which they .
originally came, the "own home" of all divine Purushas, --:- by
the attainment of the truth and by the detection of the falsehood.
"They who travel towards the goal and attain that treasure of the
Panis, the supreme treasure hidden in the secret cave, they, having
the knowledge and perceiving the falsehoods, rise up again thither
whence they came and enter into that world; Possessed of the
truth, beholding the falsehoods they, seers, rise up again into the
'great path," mahas pathah (11.24.6,7), the path of the Truth, or
the great and wide realm, Mahas of the Upanishads.

We begin now to unravel the knot of this Vedic imagery.
Brihaspati is the seven-rayed Thinker, saptagul;, saptarasmih, he
is the seven-faced or seven-mouthed Angirasa, born in many
forms, saptasyal; tuvijatal;, nine-rayed, ten-rayed. The seven
mouths are the seven Angirasas who repeat the divine word
(brahma) which comes from the seat of the Truth, Swar, and of
which he is the lord (brahmanaspatib). Each also corresponds to
one of the seven rays of Brihaspati; therefore they are the seven
seers, sapta vipriiJ), sapta r$ayal;, who severally personify these
seven rays of the knowledge. These rays are, again, the seven
brilliant horses of the sun, sapta haritah, and their full union
constitutes the seven-headed Thought of Ayasya by which the
lost sun of Truth is recovered. That thought again is established
in the seven rivers, the seven principles of being divine and hu­
man, the totality of which founds the perfect spiritual existence.
The winning of these seven rivers of our being withheld by Vritra
and these seven rays withheld by Vala, the possession of our
complete divine consciousness delivered from all falsehood by
the free descent of the truth, gives us the secure possession of the
world of Swar and the enjoyment of mental and physical being
lifted into the godhead above darkness, falsehood and death by
the in-streaming of our divine elements. This victory is won in
twelve periods of the upward journey, represented by the revolu­
tion of the twelve months of the sacrificial year, the periods cor­
responding to the successive dawns of a wider and wider truth,

. until the tenth secures the victory. What may be the precise
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significance of the nine rays and the ten, is a more difficult ques-
tion which we are not yet in a position to solve; but the light we
already have is sufficient to illuminate all the main imagery of
the Rig-veda.

The symbolism of the Veda depends upon the image of the
life of man as a sacrifice, a journey and a battle. The ancient
Mystics took for their theme the spiritual life of man, but, in
order both to make it concrete to themselves and to veil its seerets
from the unfit, they expressed it in poetical images drawn from
the outward life of their age. That life was largely an existence of
herdsmen and tillers of the soil for the mass of the people, varied
by the wars and migrations of the clans under their kings, and in
all this activity the worship of the gods by sacrifice had become
the most solemn and magnificent element, the knot of all the rest.
For by the sacrifice were won the rain which fertilised the soil, the
herds of cattle and horses necessary for their existence in peace
and war, the wealth ofgold, land, (k~etra), retainers, fighting-men
which constituted greatness and lordship, the victory in the battle,
safety in the journey by land and water which was so difficult
and dangerous in those times of poor means of communication
and loosely organised inter-tribal existence. All the principal
features of that outward life which they saw around them 'the
mystic poets took and turned into significant images of the inner
life. The life of man is represented as a sacrifice to the gods, a
journey sometimes figured as a crossing of dangerous waters,
sometimes as an ascent from level to level of the hill ofbeing, and,
thirdly, as a battle against hostile nations. But these three images
are not kept separate. The sacrifice is also a journey; indeed the
sacrifice itself is'described as travelling, as journeying to a divine
goal; and the journey and the sacrifice are both continually
spoken of as a battle against the dark powers.

The legend of the Angirasas takes up and combines all these
three essential features of the Vedic 'imagery. The Angirasas are
pilgrims of the light. The phrase naksantab or abhinaksantab is
constantly used to describe their characteristic action. They are
those who travel towards the goal and attain to the highest, abhi­
naksanto abhi ye tam anasur nidhim paramam, "they who travel
to and attain that supreme treasure" (II.24.6). Their action is in-
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voked for carrying forward the life of man farther towards its
goal, sahasrasiive pra tiranta iiyuJ.z (111.53.7). But this journey, if
principally of the nature of a quest, the quest of the hidden light, .,
becomes also by the opposition of the powers of darkness an
expedition and a battle. The Angirasas are heroes and fighters
of that battle, gosu yodhii/;, "fighters for the cows or rays". Indra
marches with them sara1)yubhi/;, as travellers on the path, sakhi­
bhih, comrades, rgmibhih and kavibhib, seers and singers of the
sacred chant, but also satvabhib, fighters in the battle. They are
frequently spoken of by the appellation nr or vira, as when Indra
is said to win the luminous herds asmdkebhib nrbhib, "by our
men"..Strengthened by them he conquers in the journey and
reaches the goal, naksaddiibham taturim. This journey or march
proceeds along the path discovered by Sarama, the hound of
heaven, the path of the Truth, rtasya panthdh, the great path,
mahas pathab, which leads to the realms of the Truth. It is also
the sacrificial journey; for its stages correspond to the periods of
the sacrifice of the Navagwas and it is effected by the force of the
Soma-wine and the sacred Word.

The drinking of the Soma-wine as the means of strength,
victory and attainment is one of the pervading figures of the
Veda. Indra and the Ashwins are the great Soma-drinkers, but
all the gods have their share of the immortalising draught. The
Angirasas also conquer in the strength of the Soma. Sarama
threatens the Panis with the coming of Ayasya and the Navagwa
Angirasas in the keen intensity of their Soma-rapture, eha gaman
r~aya/; somasitii aydsyo angiraso navagvii/; (X.108.8).. It is the
great force by which men have the power to follow the path of
the Truth. "That rapture of the Soma we desire by which thou, 0
Indra, didst make to thrive the Might of Swar (or the Swar-soul,
svamaramy; that rapture ten-rayed and making a light of know­
ledge or shaking the whole being with its force (dasagvam vepa­
yantam) by which thou didst foster the ocean; that Soma-intoxi­
cation by which thou didst drive forward the great waters (the
seven rivers) like chariots to their sea, - that we desire that we
may travel on the path of the truth," panthiim rtasya yiitave tam
imahe (VIII. 12.2,3). It is in the.power of the Soma that the hill
is broken open, the sons of darkness overthrown. This Soma-
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wine is the sweetness that comes flowing from the streams of the
upper hidden world, it is that which flows in the seven waters, it
is that with which the ghrta, the clarified butter of the mystic
sacrifice, is instinct; it is the honeyed wave which rises out of the
ocean of life. Such images can have only one meaning; it is the
divine delight hidden in all existence which, once manifest, sup­
ports all life's crowning activities and is the force that finally
immortalises the mortal, the amrtam, ambrosia of the gods.

But it is especially the Word that the Angirasas possess;
their seerhood is their most distinguishing characteristic. They ··
are briihma1)iisiiJ; pitarab somydsah...rtiivrdha/; (VI.7S.l0) the
fathers who are full of the Soma and have the word and are there­
fore increasers of the Truth. Indra in order to impel them on the
path joins .himself to the chanted expressions of their thought
and gives fullness and force to the words of their soul, angirasiim
ucathii jujU$viin brahma tiitod giitum isnan (II.20.S). It is when
enriched in light and force of thought by the Angirasas that
Indra completes his victorious journey and reaches the goal on
the mountain, "In him our primal fathers, the seven seers, the
Navagwas, increase their plenty, him victorious on his march and
breaking through (to the goal), standing on the mountain, in­
violate in speech, most luminous-forceful by his thinkings",
naksadddbham taturim parvatesthiim, adroghaviicam matibhih
savistham (VI.22.2). It is by singing the Rik, the hymn of illu­
mination, that they find the solar illuminations in the cave of our
being, arcantos gii avindan (1.62.2). It is by thestubh, the all­
supporting rhythm of the hymn of the seven seers, by the vibrat­
ing voice of the Navagwas that Indra becomes full of the power
of Swar, svarena'svaryah and by the cry of the Dashagwas that he
rends Vala in pieces (1.62.4). For this cry is the voice of the
higher heaven, the thunder that cries in the lightning-flash of
Indra, and the advance of the Angirasas on their path is the
forward movement of this cry of the heavens;' pra brahmdno
angiraso naksanta, pra krandanur nabhanyasya vetu (VII.42.1);
for we are told that the voice of Brihaspati the Angirasa dis­
covering the Sun and the Dawn and Cow and the light of the

1 rc (arcantab) in the Veda means to shine and to sing the Rik; arka means sun, light
and the Vedic hymn.
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Word is the thunder of Heaven, brhaspatir usasam silryam gam
arkam viveda stanayaniva dyauh (X.67.S). It is by satya mantra,
the true thought expressed in the rhythm of the truth, that the ·
hidden light is found and the Dawn brought to birth, gillham
jyotil)pitaro anvavindan, satyamantrii ajanayan. u~iisam (VII.76.4).
For these are the Angirasas who speak aright, ittha vadadbhib
angirobhii: (VI. 18.5), masters of the Rik who place perfectly their
thought, svadhibhir rkvabhih (VI.32.2); they are the sons of
heaven, heroes of the Mighty Lord who speak the truth and think
the straightness and therefore they are able to hold the seat of
illumined knowledge, to mentalise the supreme abode of the
sacrifice, rtam samsanta rju didhyiina divasputriiso asurasya viral);
vipram padam angiraso dadhiinii yafhasya dhiima prathamam
mananta (X.67.2).,

It is impossible that such expressions should convey nothing
more than the recovery of stolen cows from Dravidian cave­
dwellers by some Aryan seers led by a god and his dog or else the
return of the Dawn after the darkness of the night. The wonders
of the Arctic dawn themselves are insufficient to explain the
association of images and the persistent stress on the idea of the
Word, the Thought, the Truth, the journey and the conquest of
the falsehood which meets us always in these hymns. Only the
theory we are enouncing, a theory not brought in from outside
but arising straight from the language and the suggestions of the
hymns themselves, can unite this varied imagery and bring an
easy lucidity and coherence into this apparent tangle of incon­
gruities. In fact, once the central idea is grasped and the men­
tality of the Vedic Rishis and the principle of their symbolism
are understood, no incongruity and no disorder remain. There
is a fixed system of symbols which, except in some of the later
hymns, does not admit of any important variations and in the
light of which the inner sense of the Veda everywhere yields itself
up readily enough. There is indeed a certain restricted freedom in
the combination of the symbols, as in those of any fixed poetical
imagery, - for instance, the sacred poems of the Vaishnavas;
but the substance of thought behind is constant, coherent and
does not vary.



CHAPIER XVIII

The Human Fathers

THESE characteristics of the Angirasa Rishis
seem at first sight to indicate that they are in the Vedic
system a class of demi-gods, in their outward aspect personifica­
tions or rather personalities of the Light and the Voice and the
Flame, but in their inner aspect powers of the Truth who second
the gods in their battles. But even as divine seers, even as sons
of Heaven and heroes of the Lord, these sages represent aspiring
humanity. True, they are originally the sons of the gods, deva­
putriil), children of Agni, forms of the manifoldly born Brihas­
pati, and in their ascent to the world of the Truth they are des­
cribed as ascending back to the place from whence they came;
but even in these characteristics they may well be representative
of the human soul which has itself descended from that world
and has to reascend; for it is in its origin a mental being, son of
immortality (amrtasya putriil)), a child of Heaven born in Heaven
and mortal only in the bodies that it assumes. And the part of
the Angirasa Rishis in the sacrifice is the human part, to find the
word, to sing the hymn of the soul to the gods, to sustain and in­
crease the divine Powers by the praise, the sacred food and the
Soma-wine, to bring to birth by their aid the divine Dawn, to
win the luminous form of the all-radiating Truth and to ascend
to its secret, far and high-seated home.

In this work of the sacrifice they appear in a double form,1

the divine Angirasas, rsayo divyiil), who symbolise and preside
over certain psychological powers and workings .like the gods,
and the human fathers, pitaro manusydh, who like the Ribhus,
also described as human beings or at least human powers that
have conquered immortality by the work, have attained the goal

1 It is to be noted that the Puranas distinguish specifically between two classes of Pitris,
the divine Fathers, a class of deities, and the human Ancestors to both of whom the P;(fr/Jl is
offered. The Puranas, obviously, only continue in this respect the original Vedic tradition.
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and are invoked to assist a later mortal race in the same divine
achievement. Quite apart from the later Yama hymns of the
tenth Mandala in which the Angirasas are spoken ofas Barhishad .
Pitris along with the Bhrigus and Atharvans and receive their
own peculiar portion in the sacrifice, they are in the rest of the
Veda also called upon in a less definite but a larger and more
significant imagery. It is for the great human journey that they
are invoked; for it is the human journey from the mortality to
the immortality, from the falsehood to the truth that the Ances­
tors accomplished, opening the way to their descendants.

We see this characteristic of their working in VII.42 and
VII.52.. The first of these two hymns of Vasishtha is a Sukta in
which the gods are invoked precisely for this great journey,
adhvara yajna,l the sacrifice that travels or is a travel to the home
of the godheads and at the same time a battle: for thus it is sung,
"Easy of travelling for thee is the path, 0 Agni, and known to thee
from of old. Yoke in the Soma-offering thy ruddy (or, actively­
moving) mares which bear the _hero. Seated, I call the births
divine" (verse 2). What path is this? It is the path between the
home of the gods and our earthly mortality down which the gods
descend through the antariksa, the vital regions, to the earthly
sacrifice and up which the sacrifice and man by the sacrifice
ascends to the home of the gods. Agni yokes his mares, his
variously-eoloured energies or flames of the divine Force he
represents, which bear the Hero, the battling power within
us that performs the journey. And the births divine are at once
the gods themselves and those manifestations of the divine life
in man which are the Vedic meaning of the godheads. That this
is the sense becomes clear from the fourth Rik. "When the Guest
that lodges in the bliss has become conscious in knowledge
in the gated house of the hero rich (in felicity), when Agni is
perfectly satisfied and firmly lodged 'in the house, then he gives
the desirable good to the creature that makes the journey"

,
1 Sayana takes a-dhvara yajna, the unhurt sacrifice; but "unhurt" can never have come to

be used as a synonym of sacrifice. Adhvara is "travelling", "moving", connected with adhvan,
path or journey from the lost root adh, to move, extend, be wide, compact, etc. We see the
connection between the two words adhvan and adhvara in adhva, air, sky and adhvara with
the same sense. The passages in the Veda are numerous in which the adhvara or adhvara yajna
is connected with the idea of travelling, journeying, advancing on the path.
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or, it may be, for his journeying. .
The hymn is therefore an invocation to Agni for the journey

to the supreme good, the divine birth, the bliss. And its opening
verse is a prayer for the necessary conditions of the journey,
the things that are said here to constitute the form of the pilgrim
sacrifice, adhvarasya pesah, and among these comes first the for­
ward movement of the Angirasas; "Forward let the Angirasas
travel, priests of the Word, forward go the cry of heaven (or, of
the heavenly thing, cloud or lightning), forward move the foster­
ing Cows that diffuse their waters, and let the two pressing-stones
be yoked (to their work) - the form of the pilgrim sacrifice",
pra brahmdno angiraso naksanta, pra krandanur nabhanyasya
vetu; pra dhenava udapruto navanta, yujyiitdm adri adhvarasya
pesah (VII.42.1). The Angirasas with the divine Word, the cry
of Heaven which is the voice of Swar, the luminous heaven, and
of its lightnings thundering out from the Word, the divine waters
or seven rivers that are set free to their flowing by that heavenly
lightning of Indra the master of Swar, and with the outflowing
of the divine waters the outpressing of the immortalising Soma,
these constitute the form, pesah, of the adhvara yafiia. And its
general characteristic is forward movement, the advance of all
to the divine goal, as emphasised by the three verbs of motion,
naksanta, vetu, navanta and the emphatic pra, forward, which
opens and sets the key to each clause.

But the fifty-second hymn is still more significant and
suggestive. The first Rik runs, "0 Sons of the infinite Mother
(iidityiisah) , may we become infinite beings (aditayah syiima),
may the Vasus protect in the godhead and the mortality (devatrii. .

martyatrii); possessing may we possess you, 0 Mitra ' and
Varuna, becoming may we become you, 0 Heaven and Earth",
sanema mitriivaru1)ii sanantab, bhavema dyiiviiprthivi bhavantah.
This is evidently the sense that we are to possess and become the
infinities or children of Aditi, the' godheads, aditayah, iidityiisah.
Mitra and Varuna, we must remember, are powers of Surya
Savitri, the Lord of the Light and the Truth. And the third verse
runs, "May the Angirasas who hasten through to the goal move
in their travelling to the bliss of the divine Savitri; and that
(bliss) may our great Father, he of the sacrifice, and all the gods
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becoming of one mind accept in heart." Turanyavo naksanta
ratnam devasya savitur iyano1). It is quite clear therefore that
the Angirasas are travellers to the light and truth of the solar deity
from which are born the luminous cows they wrest from the
Panis and to the bliss which, as we always see, is founded on that
light and truth. It is clear also that this journey is a growing into
the godhead, into the infinite being (aditaya1) syama), said in this
hymn (verse 2) to come by the growth of the peace and bliss
through the action in us of Mitra, Varuna and the Vasus who
protect us in the godhead and the mortality.

In these two hymns the Angirasa Rishis generally are men­
tioned; but in others we have positive references to the human
Fathers who first discovered the Light and possessed the Thought
and the Word and travelled to the secret worlds of the luminous
Bliss. In the light of the conclusions at which we have arrived, we
can now study the more important passages, profound, beautiful
and luminous, in which this great discovery of the human fore­
fathers is hymned. We shall find there the summary of that great
hope which the Vedic mystics held ever before their eyes; that
journey, that victory is the ancient, primal achievement set as a
type of the luminous Ancestors for the mortality that was to
come after them. It was the conquest of the powers of the
circumscribing Night riitri paritakmyii (V.30.14), Vritras, Sam­
baras and Valas, the Titans, Giants, Pythons, subconscient
Powers who hold the light and the force in themselves, in their
cities of darkness and illusion, but can neither use it aright nor
will give it up to man, the mental being. Their ignorance, evil
and limitation have not merely to be cut away from us, but bro­
ken up and into and made 'to yield up the secret of light and good
and infinity. Out of this death that immortality has to be con­
quered. Pent up behind this ignorance is a secret knowledge and
a great light of truth; prisoned by this evil is an infinite content
of good; in this limiting death is the seed of a boundless immor­
tality. Vala, for example, is Vala of the radiances, valasya
gomatab (1.11.5), his body is made of the light, govapuso valasya
(X.68.9), his hole or cave is a city full of treasures; that body
has to be broken up, that city rent open, those treasures seized.
This is the work set for humanity and the Ancestors have done
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it for the race that the w~y may be known and the goal reached
by the same means and through the same companionship with
the gods of Light. "Let there be that ancient friendship between
you gods and us as when with the Angirasas who spoke aright
the word, thou didst make to fall that which was fixed and slewest
Vala as he rushed against thee, 0 achiever of works, and thou
didst make to swing open all the doors of his city" (V1.18.5).
At the beginning of all humantraditions there is this ancient me­
mory. It is Indra and the serpent Vritra, it is Apollo and the
Python, it is Thor and the Giants, Sigurd and Fafner, it is the
mutually opposing gods of the Celtic mythology; but only in the
Veda do we find the key to this imagery which conceals the hope
or the wisdom of a prehistoric humanity.

The first hymn we will take is one by the great Rishi, Viswa­
mitra, 111.39; for it carries us right into the heart of our subject.
It sets out with a description of the ancestral Thought, pitryii
dhib, the Thought of the fathers which can be no other than the
Swar-possessing thought hymned by the Atris, the seven-headed
thought discovered by Ayasya for the Navagwas; for in this
hymn also it is spoken of in connection with the Angirasas, the
Fathers. "The thought expressing itself from the heart, formed
into the Stoma, goes towards Indra its lord" (Rik I). Indra is,
we have supposed, the Power of luminous Mind, master of the
world of Light and its lightnings; the words or the thoughts are
constantly imaged as cows or women, Indra as the Bull or .hus­
band, and the words desire him and are even spoken of as casting
themselves upwards to seek him, e.g. 1.9.4, girab prati tvdm ud
ahiisata...vrsabham patim. The luminous Mind of Swar is the
goal sought by the Vedic thought and the Vedic speech which
express the herd of the illuminations pressing upward from the
soul, from the cave of the subconscient in whichthey were penned;'
Indra master of Swar is the Bull, the lord of these herds, gopatib.

The Rishi continues to describe the Thought. It is "the
thought that when it is being expressed, remains wakeful in the
knowledge", does not lend itself to the slumber of the Panis, yii
jdgrvir vidathe sasyamdnii; "that which is born of thee (or, for
thee), 0 Indra, of that take knowledge". This is a constant
formula in the Veda. The god, the divine, has to take cognizance



184 The Secret of the Veda

of what rises up to him in man, to become awake to it in the
knowledge within us, (viddhi, cetathah, etc.), otherwise it remains
a human thing and does not "go to the gods", idevesu gacchatii.
And then, "It is ancient (or eternal), it is born from heaven;
when it is being expressed, it remains wakeful in the knowledge;
wearing white and happy robes, this in us is the ancient thought
of the fathers", seyam asme sanajd pitryd dhii) (Rik 2). And then
the Rishi speaks of this Thought as "The mother of twins, who
here gives birth to the twins; on the tip of the tongue it descends
and stands; the twin bodies when they are born cleave to each
other and are slayers of darkness and move in the foundation of
burning force" (Rik 3). I will not now discuss what are these lumi­
nous twins, for that would carry us beyond the limits of our
immediate subject: suffice it to say that they are spoken of else­
where in connection with the Angirasas and their establishment
of the supreme birth (the plane of the Truth) as the twins in whom
Indra places the word of the expression (1.83.3), that the burning
force in whose foundation they move is evidently that of the Sun,
the slayer of darkness, and this foundation is therefore identical
with the supreme plane, the foundation of the Truth, rtasya
budhne, and, finally that they can hardly be wholly unconnected
with the twin children of Surya, Yama and Yami, - Yama who
in the tenth Mandala is associated with the Angirasa Rishis.!

Having thus described the ancestral thought with its twin
children, slayers of darkness, Vishwamitra proceeds to speak
of the ancient Fathers who first formed it and of the great victory
by which they discovered "that Truth, the sun lying in the dark­
ness". "None is there among mortals who can blame (or, as it
rather seems to me to mean, no power of mortality that can con­
fine or bind) our ancient fathers, they who were fighters for the
cows; Indra of the mightiness, Indra of the achievement released
upward for them the fortified pens, - there where, a comrade
with his comrades, the fighters, the Navagwas, following on his
knees the cows, Indra with the ten Dashagwas found that Truth,

1 It is in the light of these facts that we must understand the colloquy of Yama and Yami
in the tenth Mandala in which the sister seeks union with her brother and is put off to later
generations, meaning really symbolic periods of time, the word for later signifying rather
"higher". uttara.
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satyam tad, even the sun dwelling in the darkness" (Riks 4,5).
This is the usual image of the conquest of the luminous cattle and
the discovery of the hidden Sun; but in the next verse it is asso­
ciated with two other related images which also occur frequently
in the Vedic hymns, the pasture or field of the cow and the honey
found in the cow. "Indra found the honey stored in the Shining
One, the footed and hoofed (wealth) in the pasture! of the
Cow" (Rik 6). The Shining One, usriyii (also usrii), is another
word which like go means both ray and cow and is used as a
synonym of go in the Veda. We hear constantly of the ghrta or
clarified butter stored in the cow, hidden there by the ·Panis in
three portions according to Vamadeva; but it is sometimes the
honeyed ghrta and sometimes simply the honey, madhumad
ghrtam (IX.86.37) and madhu. We have seen how closely the yield
of the cow, the ghrta, and the yield of the Soma plant are con­
nected in other hymns and now that we know definitely what is
meant by the Cow, this strange and incongruous connection
becomes clear and simple enough. Ghrta also means shining,
it is the shining yield of the shining cow; it is the formed light of
conscious knowledge in the mentality which is stored in the illu­
mined consciousness and it is liberated by the liberation of the
Cow: Soma is the delight, beatitude, Ananda inseparable from
the illumined state of the being; and as there are, according to
the Veda, three planes of mentality in us, so there are three por­
tions of the ghrta dependent on the three gods Surya, Indra and
Soma, and the Soma also is offered in three parts, on the three
levels of the hill, trisu siinusu. We may hazard the conjecture,
having regard to, the nature of the three gods, that Soma releases
the divine light from the sense mentality, Indra from the dynamic
mentality, Surya from the pure reflective mentality, As for the
pasture of the cow we are already familiar with it; it is the field
or ksetra which Indra wins for his shining comrades from the
Dasyu and in which the Atri beheld the warrior Agni and the
luminous cows, those of whom even the old became young again.
This field, ksetra, is only another image for the luminous home
(k$aya) to which the gods by the sacrifice lead the human soul.

1 Name gob. Nama from nam to move, range, Greek nemo; nama is the range, pasture,
Greek namos.
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Vishwamitra then proceeds to indicate the real mystic
sense of all this imagery. "He having Dakshina with him held
in his right hand (dak~i!1e dalqi~iivan) the secret thing that is
placed in the secret cave and concealed in the waters. May he,
knowing perfectly, separate the light from the darkness, jyotir
vr~ita tamaso vijanan, may we be far from the presence of the
evil" (Riks 6,7). We have here a clue to the sense of this goddess
Dakshina who seems in some passages to be a form or epithet
of the Dawn and in others that which distributes the offerings
in the sacrifice. Usha is the divine illumination and Dakshina
is the discerning knowledge that comes with the dawn and enables
the Power in the mind, Indra, to know aright and separate the
light from the darkness, the truth from the falsehood, the straight
from the crooked, vrnita vijdnan. The right and left hand of
Indra are his two powers of action in knowledge; for his two
arms are called gabhasti, a word which means ordinarily a ray
of the sun but also forearm, and they correspond to his two
perceptive powers, his two bright horses, hari, which are des­
cribed as sun-eyed, siiracaksasah and as vision-powers of the Sun,
siayasya ketii. Dakshina presides over the right-hand power,
dak~i~ii, and therefore we have the collocation daksine dak~i~ii­

viin. It is this discernment which presides over the right action
of the sacrifice and the right distribution of the offerings and it
is this which enables Indra to hold the herded wealth of the
Panis securely, in his right hand. And finally we are told what
is this secret thing that was placed for us in the cave and is con­
cealed in the waters of being, the waters in which the Thought of
the Fathers has to be set, apsu dhiyam dadhise. It is the hidden Sun,
the secret Light of our divine existence which has to be found
and taken out. by knowledge from the darkness in which it is
concealed. That this light is not physical is shown by the word
vijdnan, for it is through right knowledge that it has to be found,
and by the moral result, viz. that we go far from the presence of
evil, duritiid, literally, the wrong going, the stumbling to which
we are subjected in the night of our being before the sun has
been found, before the divine Dawn has arisen.

Once we have the key to the meaning of the Cows, the Sun,
the Honey-Wine, all the circumstances of the Angirasa legend
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and the action of the Fathers, which are such an incongruous
patchwork in the ritualistic or naturalistic and so hopelessly
impossible in the historical or Arya-Dravidian interpretation of
the hymns, become on the contrary perfectly clear and connected
and each throws light on the other. We understand each hymn'
in its entirety and in relation to other hymns; each isolated line,
each passage, each scattered reference in the Vedas falls inevitably
and harmoniously into a common whole. We know, here, how
the Honey, the Bliss can be said to be stored in the Cow, the shin­
ing Light of the Truth; what is the connection of the honey­
bearing Cow with the Sun, lord and origin of that Light; why the
discovery of the Sun dwelling in the darkness is connected with
the conquest or recovery of the cows of the Panis by the Angi­
rasas; why it is called the discovery of that Truth; what is meant
by the footed and hoofed wealth and the field or pasture of the
Cow. We begin to see what is the cave of the Panis and why that
which is hidden in the lair of Vala is said also to be hidden in
the waters released by Indra from the hold of Vritra, the seven
rivers possessed by the seven-headed heaven-conquering thought
of Ayasya; why the rescue of the sun out of the cave, the separa­
tion or choosing of the light out of the darkness is said to be done
by an all-discerning knowledge; who are Dakshina and Sarama
and what is meant by Indra holding the hoofed wealth in his right
hand. And in arriving at these conclusions we 'have not to wrest
the sense of words, to interpret the same fixed term by different
renderings according to our convenience of the moment or to
render differently the same phrase or line in different hymns, or
to make incoherence a standard of right interpretation; on the
contrary, the greater the fidelity to word and form of the Riks,
the more conspicuously the general and the detailed sense of the
Veda emerge in a constant clearness and fullness.

We have therefore acquired the right to apply the sense we
have discovered to other passages such as the hymn ofVasishtha
which I shall next examine, VII.76, although to a superficial
glance it would seem to be only an ecstatic picture of the physical
Dawn. This first. impression, however, disappears when we
examine it; we see that there is a constant suggestion of a pro­
founder meaning and, the moment we apply the key we have
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found, the harmony of the real sense appears. The hymn com­
mences with a description of that rising of the Sun into the light
of the supreme Dawn which is brought about by the gods and the
Angirasas. "Savitri, the god, the universal Male, has ascended
into the Light that is immortal and of all the births,jyotir amrtam
visvajanyam; by the work (of sacrifice) the eye of the gods has
been born (or, by the will-power of the gods vision has been
born); Dawn has manifested the whole world (or, all that comes
into being, all existences, visvam bhuvanam)" (Rik 1). This
immortal light into which the sun rises is elsewhere called the true
light, rtam jyotih, Truth and immortality being constantly
associated in the Veda. It is the light of the knowledge given by
the seven-headed thought which Ayasya discovered when he
became visvajanya, universal in his being; therefore this light
too is called visvajanya, for it belongs to the fourth plane, the
turiyam svid of Ayasya, from which all the rest are born and by
whose truth all therest are manifested in their large universality
and no longer in the limited terms of the falsehood and crooked­
ness. Therefore it is called also the eye of the gods and the divine
dawn that makes manifest the whole of existence.

The result of this birth of divine vision is that man's path
manifests itself to him and those journeyings of the gods or to
the gods (devayiiniil) which lead to the infinite wideness of the
divine existence. "Before me the paths of the journeyings of the
gods have become visible, journeyings that violate not, whose
movement was formed by the Vasus. The eye of Dawn has come
into being in front and she has come towards us (arriving) over
our houses" (Rik 2). The house in the Veda is the constant image
for the bodies that are dwelling-places of the soul, just as the
field or habitation means the planes to which it mounts and in
which it rests. The path of man is that of his journey to the
supreme plane and that which the journeyings of the gods do not
violate is, as we see, in the fifth verse where the phrase is repeated,
the workings of the gods, the divine law of life into which the soul
has to grow. We have then a curious image which seems to
support the Arctic theory. "Many were those days which were
before the rising of the Sun (or which were of old by the rising
of the Sun), in which thou, 0 Dawn, wert seen as if moving about
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thy lover and not coming again" (Rik 3). This is certainly a pic­
ture of continual dawns, not interrupted by Night, such as are
visible in the Arctic regions. The psychological sense which arises
out of the verse, is obvious.

What were these dawns? They were those created by the
actions of the Fathers, the ancient Angirasas. "They indeed had
the joy (of the Soma) along with the gods,' the ancient seers who
possessed the truth; the fathers found the hidden Light; they,
having the true thought (satyamantriib, the true thought ex­
pressed in the inspired Word), brought into being the Dawn"
(Rik 4). And to what did the Dawn, the path, the divine journey­
ing lead the Fathers? To the level wideness, samdne urve, termed
elsewhere the unobstructed vast, urau anibiidhe, which is evidently
the same as that wide being or world which, according to Kanwa,
men create when they slay Vritra and pass beyond heaven and
earth; it is the vast Truth and the infinite being of Aditi. "In
the level wideness they meet together and unite their knowledge
(or, know perfectly) and strive not together; they diminish not
(limit not or hurt not) the workings of the gods, not violating
them they move (to their goal) by (the strength of) the Vasus"
(Rik 5). It is evident that the seven Angirasas, whether human or
divine, represent different principles of the Knowledge, Thought
or Word, the seven-headed thought, the seven-mouthed word of
Brihaspati, and in the level wideness these are- harmonised in a
universal knowledge; the error, crookedness, falsehood by which
men violate the workings of the gods and by which different prin­
ciples of their being, consciousness, knowledge enter into con­
fused conflict with each other, have been removed by the eye or
vision of the divine Dawn.

The hymn closes with the aspiration of the Vasishthas to­
wards this divine and blissful Dawn as leader of the herds and
mistress ofplenty and again as leader of the felicity and the truths
(sunrtiiniim). They desire to arrive at the same achievement as
the primal seers, the fathers and it would follow that these are
the human and not the divine Angirasas. In any case the sense of
the Angirasas legend is fixed in all its details, except the exact

1 I adopt provisionally the traditional rendering of sadhamadab though I am not sure
that it is the correct rendering.
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identity of the Panis and the hound Sarama, and we can tum to
the consideration of the passages in the opening hymns of the
fourth Mandala in which the human fathers are explicitly men­
tioned and their achievement described. These hymns of Vama­
deva are the most illuminating and important for this aspect of
the Angirasa legend and they are in themselves among the most
interesting in the Rig-veda.



CHAPTER XIX

The Victory of the Fathers

THE hymns addressed by the great Rishi
Vamadeva to the divine Flame, to the Seer-Will, Agni are among
the most mystic in expression in the Rig-veda and though quite
plain in their sense if we hold firmly in our mind the system of
significant figures employed by the Rishis, will otherwise seem
only a brilliant haze of images baffling our comprehension. The
reader has at every moment to apply that fixed notation which is
the key to the sense of the hymns; otherwise he will be as much
at a loss as a reader of metaphysics who has not mastered the
sense of the philosophical terms that are being constantly used
or, let us say, one who tries to read Panini's Sutras without know­
ing the peculiar system of grammatical notation in which they
are expressed. We have, however, already enough. light upon
this system of images to understand well enough what Vamadeva
has to tell us about the great achievement of the human fore­
fathers.

In order to hold clearly in our minds at the start what that
great achievement was we may put before ourselves the clear
and sufficient formulas in which Parashara Shaktya expresses
them. "Our fathers broke open the firm and strong places by
their words, yea, the Angirasas broke open the hill by their
cry; they made in us the path to the great heaven; they found
the Day and Swar and vision and the luminous Cows", cakrur
divo brhato giitum asme, ahah svar vividu!) ketum usrii!), (1.71.2).
This path, he tells us, is the path which leads to immortality;
"they who entered into all things that bear right fruit formed a
path towards the immortality; earth stood wide for them by the
greatness and by the Great Ones, the mother Aditi with her sons
came (or, manifested herself) for the upholding" (1.72.9).1 That

1 A ye vlJvii svapatydni tasthu/,l kr1;lviiniiso amrtatviiya giitum; mahnii mahadbhllJ, prthM
vi tasthe matii putralr adltlr dhiiyase ve/,l.
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is to say," the physical being visited by the greatness of the infinite
planes above and by the power of the great godheads who reign
on those planes breaks its limits, opens out to the Light and is
upheld in its new wideness by the infinite Consciousness, mother
Aditi, and her sons, the divine Powers of the supreme Deva.
This is the Vedic immortality.

The means of this finding and expanding are also very suc­
cinctly stated by Parashara in his mystic, but still clear and
impressive style. "They held the truth, they enriched its thought;
then indeed, aspiring souls (aryab), they, holding it in thought,
bore it diffused in all their being", dadhan rtam dhanayan asya
dhitim, iid id aryo didhisvo vibhrtrdh, (1.71.3).. The image in
vibhrtriib suggests the upholding of the thought of the Truth in
all the principles of our being or, to put it in the ordinary Vedic
image, the seven-headed thought in all the seven waters, apsu
dhiyam dadhise, as we have seen it elsewhere expressed in almost
identical language; this is shown by the image that immediately
follows, - "The doers of the work go towards the unthirsting
(waters) which increase the divine births by the satisfaction of
delight", atrsyantir apaso yanti acchii, deviin janma prayasii var­
dhayantib. The sevenfold Truth-Consciousness in the satisfied
sevenfold Truth-being increasing the divine births in us by the
satisfaction of the soul's hunger for the Beatitude, this is the
growth of immortality. It is the manifestation of that trinity of
divine being, light and bliss which the Vedantins afterwards called
Sachchidananda.

The sense of this universal diffusion of Truth and the birth
and activity of all the godheads in us assuring an universal and
immortal life in place of our present limited mortality is made
yet clearer by Parashara in 1.68. Agni, the divine Seer-Will, is
described as ascending to heaven and unrolling the veil of the
nights from all that is stable and all that is mobile, "when he
becomes the one God encompassing all these godheads with
the greatness ofhis being. Then indeed all accept and cleave to the
Will (or the Work) when, 0 godhead, thou art born a living soul
from the dryness (i.e. from the material being, the desert, as it is
called, unwatered by the streams of the Truth); all enjoy god­
head attaining to the truth and the immortality by their move-
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ments, bhajanta viSve devatvam nama, rtam sapanto amrtam
evailj. The .impulse of the Truth, the thinking of the Truth be­
comes a universal life (or pervades all the life), and in it all fulfil
their workings," rtasya pre~a rtasya dhitir visvayur visve apiilhsi
cakrub (Riks 1-3).

And in order that we may not, haunted by the unfortunate
misconstruction of the Veda which European scholarship has
imposed on the modem mind, carry with us the idea of the seven
earthly rivers of the Punjab into the super-terrestrial achievement
of the human forefathers, we will note what Parashara in his clear
and illuminating fashion tells us about the seven rivers. "The
fostering cows of the Truth (dhenavah, an image applied to the
rivers, while gava!) or usriib expresses the luminous cows of the
Sun) nourished him, lowing, with happy udders, enjoyed in
heaven; obtaining right thinking as a boon from the supreme
(plane) the rivers flowed wide and evenly over the hill;" rtasya
hi dhenavo vavaJana!), smadUdhni!) pipayanta dyubhakta!); para­
vatab sumatim bhik~ama!,a!), vi sindhavab samayii sasrur adrim
{I.73.6}. And in 1.72.8, speaking of them in a phrase which is
applied to the rivers in other hymns, he says "The seven mighty
ones of heaven, placing aright the thought, knowing the Truth,
discerned in knowledge the doors of felicity; Sarama found the
fastness, the wideness of the luminous cows; thereby the human
creature enjoys the bliss", svadhyo diva a sapta ~ahvi!), rayo duro
vi rtajM ajiinan; vidad gavyam saramd drlham urvam, yena nu
kam mdnusi bhojate vit. These are evidently not the waters of
the Punjab, but the rivers of Heaven, the streams of the Truth,"
goddesses like Saraswati, who possess the Truth in knowledge
and open by it die doors of the beatitude to the human creature.
We see here too what I have already insisted on, that there is a
close connection between the finding of the Cows and the out­
flowing of the Rivers; they are parts of one action, the achieve­
ment of the truth and immortality by men, rtam sapanto amrtam
evai!).

It is now perfectly clear that the achievement of the Angi-

1 Note that in 1.32.8, Hiranyastupa Angirasa describes the waters released from Vritra
as "ascendingthe mind", mono,~, and elsewhere they are called the waters that have the
kDowledae, ilpo ,Icetaaa/) (1.83.1).
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rasas is the conquest of the Truth and the Immortality, that
Swar called also the great heaven, brhat dyaul), is the plane of the
Truth above the ordinary heaven and earth which cart be no
other than the ordinary mental and physical being; that the path
of the great heaven, the path ofthe Truth created by the Angirasas
and followed by the hound Sarama is the path to the Immorta­
lity, amrtatviiya giitum (1.72.9); that the vision (ketu) of the
Dawn, the Day won by the Angirasas, is the vision proper to the
Truth-Consciousness; that the luminous cows of the Sun and
Dawn wrested from the Panis are the illuminations of this Truth­
Consciousness which help to form the thought of the Truth,
rtasya dhitih, complete in the seven-headed thought of Ayasya;
that the Night of the Veda is the obscured consciousness of the
mortal being in which the Truth is subconscient, hidden in the
cave of the hill; that the recovery of the lost sun lying in this
darkness of Night is the recovery of the sun of Truth out of the
darkened suhconscient condition; and that the down-flowing
earthward of the seven rivers must be the outstreaming action
of the sevenfold principle of our being as it is formulated in
the Truth of the divine or immortal existence. Equally then must
the Panis be the powers that prevent the Truth from emerging
out of the subconscient condition and that constantly strive
to steal its illuminations from man and throw him hack into the
Night, and Vritra must be the power that obstructs and prevents
the free movement of the illumined rivers of the Truth, obstructs
the impulsion of the Truth in us, rtasya presa, the luminous im­
pulsion, dyumatim isam (VII.5.8), which carries us beyond the
Night to the immortality. And the gods, the sons of Aditi, must
he on the contrary the luminous divine powers, hom of the
infinite consciousness Aditi, whose formation and activity in
our human and mortal being are necessary for our growth into
the godhead, into the being of the Deva (devatvam) which is the
Immortality. Agni, the truth-conscious seer-will, is the principal
godhead who.enables us to effect the sacrifice; he leads it on the
path of the Truth, he is the warrior of the battle, the doer of the
work, and his unity and universality in us comprehending in
itself all the other godheads is the basis of the Immortality. The
plane of the Truth to which we arrive is his own home and the
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own home of the other gods, and the final home also of the soul
of man. And this immortality is described as a beatitude, a state
of infinite spiritual wealth and plenitude, ratna, rayi,viija, riidhas,
etc. the opening doors of our divine home are the doors of.the
felicity, riiyo durah, the divine doors which swing wide open to
those who increase the Truth (rtiivrdha!) and which are dis­
covered for us by Saraswati and her sisters, by the seven Rivers,
by Sarama; to them and to the wide pasture (k~etra) in the un­
obstructed and equal infinities of the vast Truth Brihaspati and
Indra lead upward the shining Herds.

With these conceptions clearly fixed in our minds we shall
be able to understand the verses ofVamadeva which only repeat
in symbolic language the substance of the thought expressed more
openly by Parashara. It is to Agni the Seer-Will that Vamadeva's
opening hymns are addressed. He is hymned as the friend or
builder of man's sacrifice who awakes him to the vision, the
knowledge (ketu), sa cetayan manuso yajiiabandhub (IV.1.9);
so doing, "he dwells in the gated homes of this being, accom­
plishing; he, a god, has come to be the means of accomplish­
ment of the mortal", sa kseti asya duryiisu siidhan, devo martasya
sadhanitvam iipa. What is it that he accomplishes? The next
verse tells us. "May this Agni lead us in his knowledge towards
that bliss of him which is enjoyed by the gods, that which by
the thought all the immortals created and Dyauspita the father
out-pouring the Truth;" sa no agnir nayatu prajdnan, acchii
ratnam devabhaktam yad asya; dhiyii yad visve amrtii akmvan,
dyauspitii janitii satyam uksan. This is Parashara's beatitude of
the Immortality created by all the powers of the immortal god­
head doing their work in the thought of the Truth and hi its
impulsion, and the out-pouring of the Truth is evidently the out­
pouring of the waters as is indicated by the word uksan, Parasha­
ra's equal diffusion of the seven rivers of the truth over the hill.

Vamadeva then goes on to tell us of the birth of this great,
first or supreme force, Agni, in the Truth, in its waters, in its
original home. "He was born, the first, in the waters, in the
foundation of the vast world (Swar), in its womb, (i.e. its seat and
birthplace, its original home); without head and feet, conceal­
ing his two extremities, setting himself to his work in the lair of
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the Bull" (Rik 11). The Bull is the Deva or Purusha, his lair is
the plane of the Truth, and Agni the Seer-Will, working in the
Truth-Consciousness, creates the worlds; but he conceals his
two extremities, his head and feet; that is to say, his workings
act between the superconscient and the subconscient in which
his highest and his lowest states are respectively concealed, one
in an utter light, the other in an utter darkness. From that he
goes forth as the first and supreme force and is born to the Bull
or the Lord by the action of the seven powers of the Bliss, the
seven Beloved. "He went forward by illumined knowledge as
the first force, in the seat of the Truth, in the lair of the Bull,
desirable, young, full in body, shining wide; the seven Beloved
bore him to the Lord" (Rik 12).

The Rishi then comes to the achievement of the human
fathers, asmiikam atra pitaro manu~yaJ;, abhi pra sedur rtam
iiSu$iir)iil): "Here our human fathers seeking possession of the
Truth went forward to it; the bright cows in their covering pri­
son, the good milkers whose pen is in the rock they drove upward
(to the Truth), the Dawns answered their call. They rent the hill
asunder and made them bright; others all around them declared
wide this (Truth) of theirs; drivers of the herds they sang the
hymn to the doer of works (Agni), they found the light, they
shone in their thoughts (or, they accomplished the work by their
thoughts). They with the mind that seeks the light (the cows,
gavyatii manasd) rent the firm and compact hill that environed the
luminous cows; the souls that desire opened by the divine word,
vacasd daivyena; the firm pen full of the kine" (Riks 13-15).
These are the ordinary images of the Angiras legend, but in the
next verse Vamadeva uses a still more mystic language. "They
conceived in mind the first name of the fostering cows, they found
the thrice seven supreme (seats) of the Mother; the females of
the herd knew that and they followed after it; the ruddy one was
manifested by the victorious attainment (or, the splendour) of
the cow of Light", te manvata prathamam ndma dhenos tril)
sapta miitul) paramiini vindan; taj jdnatir abhyanusata vriJ,
iivirbhuvad arunir yasasa gol). The Mother here is Aditi, the
infinite consciousness, who is the dhenuJ; or fostering Cow with
the seven rivers for her sevenfold streaming as well as gaul), the
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Cow of Light with the Dawns for her children; the Ruddy One
is the divine Dawn and the herd or rays are her dawning illumi­
nations. The first name of the Mother with her thrice seven
supreme seats, that which the dawns or mental illuminations
know and move towards, must be the name or deity of the
supreme Deva, who is infinite being and infinite consciousness
and infinite bliss, and the seats are the three divine worlds,
called earlier in the hymn the three supreme births of Agni,
Satya, Tapas and lana of the Puranas, which correspond to
these three infinities of the Deva and each fulfils in its own way
the sevenfold principle of our existence: thus we get the series
of thrice seven seats of Aditi manifested in all her glory by the
opening out of the Dawn ofTruth.' Thus we see that the achieve­
ment of the Light and Truth by the human fathers is also an
ascent to the Immortality of the supreme and divine status, to the
first name of the all-creating infinite Mother, to her thrice seven
supreme degrees of this ascending existence, to the highest levels
of the eternal hill (siinu, adri).

This immortality is the beatitude enjoyed by the gods of
which Vamadeva has already spoken as the thing which Agni has
to accomplish by the sacrifice, the supreme bliss with its
thrice seven ecstasies (1.20.7). For he proceeds; "Vanished the
darkness, shaken in its foundation; Heaven shone out (rocata
dyauJ.z, implying the manifestation of the three luminous worlds of
Swar, divo rocaniini); upward rose the light of the divine Dawn;
the Sun entered the vast fields (of the Truth) beholding the
straight things and the crooked in mortals. Thereafter indeed
they awoke and. saw utterly (by the sun's separation of the
straight from the crooked, the truth from the falsehood); then
indeed they held in them the bliss that is enjoyed in heaven,
ratnam dhiirayanta dyubhaktam. Let all the gods be in all our
homes, let there be the truth for our thought, 0 Mitra, 0
Varuna", visve viSviisu duryiisu devii mitra dhiye varuna satyam
astu (Riks 17,18). This is evidently the same idea as has been ex-

1 The same idea is expressed by Medhatithi Kanwa (1.20.7) as the thrice seven ecstasies of
the Beatitude, ratntini trill saptani, or more literally. the ecstasies in their three series of seven,
each of which the Ribhus bring out in their separate and complete expression, ekam ekarh
suJastibhti).
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pressed in different language by Parashara Shaktya, the pervasion
of the whole existence by the thought and impulse of the Truth
and the working of all the godheads in that thought and impul­
sion to create in every part of our existence the bliss and the
immortality.

The hymn closes thus: "May I speak the word towards
Agni shining pure, the priest of the offering, greatest in sacrifice
who brings to us the all; may he press out both the pure udder of
the Cows of Light and the purified food of the plant of delight
(the Soma) poured out everywhere. He is the infinite being of all
the lords of sacrifice (the gods) and the guest of all human beings;
may Agni, accepting into himself the increasing manifestation
of the gods, knower of the births, be a giver of happiness"
(Riks 19, 20).

In the second hymn of the fourth Mandala we get very
clearly and suggestively the parallelism of the seven Rishis who
are the divine Angirasas and the human fathers. The passage is
preceded by four verses, IV.2.11-14, which bring in the idea of
the human seeking after the Truth and the Bliss. "May he the
knower discern perfectly the Knowledge and the Ignorance, the
wide levels and the crooked that shut in mortals; and, 0 God, for
a bliss fruitful in offspring, lavish on us Diti and protect Aditi."
This eleventh verse is very striking in its significance. We have
the opposition of the Knowledge and the Ignorance familiar to
Vedanta; and the Knowledge is likened to the wide open levels
which are frequently referred to in the Veda; they are the large
levels to which those ascend who labour in the sacrifice and they
find there Agni seated self-blissful (V.7.S); they are the wide
being which he makes for his own body (VA.6), the level wide­
ness, the unobstructed vast. It is therefore the infinite being of
the Deva to which we arrive on the plane of the Truth, and it
contains the thrice seven supreme seats of Aditi the Mother, the
three supreme births of Agni within the Infinite, anante antab
(IV.1.7). The Ignorance on the other hand is identified with the
crooked or uneven levels' which shut in mortals and it is there­
fore the limited, divided mortal existence. Moreover it is evident
that the Ignorance is the Diti of the next half-verse, ditim ca

I Cittim acittim cinavad vi vidviin, prllMva vltii vrjinii ca martiin. Vrjinii means crooked,
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rdsva aditim urusya, and the Knowledge is Aditi. Diti, called also
Danu, means division and the obstructing powers or Vritras are
her children, Danus, Danavas, Daityas, while Aditi is existence
in its infinity and the mother of the gods. The Rishi desires a
bliss fruitful in offspring, that is in divine works and their results
and this is to be effected through the conquest of all the riches
held in itself by our divided mortal being but kept from us by the
Vritras and Panis and through the holding of them in the infinite
divine being. The latter is to be in us protected from the ordi­
nary tendency of our human existence, from subjection to the
sons of Danu or Diti. The idea is evidently identical with that of
the Isha Upanishad which declares the possession of the Know­
ledge and the Ignorance, the unity and the multiplicity in the one
Brahman as the condition for the attainment of Immortality.

We then come to the seven divine seers. "The seers un­
conquered declared the Seer (the Deva, Agni) holding him
within in the homes of.the human being; thence (from this em­
bodied human being) mayst thou, 0 Agni, aspiring by the work
(arya/.z), behold by thy advancing movements these of whom
thou must have the vision, the transcendent ones (the godheads
of the Deva)" ; kavim saSiisu/.z kavayo adabdhiih, nidhdrayqnto dur­
yiisu tiyo/.z; atas tvam drsyiin agna etiin, pacjbhih pasyer adbhutdn
arya evaih (Rik 12). This is again the journey to the vision of the
Godhead. "Thou, 0 Agni, youngest power, art the perfect guide
(on that journey) to him who sings the word and offers the Soma
and orders the sacrifice; bring to the illumined who accomplishes
the work the bliss with its vast delight for his increasing, satis­
fying the doer of the work (or, the man, car$a1Jiprii/.z). Now, .
o Agni, of all that we have done with our hands and our feet and
our bodies the right thinkers (the Angirasas) make as it were thy
chariot by the work of the two arms (Heaven and Earth, bhuri­
jo/.z); seeking to possess the Truth they have worked their way to
it (or won control of it)", rtam yemuh sudhya iiSutti1JiiJ:z (Riks 13,
14). "Now as the seven seers of Dawn, the Mother, the supreme
disposers (of the sacrifice), may we beget for ourselves the gods;

and is used in the Veda to indicate the crookedness of the falsehood as opposed to the open
straightness of the Truth, but the poet has evidently in his mind the verbal sense of vn. to sepa­
rate, screen off, and it is this verbal sense in the adjective that governs martdn.
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may we become the Angirasas, sons of Heaven, breaking open
the wealth-filled hill, shining in purity" (Rik 15). We have here
very clearly the seven divine Seers as the supreme ordainers of the
world-sacrifice and the idea of the human being "becoming"
these seven Seers, that is to say, creating them in himself and
growing into that which they mean, just as he becomes the
Heaven and Earth and the other gods or, as it is otherwise put,
begets or creates or forms (jan, kr, tan) the divine births in his
own being.

Next the example of the human fathers is given as the ori­
ginal type of this great becoming and achievement. "Now also,
even ·as our supreme ancient fathers, 0 Agni, seeking to possess
the Truth, expressing the Word, travelled to the purity and the
light; breaking open the earth (the material being) they un­
covered the ruddy ones (the Dawns, the Cows); perfected in works
and in light, seeking the godheads, gods, forging the Births like
iron (or, forging the divine births like iron), making Agni a pure
flame, increasing Indra, they attained and reached the wideness
of the Light (of the Cows, gavyam urvam). As if herds of the
Cow in the field of riches, that was manifested to vision which is
the Births of the Gods within, 0 puissant One; they both ac­
complished the wide enjoyments (or, longings) of mortals and
worked as aspirers for the increase of the higher being"; ii
yiaheva ksumati pasvo akhyad deviiniirh yaj janima anti ugra;
martiiniirh cid urvasir akrpran vrdhe cid arya uparasya iiyoh,
(Riks 16-18). Evidently, this is a repetition in other language of
the double idea of possessing the riches of Diti, yet safeguarding
Aditi. "We have done the work for thee, we have become per­
fect in works, the wide-shining Dawns have taken up their home
in the Truth (or, have robed themselves with the Truth), in the
fullness of Agni and his manifold delight, in the shining eye of
the god in all his brightness" (Rik 19).

The Angirasas are again mentioned in IV.3.!1, and some of
the expressions which lead up to this verse, are worth noting; for
it cannot be too often repeated that no verse in the Veda can be
properly understood except by reference to its context, to its
place in the thought of the Sukta, to all that precedes and all that
follows. The hymn opens with a call to men to create Agni who



The Victory of the Fathers 201

sacrifices in the truth, to create him in his form of golden light
(hirll!'yarUpam~ the gold being always the symbol of the solar
light of the Truth, rtam jyotib) before the Ignorance can form
itself,pura tanayitnoracittiit (IV.3.1). The god is asked to awaken
to the work of man and the truth in him as being himself "the
Truth-conscious who places aright the thought", rtasya bodhi
rtacit svadhib (IV.3.4), - for all falsehood is merely a wrong
placing of the Truth. He is to refer all fault and sin and defect in
man to the various godheads or divine powers of the Divine
Being so that it may be removed and the man declared finally
blameless before the Infinite Mother - aditaye anagasab (1.24.
15), or for the infinite existence, as it is elsewhere expressed.

Then in the ninth and tenth verses we have, expressed in
various formulas, the idea of the united human and divine exis­
tence, Diti and Aditi, the latter founding, controlling and flood­
ing with itself the former. "The Truth controlled by the Truth I
desire (i.e. the human by the divine), together the unripe things
of the Cow and her ripe and honeyed yield (again the imperfect
human and the perfect and blissful divine fruits of the universal
consciousness and existence); she (the cow) being black (the dark
and divided existence, Diti) is nourished by the shining water of
the foundation, the water of the companion streams (jamaryerza
payasi1). By the Truth Agni the Bull, the Male, sprinkled with
the water of its levels, ranges unquivering, establishing wideness
(wide space or manifestation); the dappled Bull milks the pure
shining teat." The symbolic opposition between the shining
white purity of the One who is the source, seat, foundation and
the variegated colouring of the Life manifested in the triple world
is frequent in -the Veda; this image of the dappled Bull and the
pure-bright udder or source of the waters only repeats therefore,
like the other images, the idea of the multiple manifestations of
the human life purified, tranquillised in its activities, fed by the
waters of the Truth and the Infinity.

. Finally, the Rishi proceeds to the coupling, which we so
repeatedly find, of the luminous Cows and the Waters. "By the
Truth the Angirasas broke open and hurled asunder the hill and
came to union with the Cows; human souls, they took up their
dwelling in the blissful Dawn, Swar became manifest when Agni
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was born. By Truth the divine immortal waters, unoppressed,
with their honeyed floods, 0 Agni, like a horse breasting forward
in its gallopings ran in an eternal flowing" (Riks 11, 12).These
four verses in fact are meant to give the preliminary conditions
for the great achievement of the Immortality. They are the
symbols of the grand Mythus, the mythus of the Mystics in which
they hid their supreme spiritual experience from the profane and,
alas! effectively enough from their posterity. That they were
secret symbols, images meant to reveal the truth which they pro­
tected but only to the initiated, to the knower, to the seer, Vama­
deva himself tells us in the most plain and emphatic language in
the last verse of this very hymn; "All these are secret words that
I have uttered to thee who knowest, 0 Agni, 0 Disposer, words
of leading, words of seer-knowledge that express their meaning
to the seer, - I have spoken them illumined in my words and
my thinkings;" eta visva viduse tubhyam vedho nithiini agne
nb;Zya vaciimsi: nivacanii kavaye kapyani, .aiamstsam matibhir vipra
ukthaih (IV.3.16). Secret words that have kept indeed their
secret ignored by the priest, the ritualist, the grammarian, the
pandit, the historian, the mythologist, to whom they have been
words of darkness or seals of confusion and not what they were
to the supreme ancient forefathers and their illumined posterity,
nb;zyii vaciimst nithiini nivacanii kavyani. .



CHAPTER XX

The Hound of Heaven

.THERE yet remain two constant features of
the Angirasa legend with regard to which we have to acquire a
little farther light in order to master entirely this Vedic conception
of the Truth and the discovery of the illuminations of the Dawn
by the primeval Fathers; we have to fix the identity of Sarama
and the exact function of the Panis, two problems of Vedic in­
terpretation which are very closely related to each other. That
Sarama is some power of the Light and probably of the Dawn is
very clear; for once we know that the struggle between Indra
and the original Aryan seers on the one hand and the sons of the
Cave on the other is no strange deformation of primitive Indian
history but a symbolic struggle between the powers of Light and
Darkness, Sarama who leads in the search for the radiant herds
and discovers both the path and the secret hold in the mountain
must be a forerunner of the dawn of Truth in the human mind.
And if we ask ourselves what power among the truth-finding
faculties it is that thus discovers out of the darkness of the un­
known in o.ur being the truth that is hidden in it, we at once
think of the intuition. For Sarama is not Saraswati, she is not
the inspiration, even though the names are similar. Saraswati
gives the full flood of the knowledge; she is or awakens the great
stream, maho ar1)ab, and illumines with plenitude all the thoughts,
viSva dhiyo vi rajatt. Saraswati possesses and is the flood of the
Truth; Sarama is the traveller and seeker on its path who does
not herself possess but rather finds that which is lost. Neither is
she the plenary word of the revelation, the Teacher of man like
the goddess Ila; for even when what she seeks is found, she does
not take possession but only gives the message to the seers and
their divine helpers who have still to fight for the possession of
the light that has been discovered. '

Let us see, however, what the Veda itself says of Sarama.
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There is a verse (S) in 1.104, which does not mention her name,
nor is the hymn itself about the Angirasas or Panis, yet the line
describes accurately enough the part attributed to her in the
Veda: - "When this guide became visible, she went, knowing,
towards the seat that is as if the home of the Dasyu",prati yat syii
nithii adarii dasyor oko na acchii sadanam jiinati giit. These are
the two essential characteristics ofSarama; the knowledge comes
to her beforehand, before vision, springs up instinctively at the
least indication and with that knowledge she guides the rest of
the faculties and divine powers that seek. And she leads to that
seat, sadanam, the home of the Destroyers, which is at the other
pole .of existence to the seat of the Truth, sadanam rtasya, in the
cave or secret place of darkness, guhiiyiim, just as the home of
the gods is in the cave or secrecy of light. In other words, she is
a power descended from the superconscient Truth which leads
us to the light that is hidden in ourselves, in the subconscient.
All these characteristics apply exactly to the intuition.

Sarama is mentioned by name only in a few hymns of the
Veda, and invariably in connection with the achievement of the
Angirasas or the winning of the highest planes ofexistence. The
most important of these hymns is the Sukta of the Atris we have
already had to take note of in our scrutiny of the Navagwa and
Dashagwa Angirasas, . VAS. The first three verses summarise
the great achievement. "severing the hill of heaven by the words
he found them, yea, the radiant ones of the arriving Dawn went
abroad; he uncovered those that were in the pen, Swar rose
up; a god opened the human doors. The Sun attained widely
to strength and glory; the Mother of the Cows (the Dawn),
knowing, came from the wideness; the rivers became rushing
floods, floods that cleft (their channel), heaven was made
firm like a well-shaped pillar. To this word the contents of
the pregnant hill (came forth) for the supreme birth of the
Great Ones (the rivers or, less probably, the dawns); the hill
parted asunder, heaven was perfected (or, accomplished it­
self); they lodged (upon earth) and distributed the largeness."
It is of .Indra and the Angirasas that the Rishi is speaking,
as the rest of the hymn shows and as is indeed evident
from the expressions used; for these are the usual formulas of
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the Angirasa mythus and repeat the exact expressions that are
constantly used in the hymns of the delivery of the Dawn, the
Cows and the Sun. We know already what they mean. The hill
of our already formed triple existence which rises into heaven at
its summit is rent asunder by Indra and the hidden illuminations .
go abroad; Swar, the higher heaven of the superconscient, is
manifested by the upward streaming of the brilliant herds. The
sun of Truth diffuses all the strength and glory of its light, the
inner Dawn comes from the luminous wideness instinct with
knowledge, -jiinati giit, the same phrase that is used of her who
leads to the house of the Dasyu in 1.104.5; and of Sarama in
111.31.6, - the rivers of the Truth, representing the outflow of
its being and its movement (rtasya presii), descend in their rushing
streams and make a channel here for their waters; heaven, the
mental being, is perfected and made firm like a well-shaped pillar
to support the vast Truth of the higher or immortal life that is
now made manifest and the largeness of that Truth is lodged here
in all the physical being. The delivery of the pregnant contents
of the hill, parvatasya garbhah, the illuminations constituting
the seven-headed thought, rtasya dhitih, which come forth in
answer to the inspired word, leads to the supreme birth of the
seven great rivers who constitute the substance of the Truth put
into active movement, rtasya presd.

Then after the invocation of Indra and Agni by the "words
of perfect speech that are loved of the gods", - for by those
words the Maruts! perform the sacrifices as seers who by their
seer-knowledge ·do well the sacrificial work, ukthebhir hi ~mii

kavayab suyajiiii~ ..maruto yajanti, (Rik 4) - the Rishi next puts
into the mouth of men an exhortation and mutual encourage­
ment to do even as the Fathers and attain the same divine results.
"Come now, today let us become perfected in thought, let us
destroy suffering and unease, let us embrace the higher good",
eto nu adya sudhyo bhavdma, pra ducchunii minavdmii variyab;
"far from us let us put always all hostile things (all the things
that attack and divide, dve~iimsi); let us go forward towards the
Master of the sacrifice. Come, let us create the Thought, 0
friends, (obviously, the seven-headed Angirasa-thought), which

1 The thouaht-attaining powers of the Life as will appear hereafter,
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is the Mother (Aditi or the Dawn) and removes the screening pen
of the Cow" (Riks 5,6). The significance is clear enough; it is in
such passages as these that the inner sense of the Veda half dis­
engages itself from the veil of the symbol.

Then the Rishi speaks of the great and ancient example
which men are called upon to repeat, the example of the Angi­
rasas, the achievement of Sarama. "Here the stone was set in
motion whereby the Navagwas chanted the hymn for the ten
months, Sarama going to the Truth found the cows, the Angirasa
made all things true. When in the dawning of this vast One
(Usha representing the infinite Aditi, mata devdniim aditer
anikam) all the Angirasas came together with the cows (or
rather, perhaps by the illuminations represented in the symbol
of the cows or Rays); there was the fountain of these (illumina­
tions) in the supreme world; by the path of the Truth Sarama
found the .cows" (Riks 7,8). Here we see that it is through the
movement of Sarama going straight to the Truth by the path
of the Truth, that the seven seers, representing the seven-headed
or seven-rayed thought of Ayasya and Brihaspati, find all the
concealed illuminations and by force of these illuminations they
all come together, as we have been already told by Vasishtha,
in the level wideness, samdne iave, from which the Dawn has
descended with the knowledge, urvad janati gat (Rik 2) or, as it
is here expressed, in the dawning of this vast One, that is to say,
in the infinite consciousness. There, as Vasishtha has said, they,
united, agree in knowledge and do not strive together, sangatiisa!)
sam jiinate na yatante mithas te (VII.76.5), that is to say, the
seven become as one, as is indicated in another hymn; they
become the one seven-mouthed Angirasa, an image correspond­
ing to that of the seven-headed thought, and it is this single
unified Angirasa who makes all things true as the result of
Sarama's discovery (verse 7). The harmonised, united, perfected
Seer-Will corrects all falsehood and crookedness and turns all
thought, life, action into terms of the Truth. In this hymn
also the action of Sarama is precisely that of the Intuition which
goes straight to the Truth by the straight path of the Truth and
not through the crooked paths of doubt and error and which
delivers the Truth out of the veil of darkness and false appear-
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ances; it is through the illuminations discovered by her that the
Seer-mind can attain to the complete revelation of the Truth.
The rest of the hymn speaks of the rising of the seven-horsed
Sun towards his "field which spreads wide for him at the end
of the long journey", the attainment of the swift Bird to the
Soma and of the young Seer to that field of the luminous cows,
the Sun's ascent to the "luminous Ocean", its crossing over it
"like a ship guided by the thinkers" and the descent upon man of
the water of that ocean in response to their call. In those waters
the sevenfold thought of the Angirasa is established by the
human seer. If we remember that the Sun represents the light
of the superconscient or truth-conscious knowledge and the
luminous ocean the realms of the superconscient with their thrice
seven seats of the Mother Aditi, the sense of these symbolic ex­
pressions! will not be difficult to understand. It is the highest
attainment of the supreme goal which follows upon the complete
achievement of the Angirasas, their united ascent to the plane
of the Truth, just as that achievement follows upon the discovery
of the herds by Sarama.

Another hymn of great importance in this connection is
the thirty-first of the third Mandala, by Vishwamitra. "Agni
the (Divine Force) is born quivering with his flame of the offering
for sacrifice to the great Sons of the Shining One (the Deva,
Rudra); great is the child of them, ~ vast birth; there is a great
movement of the Driver of the shining steeds (Indra, the Divine
Mind) by the sacrifices. The conquering (dawns) cleave to him
in his struggle, they deliver by knowledge .a great light out of the
darkness; knowing the Dawns rise up to him, Indra has become
the one lord of the luminous cows. The cows who were in'.the
strong place (of the Panis) the thinkers clove out; by the mind
the seven seers set them moving forward (or upwards towards
the supreme), they found the entire path (goal or field of travel)
of the Truth; knowing those (supreme seats of the Truth) Indra
by the obeisance entered into them", vilau satir abhi dhirii attn­
dan,priicii ahinvan manasii sapta viprii1;; visviim avindan pathyiim

1 It is in this sense that we can easily understand many now obscure expressions of the
Veda, e.g, VIII.68.9. "May we conquer by thy aid in our battles the great wealth in the waters
and the Sun". apsu siirye mahad dhanam.
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rtasya, prajiinan it ta namasii vivesa (Riks 3-5). This is, as
usual, the great birth, the great light, the great divine movement
of the Truth-knowledge with the finding of the goal and the
entry of the gods and the seers into the supreme planes above.
Next we have the part of Sarama in this work. "When Sarama
found the broken place of the hill, he (or perhaps she, Sarama)
made continuous the great and supreme goal. She, the fair­
footed, led him to the front of the imperishable ones (the un­
slayable cows of the Dawn); first she went, knowing, towards
their cry" (Rik 6). It is again the Intuition that leads; knowing,
she speeds at once and in front of all towards the voice of the
concealed illuminations, towards the place where the hill so firm­
ly formed and impervious in appearance (vi!u, drlha) is broken
and can admit the seekers.

The rest of the hymn continues to describe the achievement
of the Angirasas and Indra. "He went, the greatest seer of them
all, doing them friendship; the pregnant hill sent forth its con­
tents for the doer of perfect works; in the strength of manhood
he with the young (Angirasas) seeking plenitude of riches
attained possession, then singing the hymn of light he became
at once the Angirasa. Becoming in our front the form and
measure of each existing thing, he knows all the births, he slays
Shushna"; that is to say, the Divine Mind assumes a form
answering to each existing thing in the world and reveals its true
divine image and meaning and slays the false force that distorts
knowledge and action. "Seeker of the cows, traveller to the seat
of heaven, singing the hymns, he, the Friend, delivers his friends
out of all defect (of right self-expression). With a mind that
sought the Light (the cows) they entered their seats by the illu­
mining words, making the path towards Immortality (ni gavyata
manasii sedur arkaih k,,;zvanaso amrtatvdya gatum). This is that
large seat of theirs, the Tnith by which they took possession
of the months (the ten months of the Dashagwas). Harmonised
in vision (or, perfectly seeing) they rejoiced in their own (abode,
Swar) milking out the milk of the ancient seed (of things).
Their cry (of the Word) heated all the earth and heaven
(created, that is to say, the burning clarity, gharma, taptam
ghrtam, which'is the yield of the solar cows); they established in



The Hound of Heaven 209

that which was born a firm abiding and in the cows the heroes
(that is, the battling force was established in the light of the
knowledge).

"Indra, the Vritra-slayer, by those who were born (the sons
of the sacrifice), by the offerings, by the hymns of illumination
released upward the shining ones; the wide and delightful Cow
(the cow Aditi, the vast and blissful higher consciousness) bring­
ing for him the sweet food, the honey mixed with the ghrta,
yielded it as her milk. For this Father also (for Heaven) they
fashioned the vast and shining abode; doers of perfect works,
they had the entire vision of it. Wide-upholding by their support
the Parents (Heaven and Earth) they sat in that high world and
embraced all its ecstasy. When for the cleaving away (of evil
and falsehood) the vast Thought holds him immediately increas­
ing in his pervasion of earth and heaven, - then for Indra in
whom are the equal and faultless words, there are all irresistible
energies. He has found the great, manifold and blissful Field
(the wide field of the cows, Swar) ; and he has sent forth together
all the moving herd for his friends. Indra shining out by the
human souls (the Angirasas) has brought into being, together, the
Sun, the Dawn, the Path and the Flame" (Riks 7-15).

And in the remaining verses the same figures continue, with
an intervention of the famous image of the rain which has been
so much misunderstood. "The Ancient-born I 'make new that I
may conquer. Do thou remove our many undivine hurters and
set Swar for our possessing. The purifying rains are extended
before us (in the shape of the waters); take us over to the state
of bliss that is the other shore of them. Warring in thy chariot
protect us from the foe; soon, soon make us conquerors of the
Cows. The Vritra-slayer, the Master of the Cows, showed (to
men) the cows; he has entered with his shining laws (or lustres)
within those who are black (void of light, like thePanis); show­
ing the truths (the cows of truth) by the Truth he has opened all
his .own doors", pra siinrta disamana rtena duras ca visva avmod
apa svaJ; (Riks 19-21); that is to say, he opens the doors of his
own world, Swar, after breaking open by his entry into our
darkness (antaJ; kr$!'an gat) the "human doors" kept closed by
the Panis.
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Such is this remarkable hymn, the bulk of which I have
translated because it both brings into striking relief the mystic
and entirely psychological character of the Vedic poetry and by
so doing sets out vividly the nature of the imagery in the midst
of which Sarama figures. The other references to Sarama in the
Rig-veda do not add anything essential to the conception. We
have a brief allusion in IV.16.8, "When thou didst tear the
waters out of the hill, Sarama became manifest before thee; so
do thou as our leader tear out much wealth for us, breaking the
pens, hymned by the Angirasas." It is the Intuition manifesting
before the Divine Mind as its forerunner when there is the
emergence of the waters, the streaming movements of the Truth
that break out of the hill in which they were confined by Vritra
(verse 7); and it is by means of the Intuition that this godhead
becomes our leader to the rescue of the Light and the conquest
of the much wealth hidden within in the rock behind the fortress
gates of the Panis.

We find another allusion to Sarama in a hymn by Parashara
Shaktya, 1.72. This is one of the Suktas which most clearly reveal
the sense 'of the Vedic imagery, like most indeed of the hymns
of Parashara, a very luminous poet who loves always to throw
back something more than a comer of the mystic's veil. It is
brief and I shall translate it in full. "He has created, within, the
seer-knowings of the eternal Disposer of things, holding in his
hand many powers (powers of the divine Purushas, naryiipurur,zi);
Agni creating together all immortalities becomes the master
of the (divine) riches. All the immortals, they who are not
limited (by ignorance), desiring, found him in us as if the Calf
(of the cow Aditi) existing everywhere; labouring, travelling to
the Seat, holding the Thought they attained in the supreme seat
to the shining (glory) of Agni. 0 Agni, when through the three
years (three symbolic seasons or periods corresponding perhaps
to the passage through the three mental heavens) they, pure, had
served thee, the pure one, with the ghrta, they held the sacrificial
names and set moving (to the supreme heaven) forms well born.
They had knowledge of the vast heaven and earth and bore them
forward, they the sons of Rudra, the lords of the sacrifice, the
mortal awoke to vision and found Agni standing in the seat



The Hound of Heaven 211

supreme. Knowing perfectly (or in harmony) they kneeled down
to him; they with their wives (the female energies of the gods)
bowed down to him who is worthy of obeisance; purifying them­
selves (or, perhaps, exceeding the limits of heaven and earth)
they created their own (their proper or divine) forms, guarded in
the gaze, each friend, of the Friend. In thee the gods of the sacri­
fice found the thrice seven secret seats hidden within; they, being
of one heart, protect by them the immortality. Guard thou the
herds that stand and ,that which moves. 0 Agni, having know­
ledge of all manifestations (or births,) in the worlds (or, knowing
all the knowledge of the peoples) establish thy forces, continuous,
for life. Knowing, within, the paths of the journeying of the gods
thou becamest their sleepless messenger and the bearer of the
offerings. The seven mighty ones of heaven (the rivers) placing
aright the thought, knowing the Truth, discerned the doors of the
felicity; Sarama found the fastness, the wideness of the cows
whereby now the human creature enjoys (the supreme riches).
They who entered upon all things that bear right issue, made the
path to Immortality; by the great ones and by the greatness earth
stood wide; the mother Aditi with her sons came for the uphold­
ing. The Immortals planted in him the shining glory, when they
made the two eyes of heaven (identical probably with the two
vision-powers of the Sun, the two horses of Indra); rivers, as it
were, flow down released; the shining ones (the cows) who were
here below knew, 0 Agni."

So runs this hymn of Parashara, translated with the utmost
possible literalness even at the cost of some uncouthness in the
English. It is clear at the very first glance that it is throughout a
hymn of knowledge, of the Truth, of a divine Flame which is
hardly distinguishable from the supremeDeity, of immortality, of
the ascent of the gods, the divine powers, by the sacrifice to their
godhead, to their supreme names, to their proper forms, to the
shining glory of the supreme state with its thrice'seven seats of
the Godhead. Such an ascent can have no other meaning than
the ascent of the divine powers in man out of their ordinary cos­
mic appearances to the shining Truth beyond, as indeed Para­
shara himself tells us that by this action of the gods mortal man
awakens to the knowledge and finds Agni standing in the su-
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preme seat and goal; vidan marto nemadhitii cikitviin, agnim pade
parame tasthiviimsam. What is ,Sarama doing in such a hymn if
she is not a power of the Truth, if her cows are not the rays of a
divine dawn of illumination? What have the cows of old warring
tribes and the sanguinary squabbles of our Aryan and Dravidian
ancesto.rs over their mutual plunderings and cattle-lifting to .do
with this luminous apocalypse of the immortality and the god­
head? Or what are these rivers that think and know the Truth.....
and discover the hidden doors? Or must we still say that these
were the rivers of the Punjab dammed up by drought or by the
Dravidians and Sarama a mythological figure for an Aryan em­
bassy or else only the physical Dawn?

One hymn in the tenth Mandala is devoted entirely to this
"embassy" of Sarama, it is the colloquy of Sarama and the Panis;
but it adds nothing essential to what we already know about her
and its chief importance lies in the help it gives us in forming our
conception of the'masters of the cavern treasure. We may note,
however, that neither in this hymn, nor in the others we have
noticed is there the least indication of the figure of the divine
hound which was attributed to Sarama in a possibly later deve­
lopment of the Vedic imagery. It is surely the shining fair-footed
goddess by whom the Panis are attracted and whom they desire
as their sister, - not as a dog to guard their cattle, but as one
who will share in the possession of their riches. The image of the
hound of heaven is, however, exceedingly apt and striking and
was bound to develop out of the legend. In one of the earlier
hymns (1.62) we have mention indeed of a son for whom Sara­
rna "got food" according to an ancient interpretation which
accounts for the phrase by a story that the hound Sarama
demanded food for her offspring in the sacrifice as a condition of
her search for the lost cows. But this is obviously an explanatory
invention which finds no place in the Rig-veda itself. The Veda
says, "In the sacrifice" or, as it more probably means, "in the
seeking of Indra and the Angirasas (for the cows) Sarama
discovered a foundation for the Son", vidat saramii tanayiiya
dhiisim (1.62.3); for such is the more likely sense here of the word
dhiisim. The son is in all probability the son born of the sacrifice,
a constant element in the Vedic imagery and not the dog-race
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born of Sarama. We have similar phrases in the Veda as in 1.96.4,
mdtarisvd puruviirapustir vidad giitum tanayiiya svarvit, "Mata­
rishwan (the Life-god, Vayu) increasing the many desirable things
(the higher objects of life) discovered the path for the Son, dis­
covered Swar", where the subject is evidently the same but the
son has nothing to do with any brood of puppies.

The two Sarameya dogs, messengers of Yama, are men­
tioned in a late hymn in the tenth Mandala, but without any re-

. ference to Sarama as their mother. This occurs in the famous
"funeral" hymn X.14, and it is worth while noting the real cha­
racter of Yama and his two dogs in the Rig-veda. In the later
ideas Yama is the god of Death and has his own special world;
but in the Rig-veda he seems to have been originally a form of
the Sun, - even as late as the Isha Upanishad we find the name
used as an appellation of the Sun, - and then one of the twin
children of the wide-shining Lord of Truth. He is the guardian
of the Dharma, the law of the Truth, satyadharma, which is a
condition of immortality, and therefore himself the guardian
of immortality. His world is Swar, the world of immortality,
amrte loke aksite, where, as we are told in IX.lB.?, is the
indestructible Light, where Swar is established, yatra jyotir
ajasram, yasmin loke svar hitam. The hymn X.14 is indeed not
a hymn of Death so much as a hymn of Life and Immortality.
Yama and the ancient Fathers have discovered the path to that
world which is a pasture of the Cows whence the enemy cannot
bear away the radiant herds, yamo no giitum prathamo viveda,
naisii gavyiair apabhartavd u, yatrii nab piirve pitarab pareyub
(Rik 2). The soul of the heaven-ascending mortal is bidden to
"outrun the two four-eyed varicoloured Sarameya dogs on the
good (or effective) path" (Rik 10). Of that path to heaven they
are the four-eyed guardians, protecting man on the road by their
divine vision, yau te sviinau yama raksitiirau caturaksau pathi­
raksi nrcaksasau (Rik 11), and Yama is asked to give them as an
escort to the soul on its way. These dogs are "wide-moving, not
easily satisfied" and range as the messengers of the Lord of the
Law among men. And the hymn prays, "May they (the dogs)
give us back bliss here in the unhappy (world) so that we may
look upon the Sun" (Rik 12). We are still in the order of the old
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Vedic ideas, the Light and the Bliss and the Immortality, and
these Sarameya dogs have the essential characteristics of Sarama,
the vision, the wide-ranging movement, the power to travel on
the path by which the goal is reached. Sarama leads to the
wideness of the cows; these dogs protect the soul on its journey
to the inviolable pasture, the field (k~etra) of the luminous and
imperishable herds. Sarama brings us to the truth, to the sun­
vision which is the way to the bliss; these dogs bring the weal to
man in this world of suffering so that he shall have the vision of
the Sun. Whether Sarama figures as the fair-footed goddess
speeding on the path or the heavenly hound, mother of these
wide-ranging guardians of the path, the idea is the same, a power
of the Truth that seeks and discovers, that finds by a divine
faculty of insight the hidden Light and the denied Immortality.
But it is to this seeking and finding that her function is limited.



CHAPIER XXI

The Sons of Darkness

WE HAVE seen, not once but repeatedly,
that it is impossible to read into the story of the Angirasas, Indra
and Sarama, the cave of the Panis and the conquest of the Dawn,
the Sun and the Cows an account of a political and military
struggle between Aryan invaders and Dravidian cave-dwellers.
It is a struggle between the seekers of Light and the powers of
Darkness; the cows are the illuminations of the Sun and the
Dawn, they cannot be physical cows; the wide fear-free field of
the Cows won by Indra for the Aryans is the wide world of Swar,
the world of the solar Illumination, the threefold luminous re­
gions of Heaven. Therefore equally the Panis must be taken as
powers of the cave of Darkness. It is quite true that the Panis
are Dasyus or Dasas; they are spoken of constantly by that name,
they are described as the Dasa Varna as opposed to the Arya
Varna, and var(la, colour, is the word used for caste or class in
the Brahmanas and later writings, although it does not therefore
follow that it has that sense in the Rig-veda. The Dasyus are
the haters of the sacred word; they are those who give not to the
gods the gift or the holy wine, who keep their wealth of cows
and horses and other treasure for themselves and do not give them
to the seers; they are those who 'do not the sacrifice. We may, if
we like, suppose' that there was a struggle between two different
cults in India and that the Rishis took their images from the
physical struggle between the human representatives of these
cults and applied them to the spiritual conflict, just as they em­
ployed the other details of their physical life to symbolise the .
spiritual sacrifice, the spiritual wealth, the spiritual battle and
journey. But it is perfectly certain that in the Rig-veda at least
it is the spiritual conflict and victory, not the physical battle and
plunder of which they are speaking.

It is either an uncritical or a disingenuous method to take
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isolated passages and give them a particular sense which will do
well enough there only while ignoring the numerous other pas­
sages in which that sense is patently inapplicable. We must take
as a whole all the references in the Veda to the Panis, their wealth,
their characteristics, the victory of the Gods, the seers and the
Aryans over them and adopt uniformly that conclusion which
arises from all the passages thus taken together. When we follow
this method we find that in many of these passages the idea of
the Panis as human beings is absolutely impossible and that they
are powers either of physical or of spiritual darkness; in others
that they cannot at all be powers of physical darkness, but may
well be either human enemies of the god-seekers and sacrificers
or else enemies of the spiritual Light; in yet others that they
cannot be either human enemies or enemies of the physical Light,
but are certainly the enemies of the spiritual Light, the Truth and
the Thought. From these data there can be only one conclusion,
that they are always and only enemies of the spiritual Light.

We may take as the master-clue to the general character of
these Dasyus the Rik V.l4.4, "Agni born shone out slaying the
Dasyus, the darkness by the Light; he found the Cows, the
Waters, Swar," agnir jiito arocata, ghnan dasyiin jyoti$ii tamab,
avindad gii apab svah. There are two great divisions of the
Dasyus, the Panis who intercept both the cows and the waters
but are especially associated with the refusal of the cows, the
Vritras who intercept the waters and the light, but are especially
associated with the withholding of the waters; all Dasyus with­
out exception stand in the way of the ascent to Swar and oppose
the acquisition of the wealth by the Aryan seers. The refusal of
the light is their opposition to the vision of Swar, svardrs, and
the vision of the sun, to the supreme vision of knowledge, upamii
ketub (V.34.9); the refusal of the waters is their opposition to
the abundant movement of Swar, svarvatir apah, the movement
or streamings of the Truth, rtasyapresii, rtasya dhiiriih; the oppo­
sition to the wealth-acquisition is their refusal of the abundant
substance of Swar, vasu, dhana, viija, hiranya, that great wealth
which is found in the sun and in the waters, apsu siirye mahad
dhanam (VIII.68.9). Still since the ,whole struggle is between the
Light and the Darkness, the Truth and the Falsehood, the divine
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Maya and the undivine, all the Dasyus alike are here identified
with the Darkness; and it is by the birth and shining of Agni
that the Light is created with which he slays the Dasyus and the
Darkness. The historical interpretation will not do at all here,
though the naturalistic may pass if we isolate the passage and
suppose the lighting of the sacrificial fire to be the cause of the
daily sunrise; but we have to judge from a comparative study
of the Veda and not on the strength of isolated passages.

The opposition between the Aryans and the Panis or Dasyus
is brought out in another hymn (34) of the fifth Mandala and in
111.34, we have the expression iIryam varnam. We must remember
that the Dasyus have been identified with the Darkness; there­
fore the Aryans must be connected with the Light and we
actually find that the light of the Sun is called in the Veda the
Aryan Light in contradistinction evidentlyto the Dasa Darkness.
Vasishtha also speaks of the three Aryan peoples who are jyoti­
ragriih, led by the light, having the light in their front (VII.33.7).
The Aryan-Dasyu question can only be adequately treated by
an exhaustive discussion in which all the relevant passages are
scrutinised and the difficulties faced, but for my present purpose
this is a sufficient starting-point. We must remember also that
we have in the Veda the expressions rtam jyotih, hiranyam jyotih,
the true light, the golden light, which give us an additional clue.
Now these three epithets of the solar light, iirya, rta, hiranya
are, I suggest, mutually illuminative and almost equivalent. .The
Sun is the Lord of Truth, therefore its light is the rtam jyotih;
this light of truth is that which the Aryan, god or mortal,
possesses, and which constitutes his Aryahood; again the epi­
thet golden is constantly applied to the Sun and gold is in-Veda
probably the symbol of the substance of the truth, for its subs­
tance is the light which is the golden wealth found in Surya and
in the waters of Swar, apsu siirye, - therefore we have the epithet
hiranyam jyotih. This golden or shining light is the hue, varlJa,
of the truth; it is also the hue of the thoughts full of that illu­
mination won by the Aryan, the cows who are bright in colour,
sukra, sveta, the colour of Light; while the Dasyu, being a power
of darkness, is black in hue. I suggest that the brightness of the
light of the truth, jyotih dryam (X.43.4), is the Arya varna, the
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hue of these Aryans who are jyotiragriil); the darkness of the
night of the ignorance is the hue of the Panis, the Dasa varna.
In this way varna would come to mean almost the nature or else
all those of that particular nature, the colour being the symbol
of the nature; and that this idea was a current notion among the
ancient Aryans seems to me to be shown by the later use .of
different colours to distinguish the four castes, white, red, yellow
and black. .

The passage in V.34, runs as follows. "He (Indra) desires
not to ascend by the five and by the ten; he cleaves not to him
who gives not the Soma even though he grow and increase; he
overcomes him or else he slays in his impetuous movement; he
gives to the god-seeker for his enjoyment the pen full of the Cows.
Cleaver (of the foe) in the battle-shock, firm holder of the discus
(or the wheel), averse from him who gives not the Soma but in­
creaser of the Soma-giver, terrible is Indra and the tamer of all;
Aryan, he brings· into utter subjection the Dasa. He comes
driving this enjoyment of the Pani, robbing him of it, and he
apportions entirely to the giver for his enjoyment the wealth rich
in hero-powers (lit. in men, siinaram vasu, viriiJ) and nr being
often used synonymously); that man who makes wroth the
strength of Indra is held back manifoldly in a difficult journey­
ing, (durge: cana dhriyate ii puru). When Maghavan has known
in the shining cows the Two who are rich in wealth and have all
forces, he growing in knowledge makes a third his helper and
rushing impetuously looses upward the multitude of the cows
(gavyam) by the help of his fighters." And the last Rik of the
Sukta speaks of the Aryan (god or man) arriving at the highest
knowledge-vision (upamiirh ketum aryal), the waters in their
meeting nourishing him and his housing a strong and brilliant
force of battle ksatram amavat tvesam (Riks 5-9).

From what we already know of these symbols we can easily
grasp the inner sense of the hymn. Indra, the Divine Mind-Power,
takes their secret wealth from the powers of the Ignorance with
whom he refuses to ally himself even when they are rich and

1 The Rishis pray always to the gods to make their path to the highest bliss easy of going
and thornless, suga;.durga is the opposite of the easy going, it is the path beset by manifold
(puru) dangers and sufferings and difficulties.
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prosper; he gives the imprisoned herds of the illumined Dawn
to the man of the sacrifice who desires the godheads. He is him­
self the Aryan who brings the life of the ignorance into complete
subjection to the higher life so that it yields up to it all the wealth
it holds. The use of the words drya and arya to signify the gods,
not only in this but in other passages, tends to show in itself that
the opposition of Arya and Dasyu is not at all a national or tribal
or merely human distinction, but has a deeper significance. The
fighters are certainly the seven Angirasas; for they and not the
Maruts, which is Sayana's interpretation of satvabhih, are Indra's
helpers in the release of the Cows. But the three persons whom
Indra finds or comes to know by entering among the bright
cows, by possessing the trooping illuminations of the Thought,
are more difficult to fix. In all probability it is these three by
whom the seven rays of the Angirasa-knowledge are raised to ten
so that they pass successfully through the ten months and release
the sun and the cows; for it is after finding or knowing the two
and getting help of the third that Indra releases the cows of the
Panis. They may also be connected with the symbolism of the
three Aryan peoples led by the light and the three luminous
worlds of Swar; for the attainment of the supreme knowledge­
vision, upamd ketub, is the final result of their action and this
supreme knowledge is that which has the vision of Swar and
stands in its three luminous worlds, rocandni; as we find in III.
2.14, svardrsam ketum divo rocanasthiim usarbudham, "the
knowledge-vision that sees Swar, that stands in the shining
worlds, that awakes in the dawn".

In 111.34, Vishwamitra gives us the expression arya varna
and at the same time the key to its psychological significance.
Three verses of the hymn (8-10) run as follows: "(They hymn)
the supremely desirable, the ever overcoming, the giver of
strength who wins possession of Swar and the divine waters; the
thinkers have joy in the wake of Indra who takes possession of
the earth and the heaven. Indra wins possession of the Steeds,
wins the Sun, wins the Cow of the many enjoyments ; :he wins
the golden enjoyment, having slain the Dasyus he fosters (or
protects) the Aryan varQa; Indra wins the herbs and the days,
the trees and the mid-world; he pierces Vala and impels forward
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the speaker of the words; so he becomes the tamer of those who
r

set against him their will in works, (abhikratimiim)." We have
here the symbolic elements of all the wealth won by Indra for the
Aryan, and it includes the Sun, the days, the earth, the heavens,
the middle world, the horses, the growths of earth, herbs and trees
(vanaspatin in the double sense, lords of the forest and lords of
enjoyment); and we have as against Vala and his Dasyus the
Aryan varna.

But in the verses that precede (4-6) we have already the word
varna as the hue of the Aryan thoughts, the thoughts that are
true and full of light. "Indra, Swar-conquering, bringing to
birth the days assailed and conquered by the desires (the Angi­
rasas) these armies (of the Dasyus); he made to shine for man
the knowledge-vision of the days (ketum ahnom), he found the
Light for the vast enjoyment; ... he made conscious in knowledge
these thoughts for his adorer, he carried forward (beyond the
obstruction of theDasyus) this bright varna of these (thoughts),
acetayad dhiya imii jaritre, pra imam varnam atiracchukram
iisiim. They set in action (or, praise) many great and perfect
works of the great Indra; by his strength he crushes, in his over­
whelming energy, by his workings of knowledge (miiyiibhil)
the crooked Dasyus."

We find here the Vedic phrase ketum ahniim, the knowledge­
vision of the-days, by which is meant the light of the Sun of
Truth that leads to the vast beatitude; for the "days" are those
produced through Indra's conquest of Swar for man following
as we know upon his destruction of the Pani armies with the
help of the Angirasas and the ascent of the Sun and the shining
Cows. It is for man and as powers of man that all this is done by
the gods, not on their own account since they possess already;
- for him that as the nr, the divine Man or Purusha, Indra holds
many strengths of that manhood, nrvad....naryii purulJi; him he
awakes to the knowledge of these thoughts which are symbolised
as the shining Cows released from the Panis; and the shining hue
of these thoughts sukram varnam iisiim, is evidently the same
as that sukra or sveta Aryan hue which is mentioned in verse 9.
Indra carries forward or increases the "colour" of these thoughts
beyond the opposition of the Panis, pra varnam atiracchukram;
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in doing so he slays the Dasyus and protects or fosters and
increases the Aryan "colour", hatvi dasyim pra iiryam vamam
dvat, Moreover these Dasyus are the crooked ones, vrjiniin,
and are conquered by Indra's works or forms of knowledge,
his "miiyii"s by which, as we are elsewhere told, he overcomes
the opposing "miiyii"s of the Dasyus, Vritra or Vala. The
straight and the crooked are constantly synonymous in Veda
with the truth and the falsehood. Therefore it is clear that these
Pani Dasyus are crooked powers of the falsehood and ignorance
who set their false knowledge, their false strength, will and works
against the true knowledge, the true strength, will and works
of the gods and the Aryans. The triumph of the Light is the
triumph of the divine knowledge of theTruth against the dark­
ness of this false or demoniac knowledge; that victory is the
ascent of the Sun, the birth of the Days, the advent of the Dawn,
the release of the herds of the shining Rays and their mounting
to the world of Light.

That the cows are the thoughts of the Truth we are told
clearly enough in IX.III, a hymn to Soma. "By this brilliant
light he, purifying himself, breaks through all hostile powers by
his self-yoked horses, as if by the self-yoked horses of the Sun.
He shines, a stream of the outpressed Soma, purifying himself,
luminous, the brilliant One; when he encompasses all forms (of
things) with the speakers of the Rik, with the seven-mouthed
speakers of the Rik (the Angirasa powers). Thou, 0 Soma findest
that wealth of the Panis; thou by the Mothers (the cows of
the Panis, frequently so designed in other hymns) makest thyself
bright in thy own home (Swar), by the thoughts of the Truth in
thy home, sam miitrbhib marjayasi sva ii dame rtasya dhitibhir
dame. As if the Sama (equal fulfilment, samiine iave, in the level
wideness) of the higher world (pariivatab), is that (Swar) where
the thoughts (of the Truth) take their delight. By those shining
ones of the triple world (or triple elemental nature) he holds
the wide manifestation (of knowledge), shining he holds the wide
manifestation." We see that these cows of the Panis by whom
Soma becomes clear and bright in his own home, the home of
Agni and the other gods, which we know to be the vast Truth of
Swar, rtam brhat, these shining cows who have in them the triple
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nature of the supreme world, tridhiitubhir aruslbhib, and by whom
Soma holds the birth or wide manifestation of that Truth', are
the thoughts which realise the Truth. This Swar with its three
shining worlds in whose wideness there is the equal fulfilment of
the tridhiitu, a phrase often used for the supreme triple principle
forming the triune highest world, tisrab pariivatah, is elsewhere
described as the wide and fear-free pasture in which the Cows
range at will and take their delight (rananti; and here too it is that
region where the thoughts of the Truth take their delight, yatra
rananti dhitayab. And it is said in the next verse that the divine
chariot of Soma follows, getting knowledge, the supreme direc­
tion and labours forward, having vision, by the rays, purviim anu
pradisam yiiti cekitat, sam rasmibhir yatate darsato ratho daivyo
darsato rathab. This supreme direction is evidently that of the
divine or vast Truth; these rays are evidently the rays of the
Dawn or Sun of Truth; they are the cows concealed by the Panis,
the illumined thoughts, dhiyah, of the bright hue, rtasya dhitayab.

All .the internal evidence of the Veda wherever this image of
the Panis, the Cows, the Angirasas occurs establishes invariably
the same conclusion. The Panis are the withholders of the
thoughts of the Truth, dwellers in the darkness without know­
ledge (tamab avayunam) which Indra and the Angirasas by the
Word, by the Sun replace with Light to manifest in its stead the
wideness of the Truth. It is not with physical weapons but with
words that Indra fights the Panis (VI.39.2), panin vacobhir abhi
yodhad indrah. It will be enough to translate without comment
the hymn in which this phrase occurs so as to show finally the
nature of this symbolism. "Of this divine and rapturous seer
(Soma), bearer of the sacrifice, this honeyed speaker with the
illumined thought, 0 god, join to us, to the speaker of the word
the impulsions that are led by the cows of light (i$o goagriil).
He it was who desired the shining ones (the cows, usriil) all about
the hill, truth-yoked, yoking his car with the thoughts of the
Truth, rtadhitibhir rtayug yujiinah; (then) Indra broke the un-

I Vayab. cf. VI.21.2,3, where it is said that Indra who has the knowledge and who
upholds our words and is by the words increased in the sacrifice, indram yo vidano girvtihasaril
gfrbhir yajiiavrddham, forms by the Sun into that which has manifestation of knowledge the
darkness which had·extended itself and in which there was no knowledge, sa it tamo'vayunam
tatanvat siirye{la vayunavac cakiira.
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broken hill-level of Vala, by the words he fought against the
Panis. He it was (Soma) who as the Moon-Power (Indu) day and
night and through the years made the lightless nights to shine out,
and they held the vision of the days; he created the dawns pure
in their birth. He it was becoming luminous who made full of
light the lightless ones; he made the many (dawns) shine by the
Truth, he went with horses yoked by the Truth, with the wheel
that finds Swar, satisfying (with the wealth) the doer of works
(VI.39.1-4)." It is always the thought, the Truth, the word
that is associated with the Cows of the Panis; by the words of
Indra, the Divine Mind-Power, those who withhold the cows
are conquered; that which was dark becomes light; the chariot
drawn by the horses yoked by the Truth finds (by knowledge,
svarvidii niibhina) the luminous vastnesses ofbeing and conscious­
ness and delight now concealed from our vision. "By the brahma
Indra pierces Vala, conceals the darkness, makes Swar visible
(11.24.3)", ud go. ajad abhinad brahmana va/am agiihat tamo vya­
caksayat svab.

The whole Rig-veda is a triumph-chant of the powers of
Light; and their ascent by the force and vision of the Truth to
its possession in its source and seat where it is free from the
attack of the falsehood. "By Truth the cows (illumined thoughts)
enter into the Truth; labouring towards the Truth the Truth
one conquers; the aggressive-force of the Truth seeks the cows
of Light and goes breaking through (the enemy); for Truth the
two wide ones (Heaven and Earth) become multitudinous and
deep, for Truth the two supreme Mothers give their yield",
rtena giiva rtam a vivesuh; rtam yemdna rtam id vanoti, rtasya
susmasturaya u gavyul;; rtiiyaprthvi bahu/e gabhire, rtdya dhenu
parame duhate (lV.23.9,1O).



CH.AP'iER XXII

The Conquest over the Dasyus

THE Dasyus stand in opposition to both
the Aryan gods and the Aryan seers. The gods are born from
Aditi in the Supreme Truth of things, the Dasyus or Danavas
from Diti in the nether darkness; they are the Lords of Light
and the Lords of Night fronting each other across.the triple world
of earth, heaven and mid-air, body, mind and the connecting
breath of life. Sarama in X.I08, descends from the supreme
realm, parakat; she has to cross the waters of the rasii, she meets
the night which gives place to her for fear of her overleaping it,
atiskado bhiyasii; she arrives at the home of the Dasyus, dasyor
oko na sadanam, which they themselves describe as the reku
padam alakam, the world of falsehood beyond the bound of
things. The supreme world also surpasses the bound of things
by exceeding or transcending it; it is reku padam, but satyam­
not alakam, the world of the Truth, not the world of the false­
hood. The latter is the darkness ' without knowledge, tamab
avayunam tatanvat; Indra, when his largeness exceeds (ririce)
heaven and earth and mid-world, creates for the Aryan the oppo­
site world of truth and knowledge, vayunavat, which exceeds
these three domains and is therefore reku padam. This darkness,
this lower world of Night and the Inconscient in the formed
existence of things symbolised in the image of the mountain
which rises from the bowels of earth to the back of heaven, is
represented by the secret cave at the base of the hill, the cave of
the darkness.

But the cave is only the home of the Panis, their field of
action is earth and heaven and the mid-world. They are the sons
of the Inconscience, but themselves are not precisely inconscient
in their action; they have forms of apparent knowledge, mtiytil;,
but these are forms of ignorance the truth of which is concealed
in the darkness of the inconscient and their surface or front is
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falsehood, not truth. For the world as we see it has come out
of the darkness concealed in darkness, the deep and abysmal
flood that covered all things, the inconscient ocean, apraketam
salilam (X.129.3); in that non-existence the seers have found by
desire in the heart and thought in the mind that which builds up
the true existence. This non-existence of the truth of things, asat,
is the first aspect of them that emerges from the inconscient
ocean; and its great darkness is the Vedic Night, riitrim jagato
nivesanim (1.35.1), which holds the world and all its unrevealed
potentialities in her obscure bosom. Night extends her realm
over this triple world of ours and out of her in heaven, in the
mental being, Dawn is born who delivers the Sun out of the dark­
ness where it was lying concealed and eclipsed and creates the
vision of the supreme Day in the non-existence, in the Night,
asatipra ketub (1.124.11). It is therefore in these three realms that
the battle between the Lords of Light and the Lords of the
Ignorance proceeds through its continual vicissitudes.

The word pal•.zi means dealer, trafficker, from pal) (also pant,
cf. Tamil pan, Greek ponos, labour) and we may perhaps regard
the Panis as the powers that preside over those ordinary unillu­
mined sense-activities of life whose immediate root is in the dark
subconscient physical being and not in the divine mind. The
whole struggle of man is to replace this action by the luminous
working of mind and life which comes from above through the
mental existence. Whoever thus aspires, labours, battles, travels,
ascends the hill of being is the Aryan (iirya, arya, ari with the va­
rious senses, to toil, to fight, to climb or rise, to travel, to prepare
the sacrifice); for-the work of the Aryan is a sacrifice which is
at once a battle and an ascent and a journey, a battle against the
powers of darkness, an ascent to the highest peaks of the moun­
tain beyond earth and heaven into Swar, a journey to the other
shore of the rivers and the ocean into the farthest Infinity of
things. The Aryan has the will to the work, he is the doer of the
work (kiiru, kiri, etc.), the gods who put their force into his work

1 Sayana takes pan in Veda - to praise. but in one place he admits the sense of vyavahiira,
dealing. Action seems to me to be its sense in most passages. From paJ) in the sense of action
we have the earlier names of the organs of action, pa1J.i, hand, foot or hoof, Lat. penis, cf. also
payu.
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are sukratu, perfect in power for the sacrifice; the Dasyu or Pani
is the opposite of both, he is akratu. The Aryan is the sacrificer,
yajamdna, yajyu; the gods who receive, uphold, impel his sacri­
fice are yajata, yajatra, powers of the sacrifice; the Dasyu is the
opposite of both, he is ayajyu. The Aryan in the sacrifice finds
the divine word, gi/:z, mantra, brahma, uktha, he is the brahmii
or singer of the word; the gods delight in and uphold the word,
girviihasah, girvanasab, the Dasyus are haters and destroyers of
the Word, brahmadvisah, spoilers of speech, mrdhravacasab.
They have no force of the divine breath or no mouth to speak
it, they are andsab; arid they have no power to think and menta­
lise the word and the truth it contains, they are amanyamiiniiJ,z:
but the Aryans are the thinkers of the word manyamdndb,
holders of the thought, the thought-mind and the seer-knowledge,
dhira, manisi, kavi; the gods arealso the supreme thinkers of the
Thought, prathamo manotii dhiyah, kavayah, The "Aryans are
desirers of the godheads, devayavah, usija/:z; they seek to increase
their own being and the godheads in them by the sacrifice, the
word, the thought; the Dasyus are god-haters devadvisah, obs­
tructors of the godhead, devanidah, who desire no increase,
avrdhab. The gods lavish wealth on the Aryan", the Aryan gives
his wealth to the gods; the Dasyu withholds his wealth from the
Aryan until it is taken from him by force, and does not press
out the immortal Soma-wine for the deities who seek its rapture
in man; although he is reviin, although his cave is packed with
cows and horses and treasures, gobhir asvebhir vasubhirnyrstab
(X.108.7), still he is ariidhas, because his wealth gives no pros­
perity or felicity to man or himself, - the Pani is the miser of
existence. And in the struggle between the Aryan and the
Dasyu he seeks always to plunder and destroy, to steal the lumi­
nous cows of the latter and hide them again in the darkness of
the cave. "Slay the devourer, the Pani; for he is the wolf (the
tearer, vrka/:z)" (VI.51.14).

It is evident that these descriptions could easily be applied
to human enemies who hate the cult and the gods of the Aryan,
but we shall see that such an interpretation is entirely impossible
because in the hymn 1.33, in which these distinctions are most
clearly drawn and the battle of Indra and his human allies with
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the Dasyus most elaborately described, these Dasyus, Panis and
Vritras, cannot possibly be human fighters, tribes or robbers.
In this hymn of Hiranyastupa Angirasa the first ten verses clearly
refer to the battle for the Cows and therefore to the Panis.
"Come, let us go seeking the cows to Indra; for it is he that in­
creases the thought in us; invincible is he and complete are his
felicities, he releases for us (separates from the darkness)
the supreme knowledge-vision of the luminous cows, gaviirh
ketarh param iivarjate nab. I fly to the unassailable giver of
riches like a bird to its beloved nest,. bowing down to Indra
with the supreme words of light, to him to whom his affirmers
must call in their journey. He comes with all his armies and has
fastened firmly his quivers; he is the fighter (the Aryan) who
brings the cows to whomsoever he desires. 0 Indra who hast in­
creased (by our word), hold not back for thyself thy much delight,
become not in us the Pani, cO$kuyamii:(lab indra bhiiri viimarh md
panir bhiir asmad adhi pravrddha:" . The last phrase is a striking
one and in the current interpretation its real force is avoided by
rendering "do not become a miser with regard to us". But this
is to ignore the fact that the Panis are the withholders of the
wealth who keep it for themselves and give it neither to god nor
man. The sense obviously is, "Having thy much wealth of the
delight, do not be a Pani, one who holds his possessions only for
himself and keeps them from man; do not holdthe delight away
from us in thy superconscient as the Panis do in their subcon­
scient secrecy."

Then the hymn describes the Pani, the Dasyu and Indra's
battle with him for the possession of earth and heaven. "Nay,
thou slayest with thy weapon the wealthy Dasyu, ranging alone
with thy powers that serve thee, 0 Indra; they on thy bow (the
powers as arrows) sped diversely in all directions and they who
keep possession and sacrifice not went unto their death. Their
heads were scattered far from them, they who do not sacrifice

. yet strove with the sacrificers, when, 0 lord of the shining steeds,
o strong stander in heaven, thou didst cast out from Heaven and
Earth those who observe not the law of thy working (avratiin).
They fought against the army of the blameless one; the Nava­
gwas set him on his march; like bullocks who fight against the
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bull they were cast out, they came to know what was Indra and
fled from him down the slopes. 0 Indra, thou foughtest them
who laughed and wept on the other side of the mid-world
(rajasab pare, i.e, on the borders of heaven); thou didst bum
down the Dasyu out of heaven from on high, thou didst foster
the expression of him who affirms thee and gives the Soma.
Making the circle of the earth, they shone in the light of the
golden gem (an image for the Sun); but for all their rushing they
could not pass beyond Indra, for he set spies all around by the
Sun. When thou possessedst earth and heaven all around with
thy vastness; 0 Indra, by the speakers of the word (brahmabhihi
thou didst cast out the Dasyu, attacking those who can think not
(the Truth) by those who think, amanyamdndn abhi manyamdnaih.
They attained not to the end of heaven and earth; Indra, the
bull, made the lightning his helper, by the Light he milked the
shining cows out of the darkness."

The battle takes place not on earth but on the other shore
of the Antariksha, the Dasyus are driven out of heaven by the
flames of the thunderbolt, they circle round the earth and are
cast out of both heaven and earth; for they can find no place
in either heaven or earth, all being now full of the greatness of
Indra, nor can conceal themselves anywhere from his lightnings
because the Sun with its rays gives him spies whom he sets all
round and in the brightness of those rays the Panis are discovered.
This can be no description of an earthly battle between Aryan
and Dravidian tribes; neither can the lightning be the physical
lightning since that has nothing to do with the destruction of the
powers of Night and the milking of the cows of the Dawn out of
the darkness. It is clear then that these non-sacrificers, these
haters of the word who are incompetent even to think it are not
any human enemies of the Aryan cult. They are the powers that
strive for possession of heaven and earth in man himself; they
are demons and not Dravidians.

It is noteworthy that they strive, but fail to attain the "limit
of earth and heaven"; we may suppose that these powers seek
without the word or the sacrifice to attain to the higher world
beyond earth and heaven which can be conquered only by the
word and the sacrifice. They seek to possess the Truth under
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the law of the Ignorance; but they are unable to attain to the
limit of earth or heaven; only Indra and the gods can so exceed
the formula of mind, life and body after filling all three with their
greatness. Sarama (X.108.6) seems to hint at this ambition of
the Panis; "May your words be unable to attain, may your em­
bodiments be evil and inauspicious; may you not violate the
path to travel upon it; may Brihaspati not give you happiness of
the two worlds (divine and human)." The Panis indeed offer
insolently to be friendly with Indra if he will stay in their cave
and be the keeper of their cows, to which Sarama answers that
Indra is the overcomer of all and cannot be himself overcome and
oppressed, and again they offer brotherhood to Sarama if she will
dwell with them and not return to the far world whence she has
come by the force of the gods against all obstacles, prabiidhtu:
sahasa daivyena. Sarama replies, "I know not brotherhood and
sisterhood, Indra knows and the dread Angirasas; desiring the
Cows they protected me so that I came; depart hence, 0 Panis,
to a better place. Depart hence, 0 Panis, to a better place, let
the Cows ye confine go upward by the Truth, the hidden Cows
whom Brihaspati finds and Soma and the pressing-stones and
the illumined seers."

We have the idea also of a voluntary yielding up of their
store by the Panis in VI.53, a hymn addressed to the Sun as the
Increaser Pushan. "0 Pushan, Lord of the Path, we yoke thee
like a chariot for the winning of the plenitude" for the Thought.
... 0 shining Pushan, impel to giving the Pani, even him who
giveth not; soften the mind even of the Pani. Distinguish the
paths that lead .to the winning of the plenitude, slay the aggres­
sors, let our thoughts be perfected. Smite the hearts of the Panis
with thy goad, 0 seer; so make them subject to us. Smite them,
o Pushan, with thy goad and desire in the heart of the Pani our
delight; so make him subject to us.... Thy goad thou bearest
that impels the word to rise, 0 shining seer, with that write
thy line on the hearts of all and sever them, (so make them
subject to us). Thy goad of which thy ray is the point and
which perfects the herds (of thought-vision, pasusiidhani, cf.
siidhantiim dhiya1) in verse 4), the delight of that we desire.
Create for us the thought that wins the cow, that wins the
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horse, that wins the plenitude of the wealth."
If we are right in our interpretation of this symbol of the

Panis, these ideas are sufficiently intelligible without depriving
the word of its ordinary sense, as does Sayana, and making it
mean only a miserly, greedy human being whom the hunger­
stricken poet is thus piteously importuning the Sun-God to turn
to softness and charity. The Vedic idea was that the subconscient
darkness and the ordinary life of ignorance held concealed in it
all that belongs to the divine life and that these secret riches must
be recovered first by destroying the impenitent powers of igno­
rance and then by possessing the lower life subjected to the
higher: Of Indra it has been said, as we have seen, that he either
slays or conquers the Dasyu and transfers his wealth to the
Aryan. So also Sarama refuses peace with alliance to the Panis,
but suggests their submission to the gods and the' Aryans
by the surrender and ascent of the imprisoned cows and. .
their own departure from the darkness to a better place,
variyah (X, 108.10,11). And it is by the strenuous touch of the
goad of the luminous seer, Pushan, lord of the Truth, the goad
that drives open the closed heart and makes the sacred word to
arise from its depths, it is by this luminous-pointed goad which
perfects the radiant cows, accomplishes the luminous thoughts,
that the conversion of the Pani is effected; then the Truth-god in
his darkened heart also desires that which the Aryan desires.
Therefore by this penetrating action of the Light and the Truth
the powers of the ordinary ignorant sense-activity become sub­
ject to the Aryan.

But, normally, they are his enemies, not ddsa, in the sense
of submission and service (dlisa, servant, from das the work),
but in the sense of destruction and injury (dlisa, dasyu, an
enemy, plunderer, from das to divide, hurt, injure). The Pani
is the robber who snatches away the cows of light, the horses
of the swiftness and the treasures of the divine plenitude,
he is the wolf, the eater, atri, vrka; he is the obstructor, nid, and
spoiler of the word. He is the enemy, the thief, the false or evil
thinker who makes difficult the Path by his robberies and obstruc­
tions. "Cast away utterly far from us the enemy, the thief, the
crooked one who places falsely the thought; 0 master of exis-
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tence, make our path easy to travel. Slay the Pani for he is the
wolf, that devours" (VI.51.13,14). His rising to the attack must
be checked by the gods. "This god (Soma) in his birth with Indra
for helper held back by force thePani" (VI.44.22), and won Swar
and the sun and all the riches. The Panis have to be slain or
routed so that their riches may be ravished from them and
devoted to the higher life. "Thou who didst sever the Pani in his
continuous ranks, thine are these strong givings, 0 Saraswati.
o Saraswati, crush the obstructors of the gods" (VI.61.1,3): "0
Agni and Soma, then was your strength awakened when you
robbed the Pani of the cows and found the one Light for many"
(1.93.4).

When the gods awake in the Dawn for the sacrifice, the
Panis must not awake also to interfere with its successful progress;
let them sleep in their cavern darkness. "0 Dawn, queen of the
plenitudes, awaken those who fill us (the gods), but let the Panis
sleep unawakening. Richly dawn for the lords of the plenitude,
o queen of the plenitude, richly for him who affirms thee, 0
Dawn that art Truth. Young she shines out before us, she has
created her host of the ruddy cows; in the non-existent vision
has dawned out wide" (1.124.10,11). Or again in IV.51.1-3,
"Lo, in front of us that supreme light full of the knowledge has
arisen out of the darkness; daughters of heaven shining wide,
the Dawns have created the path for the human being. The
Dawns stand in front of us like pillars in the sacrifices; break­
ing out pure and purifying they have opened the doors of the
pen, the darkness. Breaking forth today the dawns awaken to
knowledge the enjoyers for the giving of the rich felicity; within
where there is no play of light let the Panis sleep unwaking in
the heart of the darkness." Into this nether darkness they have to
be cast down from the higher planes while the Dawns imprisoned
by them in that night have to be lifted to the .highest planes.
"Panis who make the knot of the crookedness, who have not the
will to works, spoilers of speech, who have not faith, who increase
not, who do not sacrifice, them has Agni driven farther and far­
ther; supreme, he has made them nethermost who will not sacri­
fice. And (the Cows, the Dawns) who rejoiced in the nether
darkness, by his power he has made to move to the highest....
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He has broken down by his blows the walls that limit, he has
given the Dawns to be possessed by the Aryan", aryapatnir
usasas cakiira (VII.6.3-5). The Rivers and Dawns when in the,'
possession of Vritra or Vala are described as ddsapatnib; by the
action of the gods they become aryapatnih, they become the
helpmates of the Aryan.

The lords of the ignorance have to be slain or enslaved to
the Truth and its seekers, but their wealth is indispensable to the
human fulfilment; it is as if "on the most wealth-abounding
head of the Panis" (VI.45.31) that Indra takes his stand,patzinam
varsisthe miadhan asthat; he becomes himself the Cow of Light
and the Horse of Swiftness and lavishes an ever-increasing thou­
sandfold wealth. The fullness of that luminous wealth of the
Panis and its ascent heavenward is, as' we know already, the
Path and the birth of the Immortality. "The Angirasas held
the supreme manifestation (of the Truth), they who had lit the
fire, by perfect accomplishment of the work; they gained the
whole enjoyment of the Pani, its herds of the cows and the horses.
Atharvan first formed the Path, thereafter Surya was born as the
protector of the Law and the Blissful One, tatab suryo vratapa
vena iijani. Ushanas Kavya drove upward the Cows. With
them may we win by the sacrifice the immortality that is born as
a child to the Lord of the Law," yamasyajdtam amrtam yaiamahe
(1.83.4,5). Angirasa is the Rishi who represents the Seer-Will,
Atharvan is the Rishi of the journeying on the Path, Ushanas
Kavya is the Rishi of the heavenward desire that is born from the
seer-knowledge. The Angirasas win the wealth of illuminations
and powers of the Truth concealed behind the lower life and its
crookednesses; Atharvan forms in their strength the Path and
Surya the Lord of Light is' then born as the guardian of the
divine Law and the Yama-power; Ushanas drives the herded
illuminations of our thought up that path of the Truth to the Bliss
which Surya possesses; so is born from the law of the Truth the
immortality to which the Aryan soul by its sacrifice aspires.



CHAPTER XXIII

Summary of Conclusions

WE HAVE now closely scrutinised the Angi­
rasa legend in the Rig-veda from all possible sides and in all
its main symbols and are in a position to summarise firmly the
conclusions we have drawn from it. As I have already said, the
Angirasa legend and the Vritra mythus are the two principal
parables of the Veda; they occur and recur everywhere; they
run through the hymns as two closely connected threads of sym­
bolic imagery, and around them all the rest of the Vedic symbo­
lism is woven. Not that they are its central ideas, but they are
two main pillars of this ancient structure. When we determine
their sense, we have determined the sense of the whole Rik San­
hita. If Vritra and the waters symbolise the cloud and the rain
and the gushing forth of the seven rivers of the Punjab and if the
Angirasas are the bringers of the physical dawn, then the Veda
is a symbolism of natural phenomena personified in the figure of
gods and Rishis and maleficent demons. If Vritra and Vala are
Dravidian gods and the Panis and Vritras human enemies, -then
the Veda is a poetical and legendary account of the invasion of
Dravidian India by Nature-worshipping barbarians. If on the
other hand this is a symbolism of the struggle between spiritual
powers of Light and Darkness, Truth and Falsehood, Knowledge
and Ignorance, Death and Immortality, then that is the real sense
of the whole Veda.

We have concluded that the Angirasa Rishis are bringers
of the Dawn, rescuers of the Sun out of the darkness, but that
this Dawn, Sun, Darkness are figures used with a 'spiritual signi­
ficance. The central conception of the Veda is the conquest of the
Truth out of the darkness of Ignorance and by the conquest of
the Truth the conquest also of Immortality. For the Vedic
rtam is a spiritual as well as a psychological conception. It is
the true being, the true consciousness, the true delight of exis-
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tence beyond this earth of body, this mid-region of vital force,
this ordinary sky or heaven of mind. We have to cross beyond
all these planes in order to arrive at the higher plane of that super- ·
conscient Truth which is the own home of the gods and the foun­
dation of Immortality. This is the world of Swar, to which the
Angirasas have found the path for their posterity.

The Angirasas are at once the divine seers who assist in the
cosmic and human workings of the gods and their earthly repre­
sentatives, the ancient fathers who first found the wisdom of
which the Vedic hymns are a chant and memory and renewal in
experience. The seven divine Angirasas are sons or powers of
Agni, powers of the Seer-Will, the flame of divine Force instinct
with divine knowledge which is kindled for the victory. The
Bhrigus have found this Flame secret in the growths of the earthly
existence, but the Angirasas kindle it on the altar of sacrifice
and maintain the sacrifice through the periods of the sacrificial
year symbolising the periods of the divine labour by which the
Sun of Truth is recovered out of the darkness. Those who
sacrifice for nine months of this year are Navagwas, seers of the
nine cows or nine rays, who institute the search for the herds of
the Sun and the march of Indra to battle with the Panis. Those
who sacrifice for ten months are the Dashagwas, seers of the ten
rays who enter with Indra into the cave of the Panis and recover
the lost herds.

The sacrifice is the giving by man of what he possesses in
his being to the higher or divine nature and its fruit is the farther
enrichment of his manhood by the lavish bounty of the gods.
The wealth thus gained constitutes a state of spiritual riches,
prosperity, felicity which is itself a power for the journey and a
force of battle. For the sacrifice is a journey, a progression; the
sacrifice itself travels led by Agni up the divine path to the gods
and of this journey the ascent of the Angirasa fathers to the
divine world 'of Swar is the type. Their journey of the sacrifice
is also a battle, for it is opposed by Panis, Vritras and other
powers of evil and falsehood, and of this warfare the conflict of
Indra and the Angirasas with the Panis is a principal episode.

The principal features of sacrifice are the kindling of the
divine flame, the offering of the ghrta and the Soma-wine and the
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chanting of the sacred word. By the hymn and the offering the
gods are increased; they are said to be born, created or mani-

. fested in man and by their increase and greatness here they
increase the earth and heaven, that is to say, the physical and
mental existence to their utmost capacity and, exceeding these,
create in their tum the higher worlds or planes. The higher exis­
tence is the divine, the infinite of which the shining Cow, the infi­
nite Mother, Aditi, is the symbol; the lower is subject to her dark
form Diti. The object of the sacrifice is to win the higher or divine
being and possess with it and make subject to its law and truth
the lower or human existence. The ghrta of the sacrifice is the
yield of the shining Cow; it is the clarity or brightness of the
solar light in the human mentality. The Soma is the immortal
delight of existence secret in the waters and the plant and pressed
out for drinking by gods and men. The word is the inspired
speech expressing the thought-illumination of the Truth which
rises out of the soul, formed in the heart, shaped by the mind.
Agni growing by the ghrta, Indra forceful with the luminous
strength and joy of the Soma and increased by the Word, aid the
Angirasas to recover the herds of the Sun.

Brihaspati is the Master of the creative Word. If Agni
is the supreme Angirasa, the flame from whom the Angirasas
are born, Brihaspati is the one Angirasa with the seven mouths,
the seven rays of the illuminative thought and' the seven words
which express it, .of whom these seers are the powers of utter­
ance. It is the complete thought of the Truth, the seven-headed,
which wins the fourth or divine world for man by winning
for him the complete spiritual wealth, object of the sacrifice.
Therefore Agni, Indra, Brihaspati, Soma are all described as
winners of the herds of the Sun and destroyers ofthe Dasyus who
conceal and withhold them from man. Saraswati, who is the
stream of the Word or inspiration of the Truth, is also a Dasyu­
slayer and winner of the shining herds; and theyare discovered
by Sarama, forerunner of Indra, who is a solar or dawn goddess
and seems to symbolise the intuitive power of the Truth. Usha,
the Dawn, is at once herself a worker in the great victory and in
her full advent its luminous result.

Usha is the divine Dawn, for the Sun that arises by her
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coming is the Sun of the superconscient Truth; the day he brings
is the day of the true life in the true knowledge, the night he dis­
pels is the night of the ignorance which yet conceals the dawn in
its bosom. Usha herself is the Truth, sunrta, and the mother of
Truths. These truths of the divine Dawn are called her cows, her
shining herds; while the forces' of the Truth that accompany
them and occupy the Life are called her horses. Around this
symbol of the cows and horses much of the Vedic symbolism
turns; for these are the chief elements of the riches sought by
man from the gods. The cows of the Dawn have been stolen and
concealed by the demons, the lords of darkness in their nether
cave of the secret subconscient. They are the illuminations of
knowledge, the thoughts of the Truth, giivo matayah, which have
to be delivered out of their imprisonment. Their release is the
upsurging of the powers of the divine Dawn.

It is also the recovery of the Sun that was lying in the dark­
ness; for it is said tliat the Sun, "that Truth", was the thing found
by Indra and the Angifasas in the cave of the Parris. By the rend­
ing of that cave the herds of the divine dawn which are the rays
of the Sun of Truth ascend the hill of being and the Sun itself
ascends to the luminous upper ocean of the divine existence, led
over it by the thinkers like a ship over the waters, till it reaches
its farther shore.

The Panis who conceal the herds, the masters of the nether
cavern, are a class of Dasyus who are in the Vedic symbolism
set in opposition to the Aryan gods and Aryan seers and workers.
The Aryan is he who does the work of sacrifice, finds the sacred
word of illumination, desires the gods and increases them and is
increased by them into the largeness of the true existence; he is
the warrior of the light and the traveller to the Truth. The Dasyu
is the undivine being who does no sacrifice, amasses a wealth
he cannot rightly use because he cannot speak the word or menta­
lise the superconscient Truth, hates the Word, the gods and the
sacrifice and gives nothing of himself to the higher existences but
robs and withholds his wealth from the Aryan. He is the thief,
the enemy, the wolf, the devourer, the divider, the obstructor, the
confiner. The Dasyus are powers of darkness and ignorance who
oppose the seeker of truth and immortality. The gods are the
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powers of Light, the children of Infinity, forms and persona­
lities of the one Godhead who by their help and by their growth
and human workings in man raise him to the .truth and the
immortality.

Thus the interpretation of the Angirasa myth gives us the
key to the whole secret of the Veda. For if the cows and horses
lost by the Aryans and recovered for them by the gods, the cows
and horses of which Indra is the lord and giver and indeed him­
self the Cow and Horse, are not physical cattle, if these elements
of the wealth sought by the sacrifice are symbols of spiritual
riches, so also must be its other elements which are always asso­
ciated with them, sons, men, gold, treasure, etc. If the Cow of
which the ghrta is the yield is not a physical cow but the shining
Mother, then the ghrta itself which is found in the waters and is
said to be triply secreted by the Panis in the Cow, is no physical
offering, nor the honey-wine of Soma either which is also said
to exist in the rivers and to rise in a honeyed wave from the
ocean and to flow streaming up to the gods. And if these, then
also the other offerings of the sacrifice must be symbolic; the
outer sacrifice itself can be nothing but the symbol of an inner
giving. And if the Angirasa Rishis are also in part symbolic or
are, like the gods, semi-divine workers and helpers in the sacri­
fice, so also must be the Bhrigus, Atharvans, Ushana and Kutsa
and others who are associated with them in- their work. If the
Angirasa legend and the story of the struggle with the Dasyus
is a parable, so also should be the other legendary stories we
find in the Rig-veda of the help given by the gods to the Rishis
against the demons; for these also are related in similar terms
and constantly 'classed by the Vedic poets along with theAngi-
rasa story as on the same footing. (

Similarly if these Dasyus who refuse the gift and the sacri­
fice, and hate the Word and the gods and with whom the Aryans
are constantly at war, these Vritras, Panis and others, are not
human enemies but powers of darkness, falsehood and evil, then. ,
the whole idea of the Aryan wars and kings and nations begins
to take upon itself the aspect of spiritual symbol and apologue.
Whether they are entirely so or only partly, cannot be decided
except by a more detailed examination which is not our present
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object. Our object is only to see whether there is a prima facie
case for the idea with which we started that the Vedic hymns are
the symbolic gospel of the ancient Indian mystics and their sense
spiritual and psychological. Such a prima facie case we have
established; for there is already sufficient ground for seriously
approaching the Veda from this standpoint and interpreting it
in detail as such a lyric symbolism.

Still, to make our case entirely firm it will be well to examine
the other companion legend of Vritra and the waters which we
have seen to be closely connected with that of the Angirasas
and the Light. In the first place Indra the Vritra-slayer is along
with Agni one of the two chief gods of the Vedic Pantheon and
if his character and functions can be properly established, we
shall have the general type of the Aryan gods fixed firmly. Se­
condly, the Maruts, his companions, singers of the sacred chant,
are the strongest point of the naturalistic theory of Vedic
worship; they are undoubtedly storm-gods and no other of the
greater Vedic deities, Agni or the Ashwins or Varuna and Mitra
or Twashtri and the goddesses or even Surya the Sun or Usha
the Dawn have such a pronounced physical character. If then
these storm-gods can be shown to have a psychological character
and symbolism, then there can be no farther doubt about the pro­
founder sense of the Vedic religion and ritual. Finally, if Vritra
and his associated demons, Shushna, Namuchi and the rest appear
when closely scrutinised to be Dasyus in the spiritual sense and
if the meaning of the heavenly waters he obstructs be more tho­
roughly investigated, then the consideration of the stories of the
Rishis and the gods and demons as parables can be proceeded
with from a sure starting-point and the symbolism of the Vedic
worlds brought nearer to a satisfactory interpretation.

More we cannot at present attempt; for the Vedic symbol­
ism as worked out in the hymns is too complex in its details,
too numerous in its standpoints, presents too many obscurities
and difficulties to the interpreter in its shades and side allusions
and above all has been too much obscured by ages of oblivion
and misunderstanding to be adequately dealt with in a single
work. We can only at present seek out the leading clues and lay
as securely as may be the right foundations.
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SELECTED HYMNS·

THE COLLOQUY OF INDRA AND AGASTYA

Rig-veda 1.170

t'I:

~ ~ ~ ~: lfi+dit ~~ I

OlR4fQ~ ".lW41diiftri fif~ utu

INDRA

1. It is not now, nor is It tomorrow; who knoweth that which
is Supreme and Wonderful? It has motion and action in
the consciousness of another, but when It is approached
by the thought, It vanishes.

fill" ~ 1'r~

M1t: lfil'q+'li ~

AGASTYA

2. Why dost thou seek to smite us, 0 Indra1 The Maruts are
thy brothers. By them accomplish perfection; slay us not
in our struggle.

fill" ;ft 'Q1d<tiM nT nfi:f qR4?4 I

~ ~ ft' qtfT~~ll~ll

Ol't , ....~ ~~ ~l

~ ~ q ft' M"I"~ 1I't1l

• These translations are offered here only in their results for the interest of the general
reader and as an illustration of the theory advanced. Their philological and critical justifica­
tion would be interesting only to a limited circle. A few indications, however, may at a later
stage be given which will illustrate the method.
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INDRA

3. Why, 0 my brother Agastya, art thou my friend, yet settest
thy thought beyond me? For well do I know how to us thou
wilIest not to give thy mind.

4. Let them make ready the altar, let them set Agni in blaze
in front. It is there, the awakening of the consciousness to
Immortality. Let us two extend for thee thy effective sacri­
fice.

.
~ • "\f't ~ N!iIlOlI ftt!IN~ "~l
t"lr ~ 1Rf.J;: U "c+cU.'1 SWill., 'I[§"T~ 11l4.11

AGASTYA

5. 0 Lord of substance over all substances of being, thouart
the master in force! 0 Lord of Love over the powers of love,
thou art the strongest to hold in status! Do thou, 0 Indra,
agree with the Maruts, then enjoy the offerings in the ordered
method of the Truth.



COMMENTARY

The governing idea of the hymn belongs to a stage of spiritual
progress when the human soul wishes by the sheer force of
Thought to hasten forward beyond in order to reach prema­
turely the source of all things without full development of
the being in all its progressive stages of conscious activity.
The effort is opposed by the gods who preside over the
universe of man and of the world and a violent struggle takes
place in the human consciousness between the individual soul in
its egoistic eagerness and the universal Powers which seek to ful­
fil the divine purpose of the Cosmos.

The seer Agastya at such a moment confronts in his inner
experience Indra, Lord of Swar, the realm of pure intelligence,
through which the ascending soul passes into the divine Truth.

Indra speaks first of that unknowable Source of things to­
wards which Agastya is too impatiently striving. That is not to
be found in Time. It does not exist in the actualities of the
present, nor in the eventualities of the future. It neither is now
nor becomes hereafter. Its being is beyond Space and Time and
therefore in Itself cannot be known by that which is in Space and .
Time. It manifests Itself by Its forms and activities in the con­
sciousness of that which is not Itself and through those activities
it is meant that It should be realised. But if one tries to approach
It and study It in Itself, It disappears from the thought that
would seize It and is as if It were not.

Agastya still does not understand why he is so violently
opposed in a pursuit which is the eventual aim of all being and
which all his thoughts and feelings demand. The Maruts are the
powers of Thought which by the strong and apparently destruc­
tive motion of their progress break down that which is established
and help to the attainment of new formations. Indra, the Power
of pure Intelligence, is their brother, kin to them in his nature
although elder in being. He should by their means effect the per­
fection towards which Agastya is striving and not tum enemy
nor slay his friend in this terrible struggle towards the goal.

Indra replies that Agastya is his friend and brother,-
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brother in the soul as children of one Supreme Being, friends
as comrades in a common effort and one in the divine love that
unites God and man, - and by this friendship and alliance has
attained to the present stage in his progressive perfection; but
now he treats Indra as an inferior Power and wishes to go beyond
without fulfilling himself in the domain of the God. He seeks to
divert his increased thought-powers towards his own object in­
stead of delivering them up to the universal Intelligence so that it
may enrich its realisations in humanity through Agastya and
lead him forward by the way of the Truth. Let the egoistic
endeavour cease, the great sacrifice be resumed, the flame of the
divine .Force, Agni, be kindled in front as head. of the sacrifice
and leader of the march. Indra and Agastya together, the
universal Power and the human soul, will extend in harmony the
effective inner action on the plane of the pure Intelligence so that
it may enrich itself there and attain beyond. For it is precisely
by the progressive" surrender of the lower being to the divine
activities that the limited and egoistic consciousness of the mortal
awakens to the infinite and immortal state which is its goal.

Agastya accepts the will of the God and submits. He agrees
to perceive and fulfil the Supreme in the activities of Indra. From
his own realm Indra is supreme lord over the substances of being
as manifested through the triple world of mind, life and body and
has therefore power to dispose of its formations towards the ful­
filment, in the movement of Nature, of the divine Truth that
expresses itself in the universe, - supreme lord over love and
delight manifested in the same triple world and has therefore
power to fix those formations harmoniously in the status of
Nature. Agastya gives up all that is realised in him into the
hands of Indra, as offerings of the sacrifice, to be held by him in
the fixed parts of Agastya's consciousness and directed in the
motional towards fresh formations. Indra is once more to enter
into friendly parley with the upward aspiring powers ofAgastya's
being and to establish agreement between the ,seer's thoughts and
the illumination that comes to us through the pure Intelligence.
That power will then enjoy in Agastya the offerings of the sacri­
fice according to the .right order of things as formulated and
governed by the Truth which is beyond.



II

INDRA, GIVER OF LIGHT

Rig-veda 1.4

~~~I
~ ammr II~II

1. The fashioner of perfect forms, like a good yielder for the
milker of the Herds, we call for increase from day to day.

~ if: ~ qft «'Iq"" «'IMt: fiR I

lim ri~ 'R: II~II

2. Come to our Soma-offerings. 0 Soma-drinker, drink of the
Soma-wine; the intoxication of thy rapture gives indeed the
Light.

~ ~ o("dql.,.t fcetMi ~M"I'!. I

~ on amr '" an ~ II~II

3. Then may we know somewhat of thy uttermost right think­
ings. Show not beyond us, come.

~~~~I
~ ~ an ~ 1I't1l

.
4. Come over, question Indra of the clear-seeing mind, the

vigorous, the unoverthrown, who to thy comrades has
brought the highest good.

~ ~ on f.m f.,(Wontf.!"iljel(d I

'",1"1 t'I' (l{ 11': 11'\11

5. And may the Restrainers! say to us, "Nay, forth and strive
on even in other fields, reposing on Indra your activity."

1 Or Censurers, nidal). The root nid beats, I think, in the Veda thesense of "bondage",
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~ ;f: ~.~ tiElt: I

~~ll,ll

6. And may the fighters, doers of the work,' declare us entirely .
blessed, 0 achiever; may we abide in Indra's peace.

~~~ li.,lc"1 1

qaq"""'ltmCi,! ""'"

7. Intense for the intense bring thou this glory of the sacrifice
that intoxicates the Man, carrying forward on the way
Indra who gives joy to his friend.

~ ~ ~1('j'Jtl('1' ~ 1!ljIOll.,~: I

sn;it ~..~ nzu. ..
8. When thou hadst drunk of this, 0 thou of the hundred acti­

vities, thou becamest a slayer of the Coverers and protectedst
the rich mind in its riches.

(if ~ ~'! ~ iWMI.,: ~1('j'Jtl('1' I

~~·Il\1I

9. Thee thus rich in thy riches we enrich again, 0 Indra, 0
thou of the hundred activities, for the safe enjoyment of our
havings.

qrr <1~s'4r.,4~I~qre ~: ~ I
~ , ..aIt( '1'I'4E'i'. IItoll

10. He who in his vastness is a continent of bliss, - the friend
of the Soma-giver and he carries him safely through, - to
that Indra raise the chant.

"confinement", "limitation", which can be assigned to it with entire certainty by philological
deduction. It is the base of nidita, bound and nidiina, tether. But the root also means to
blame. After the peculiar method of the esoteric diction one or other sense predominates in
different passages without entirely excluding the other.

1 A.ri/; krllaya!; may also be translated, "the Aryan people", or "the warlike nations".
The words krl/i and carlQ{li, interpreted by Sayana as "man", have as their base the roots krl
and carl which originally imply labour, effort or laborious action. They mean sometimes the
doer of Vedic Karma,sometimes, the Karma itself, - the worker or the works.



SAYANA'S INTERPRETATION

1. The doer of (works that have) a good shape, Indra, we
call daily for protection as (one calls) for the cow-milker a
good milch-cow.

2. Come to our (three) libations, drink of the Soma, 0 Soma­
drinker; the intoxication of thee, the wealthy one, is indeed. . -cow-givmg.

3. Then (standing) among the intelligent people who are
nearest to thee, may we know thee. Do not (go) beyond us
(and) manifest (thyself to others, but) come to us.

4. Come to him and question about me, the intelligent one,
(whether I have praised him rightly or not), - to the intel­
ligent and unhurt Indra who gives to thy friends (the priests)
the best wealth.

5. Let of us (i.e. our priests) speak (i.e. praise Indra), - and
also, 0 you who censure, go out (from here) and from else­
where too, - (our priests) doing service all about Indra.

6. 0 destroyer (of foes), may even our enemies speak of us as
having good wealth, - men (i.e. our friends will say it of
course); may we be in the peace (bestowed) by Indra.

7. Bring this Soma, that wealth of the sacrifice, the cause of
exhilaration to men, (the Soma) that pervades (the three
oblations) for Indra who pervades (the Soma-offering), that

. attains the rites and is friendly to (Indra) who gives joy (to
the sacrificer).

8. Drinking of this, 0 thou .of many actions, thou becamest
a slayer of Vritras (i.e. enemies led by Vritra) and didst pro­
tect entirely the fighter in the fights.
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9. 0 Indra of many actions, for enjoyment of riches we make
thee abundant in food who art strong in the battles.'

10. Sing to that Indra who is a protector of wealth, great, a
good fulfiller (of works) and a friend of the sacrificer,

1 Notc that Sayana cxplains viijinam in 1.48, as "fighter in the fights" and thc samc expres­
sion in thc very next verse as "strong in the fights" and that in the phrasc viije," viijinariJ
viijayiimal), he takes the base word viija in three different significances, "battlc", "strength"
and "food". This is a typical example of the deliberate inconsistency of Sayana's method.

1 havc given the two renderings together so that the reader may makc an easy comparison
between both methods and results. 1 enclose within brackets the commentator's cxplanations
wherever thcy are necessary to complete the sense or to make it intelligible. Evcn the reader
unacquainted with Sanskrit will be able, 1 think, to appreciate from this singlc example the
reasons which justify the modem critical mind in refusing to accept Sayana as a reliable autho­
rity for thc interpretation of the Vedic text.



COMMENTARY

Madhuchchhandas, son of Vishwamitra, invokes in the Soma­
offering Indra, the Master of luminous Mind, for increase in
the Light. The symbols of the hymn are those of a collective
sacrifice. Its subject is the growth of power and delight in Indra
by the drinking of the Soma, the wine of immortality, and the
consequent illumination of the human being so that the obstruc­
tions of his inner knowledge are removed and he attains to the
utmost splendours of the liberated mind.

But what is this Soma, called sometimes amrta, the Greek
ambrosia, as if it were itself the substance of immortality? It
is a figure for the divine Ananda, the principle of Bliss, from
which, in the Vedic conception, the existence of Man, this men­
tal being, is drawn. A secret Delight is the base of existence,
its sustaining atmosphere and almost its substance. This Ananda
is spoken of in the Taittiriya Upanishad as the ethereal atmos­
phere of bliss without which nothing could remain in being. In
the Aitareya Upanishad Soma, as the lunar deity, is born from
the sense-mind in the universal Purusha and, when man is pro­
duced, expresses himself again as sense-mentality in the human
being. For delight is the raison d'etre of sensation, or, we may
say, sensation is an attempt to translate the secret delight of exis­
tence into the terms of physical consciousness. But in that con- .
sciousness, - often figured as adri, the hill, stone, or dense subs­
tance, - divine light and divine delight are both of them con­
cealed and confined, and have to be released or extracted.
Ananda is retained as rasa, the sap, the essence, in sense-objects
and sense-experiences, in the plants and growths of the earth­
nature, and among these growths the mystic Soma-plant sym­
bolises that element behind all sense-activities and their enjoy­
ments which yields the divine essence. It has to 'be distilled and,
once distilled, purified and intensified until it has grown lumi­
nous, full of radiance, full of swiftness, full of energy, gomat, d$U,
yuvdku. It becomes the chief food of the gods who, called to the
Soma-oblation, take their share of the enjoyment and in the
strength of that ecstasy increase in man, exalt him to his highest
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possibilities, make him capable of the supreme experiences.
Those who do not give the delight in them as an offering to the
divine Powers, preferring to reserve themselves for the sense and
the lower life, are adorers not of the gods, but of the Panis, lords
of the sense-consciousness, traffickers in its limitedactivities, they
who press not the mystic wine, give not the purified offering, raise
not the sacredchant. It is the Panis who steal from us the Rays of
the illumined consciousness, those brilliant herds of the sun, and
pen them up in the cavern of the subconscient, in the dense hill of
matter, corrupting even Sarama, the hound of heaven, the lumi­
nous intuition, when she comes on their track to the cave of the
Panis,

But the conception of this hymn belongs to a stage in our
inner progress when the Panis have been exceeded and even the
Vritras or Coverers who seclude from us our full powers and
activities and Vala who holds back the Light, are already over­
passed. But there are even then powers that stand in the way of
our perfection. They are the powers of limitation, the Confiners
or Censurers, who, without altogether obscuring the rays or dam­
ming up the energies, yet seek by constantly affirming the defi­
ciencies of our self-expression to limit its field and set up the
progress realised as an obstacle to the progress to come. Madhu­
chchhandas calls upon Indra to remove the defectand affirmin its
place an increasing illumination.

The principle which Indra represents is Mind-Power released
from the limits and obscurations of the nervous consciousness.
It is this enlightened Intelligence which fashions right or perfect
forms of thought or of action not deformed by the nervous im­
pulses, not hampered by the falsehoods of sense. The image
presented is that of a cowgiving abundantly its yield to the milker
of the herds. The wordgo means in Sanskrit both a cowand a ray
of light. This double sense is used by the Vedic symbolists to
suggest a double figure which was to them more than a figure; for
light, in their view, is not merely an apt poetic image of thought,
but is actually its physical form. Thus, the herds that are milked
are the Herds of the Sun, - Surya, God of the revelatory and
intuitive mind? or else of Dawn, the goddess who manifests the
solar glory. The Rishi desires from Indra a daily increase of this
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light of Truth by his fuller activity pouring rays in a rich yield
upon the receptive mind.

The activity of the pure illuminated Intelligence is sustained
and increased by the conscious expression in us of the delight in
divine existence and divine activity typified by the Soma-wine.
As the Intelligence feeds upon it, its action becomes an intoxi­
cated ecstasy of inspiration by which the rays come pouring
abundantly and joyously in. "Light-giving indeed is the intoxica­
tion of thee in thy rapture."

For then it is possible, breaking beyond the limitations still
insisted upon by the Confiners, to arrive at something of the
finalities of knowledge possible to the illuminated intelligence.
Right thoughts, right sensibilities, - this is the full sense of the
word sumati; for the Vedic mati includes not only the thinking,
but also the emotional parts of mentality. Sumati is a light in the
thoughts; it is also a bright gladness and kindness in the soul.
But in this passage the stress of the sense is upon right thought
and not on the emotions. It is necessary, however, that the
progress in right thinking should commence in the field of
consciousness already attained; there must not be flashes and
dazzling manifestations which by going beyond our powers elude
expression in right form and confuse the receptive mind. Indra
must be not only illuminer, but a fashioner of right thought­
formations, suriipakrtnu.

The Rishi, next, turning to a comrade in the collective Yoga,
or, perhaps, addressing his own mind, encourages him or it to
pass beyond the obstruction of the adverse suggestions opposed
to him and by questioning the divine Intelligence progress to the
highest good which it has already given to others. For it is that
Intelligence which clearly discerns and can solve or remove all
still-existing confusion and obscuration. Swift of movement,
intense, energetic, it does not by its energy stumble in its paths
like the impulses of the nervous consciousness. Or perhaps it is
rather meant that owing to its invincible energy it does not suc­
cumb to the attacks whether of the Coverers or of the powers that
limit.

Next are described the results towards which the seer aspires.
With this fuller light opening on to the finalities of mental know-
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ledge the powers of limitation will be satisfied and of them­
selves will withdraw, consenting to the farther advance and to
the new luminous activities. They will say, in effect, "Yes, now
you have the right which we were hitherto justified in denying.
Not only in the fields won already, but in other and untrod
provinces pursue then your conquering march. Repose this
action wholly on the divine Intelligence, not upon your lower
capacities. For it is the greater surrender which gives you the
greater right."

The word iirata; move or strive, like its congeners ari, arya,
iirya, arata, arani, expresses the central idea of the Veda. The
root ar indicates always a movement of effort or of struggle or a
state of surpassing height or excellence; it is applied to rowing,
ploughing, fighting, lifting, climbing. The Aryan then is the man
who seeks to fulfil himself by the Vedic action, the internal and
external karma or apas, which is of the nature of a sacrifice to
the gods. But it is also imaged as a journey, a march, a battle,
a climbing upwards. The Aryan man labours towards heights,
fights his way on in a march which is at once a progress forward
and an ascent. That is his Aryahood, his arete, virtue, to use a
Greek word derived from thesame root. Arata, with the rest of
the phrase, might be translated, "Out and push forward in other
fields".

The idea is taken up again, in the subtle Vedic fashion of
thought-connections by word-echoes, with the aril) kr#ayal) of
the next verse. These are, I think, not the Aryan nations on

. earth, although that sense too is possible when the idea is that of
a collective or national Yoga, but the powers that help man in
his ascent, his spiritual kindred bound to him as comrades, allies,
brothers, yoke-fellows (sakhayal), yujah, jamayal), for his aspira­
tion is their aspiration and by his completeness they are fulfilled.
As the Restrainers are satisfied and give way, so they too, satis­
fied, must affirm finally their task accomplished by the fullness of
human bliss, when the soul shall rest in the peace of Indra that
comes with the Light, the peace of a perfected mentality standing
as upon heights of consummated consciousness and Beatitude.

Therefore .is the divine Ananda poured out to be made
swift and intense in the system and offered to India for the sup-
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port of his intensities. For it is this profound joy manifest in the
inner sensations that gives the ecstasy by which the man or the
God grows strong. The divine Intelligence will be able to move
forward in the journey yet incompleted and will return the gift
by fresh powers of the Beatitude descending upon the friend of
God.

For it was in this strength that the Divine Mind in man des­
troyed all that opposed, as Coverers or besiegers, its hundred­
fold activities of will and of thought; in this strength it protected
afterwards the rich and various possessions already won in past
battles from the atris and dasyus, devourers and plunderers of.
our gains.

Although, continues Madhuchchhandas, that Intelligence
is already thus rich and variously stored we seek to increase yet
more its force of abundance, removing the Restrainers as well as
the Vritras, so that we may have the full and assured possession
of our riches.

For this Light is, in its entire greatness free from limitation,
a continent of' felicity; this Power is that which befriends the
human soul and carries it safe through the battle, to the end of
its march, to the summit of its aspiration.



III

INDRA AND THE THOUGHT-FORCES

Rig-veda 1.171
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1. To you I come with this obeisance, by the perfect word I
seek right mentality from the swift in the passage. Take
delight, 0 Maruts, in the things of knowledge, lay aside your
wrath, unyoke your steeds.

~ 'f: ~'" ~ .,"""I~ l'Il5it ...,\tl 'fIf1f ~: I
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2. Lo, the hymn of your affirmation, 0 Maruts; it is fraught

with my obeisance, it was framed by the heart, it was esta­
blished by the mind, 0 ye gods. Approach these my words
and embrace them with the mind; for of submission! are you
the increasers.

~"'~~.~~~l
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3., Affirmed let the Maruts be benign to us, affirmed the lord of
plenitude has become wholly creative of felicity. Upward
may our desirable delights" be uplifted, 0 Maruts, upward
all our days by the will towards victory.

1 Namasah, Sayana takes nomos throughout in his favourite sense, food; for "increasers
of salutation" is obviously impossible..It is evident from this and other passages that behind
the physical sense of obeisance the word carries with it a psychological significance which here
disengages itself clearly from the concrete figure.

S Vanani. The word means both "forests" and "enjoyments" or as an adjective, "enjoy­
able". It has commonly the double sense in the Veda, the "pleasant growths" of our physical
existence, romii prthivyii/;l. .
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4. I, mastered by this mighty one, trembling with the fear of
Indra, 0 Maruts, put far away the offerings that for you had
been made intense. Let your grace be upon us.

~... Qi.,iefil""di4*i 'i'm~ ilicHil m'Ci'ffl.,iq ,. . ~
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5. Thou by whom the movements of the mind grow conscient
and brilliant' in our mornings through the bright power- of
the continuous Dawns, 0 Bull of the herds establish by the
Maruts inspired knowledge in us - by them in their energy
thou energetic, steadfast, a giver of might.

~ qi~. e~cn('l ~ qq<il4id~:an:,
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6. Do thou, 0 Indra, protect the Powers- in their 'increased
might; put away thy wrath against the Maruts, by them in
thy forcefulness upheld, who have right perceptions. May
we find the strong impulsion that shall break swiftly through.

1 UsrtitJ. In the feminine the word is used as a synonym for the Vedic go, meaning at
once Cow and ray of light. Uliil), the Dawn, also, is gomatt, girt with rays or accompanied by
the herds of the Sun. There is in the text a significant assonance, usrii vi-ustisu, one of the com­
mon devices used by the Yedic Rishis to suggest a thought or a connection which they do not
consider it essential to bring out expressly. .

I Savasa. There are a host of words in the Veda for strength, force, power and each of
them carries with it its own peculiar shade of significance. Savas usually conveys the idea of
light as well as force .

a Vrsabha, Bull, Male, Lord or Puissant. Indra is constantly spoken of as vrsabha or
vrsan, The word is sometimes used by itself, as here, sometimes with another governed by it to
bring out the idea of the herds, e.g. vrlabhab matlndm, Lord of the thoughts, where the image
of the bull and the herd is plainly intended.

C Nin, The word nr seems to have meant originally active, swift or strong. We have
nr17lfJ/l, strength, and nrtamo nr1)tim, most puissant of the Powers. It came afterwards to mean
male or man and in the Veda is oftenest applied to the gods as the male powers or Purushas
presiding over the energies of Nature as opposed to the female powers, who are .called gniib
orgniivab.



COMMENTARY

A Sequel to the colloquy of Indra and Agastya, this Sukta is
Agastya's hymn of propitiation to the Maruts whose sacrifice
he had interrupted at the bidding of the mightier deity. Less
directly, it is connected in thought with the 165th hymn of the
(First) Mandala, the colloquy of Indra and the Maruts, in which
the supremacy of the Lord of Heaven is declared and these
lesser shining hosts are admitted as subordinate powers who
impart to men their impulsion towards the high truths which
belong to Indra. "Giving the energy of your" breath to their
thoughts of varied light, become in them impellers to the know­
ledge of my truths. Whensoever the doer becomes active for
the work and the intelligence of the thinker creates us in him,
o Maruts, move surely towards that illumined seer", - such is
the closing word of the colloquy, the final injunction of Indra
to the inferior deities.

These verses fix clearly enough the psychological function of
the Maruts, They are not properly gods of thought, rather gods
of energy; still, it is in the mind that their energies become effec­
tive. To the uninstructed Aryan worshipper, the Maruts were
powers of wind, storm and rain; it is the images of the tempest
that are most commonly applied to them and they are spoken of
as the Rudras, the fierce, impetuous ones, - a name that they
share with the god of Force, Agni. Although Indra is described
sometimes as the eldest of the Maruts, - indrajyestho marud­
ga1)ab, - yet they would seem at first to belong rather to the
domain of Vayu, the Wind-God, who in the Vedic system is the
Master of Life, inspirer of that Breath or dynamic energy, called
the Prana, which is represented in man by the vital and nervous
activities. But this is only a part of their physiognomy. Bril­
liance, no less than impetuosity, is their characteristic. Everything
about them is lustrous, themselves, their shining weapons, their
golden ornaments, their resplendent cars. Not only do they send
down the rain, the waters, the abundance of heaven, and break
down the things best established to make way for new move­
ments and new formations, - functions which, for the rest,

'.
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they share with other gods, Indra, Mitra, Varuna, _. but, like
them, they also are friends of Truth, creators of Light. It is so
that the Rishi, Gotama Rahugana, prays to them, "0 ye who
have the flashing strength of the Truth, manifest that by your
might; pierce with your lightning the Rakshasa. Conceal the
concealing darkness, repel every devourer, create the Light for
which we long" (1.86.9,10). And in another hymn, Agastya says
to them, "They carry with them the sweetness (of the Ananda)
as their eternal offspring and play out their play, brilliant in the
activities of knowledge" (1.166.2). The Maruts, therefore, are
energies of the mentality, energies which make for knowledge.
Theirs is not the settled truth, the diffused light, but the move­
ment, the search, the lightning-flash, and, when Truth is found,
the many-sided play of its separate illuminations.

We have seen that Agastya in his colloquy with Indra speaks
more than once of the Maruts. They are Indra's brothers, and
therefore the god should not strike at Agastya in his struggle
towards perfection. They are his instruments for that perfec­
tion, and as such Indra should use them. And in the closing
formula of submission and reconciliation, he prays to the god
to parley again with the Maruts and to agree with them so that
the sacrifice may proceed in the order and movement of the
divine Truth towards which it is directed. The crisis, then, that
left so powerful an impression on the mind of the seer, was in the
nature of a violent struggle in which the higher divine Power
confronted Agastya and the Maruts and opposed their impetu­
ous advance. There'has been wrath and strife between the divine
Intelligence that. governs the world and the vehement aspiring
powers of Agastya's mind. Both would have the human being
reach his goal; but not as the inferior divine powers choose
must that march be directed, - rather as it has been firmly
willed and settled above by the secret Intelligence that always
possesses for the manifested intelligence that still seeks. There­
fore the mind of the human being has been turned into a battle­
field for greater Powers and is still quivering with the awe and
alarm of that experience.

The submission to Indra has been made; Agastya now
appeals to the Maruts to accept the terms of the reconciliation.
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so that the full harmony of his inner being may be restored. He
approaches them with the submission he has rendered to the
greater god and extends it to their brilliant legions. The perfec­
tion of the mental state and its powers which he desires, their
clearness, rectitude, truth-observing energy, is not possible with­
out the swift coursing of the Thought-Forces in their movement
towards the higher knowledge. But that movement, mistakenly
directed, not rightly illumined, has been checked by the for­
midable opposition of Indra and has departed for a time out of
Agastya's mentality. Thus repelled, the Maruts have left him for
other sacrificers; elsewhere shine their resplendent chariots, in
other- fields thunder the hooves of their wind-footed steeds. The
Seer prays to them to put aside their wrath, to take pleasure once
more in the pursuit of knowledge and in its activities; not passing
him by any more, let them unyoke their steeds, descend and take
their place on the seat of the sacrifice, assume their share of the
offerings.

For he would confirm again in himself these splendid ener­
gies, and it is a hymn of affirmation that he offers them, the
stoma of the Vedic sages. In the system of the Mystics, which
has partially survived in the schools of Indian Yoga, the Word
is a power, the Word creates. For all creation is expression,
everything exists already in the secret abode of the Infinite, guha
hitam, and has only to be brought out here in apparent form
by the active consciousness. Certain schools of Vedic thought
even suppose the worlds to have been created by the goddess
Word and sound as first etheric vibration to have preceded
formation. In the Veda itself there are passages which treat the
poetic measures of the sacred mantras, - anustubh, tristubh,
jagati, giiyatri, - as symbolic of the rhythms in which the uni­
versal movement of things is cast.

By expression then we create and men are even said to create
the gods in themselves by the mantra. Again, that which we have
created in our consciousness by the Word, we can fix there by the
Word to become part of ourselves and effective not only in our
inner life but upon the outer physical world. By expression we
form, by affirmation we establish. As a power of expression the
word is termed gih or vacas; as a power of affirmation, stoma.
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In either aspect it is named manma or mantra, expression of
thought in mind, and brahman, expression of the heart or the
soul, - for this seems to have been the earlier sense of the word
brahmanr afterwards applied to the Supreme Soul ·or Universal
Being.

The process of formation of the mantra is described in the
second verse along withthe conditions of its effectivity. Agastya
presents the stoma, hymn at once of affirmation and of sub­
mission, to the Maruts. Fashioned by the heart, it receives its
just place in the mentality through confirmation by the mind.
The mantra, though it expresses thought in mind, is not in its
essential part a creation of the intellect. To be the sacred and
effective word, it must have come as. an inspiration from the
supramental plane, termed in Veda, rtam, the Truth, and have
been received into the .superficial consciousness either through
the heart or by the luminous intelligence, manisii. The heart in
Vedic psychology is not restricted to the seat of the emotions; it
includes all that large tract of spontaneous mentality, nearest to
the subconscient in us, out of which rise the sensations, emotions,
instincts, impulses and all those intuitions and inspirations that
travel through these agencies before they arrive at form in the

.intelligence. This is the "heart" of Veda and Vedanta, hrdaya,
hrd, or brahman. There in the present state of mankind the
Purusha is supposed to be seated centrally. Nearer to the vast­
ness of the subconscient, it is there that, in ordinary mankind,
- man not yet exalted to a higher plane where the contact with
the Infinite is luminous, intimate and direct, - the inspirations
of the Universal Soul can most easily enter in and most swiftly
take possession 'of the individual soul. It is therefore by the
power of the heart that the mantra takes form, But it has to be
received and held in the thought of the intelligence as well as in
the perceptions of the heart; for not till the intelligence has ac­
cepted and even brooded upon it, can that truth ofthought which
the truth of the Word exprt?sses be firmly possessed or normally
effective. Fashioned by the heart, it is confirmed by the mind.

Also found in the form brh(Brihaspati, Brahmanaspati); and there seem to have been
older forms, brhan and brahml. It is from brahon (gen. brahMs) that, in a1I probability, we
have the Greek phren, phrl1Ws, signifying mind.
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But another approval is also needed. The individual mind
has accepted; the effective powers of the Cosmos must also
accept. The words of the hymn retained by the mind forma
basis for the new mental posture from which the future thought­
energies have to proceed. The Maruts must approach them and
take their stand upon them, the mind of these universal Powers
approve and unite itself with the formations in the mind of the
individual. So only can our inner or our outer action have its
supreme effectivity.

Nor have the Maruts any reason to refuse their assent or to
persist in the prolongation of discord. Divine powers who them­
selves obey a higher law than the personal impulse, it should be
their function, as it is their essential nature, to assist the mortal
in his surrender to the Immortal and increase obedience to the
Truth, the Vast towards which his human faculties aspire.

. Indra, affirmed and accepted, is no longer in his contact with
the mortal a cause of suffering; the divine touch is now utterly
creative of peace and felicity. The Maruts too, affirmed and
accepted, must put aside their violence. Assuming their gentler
forms, benignant in their action, not leading the soul through
strife and disturbance, they too must become purely beneficent
as well as puissant agencies.

This complete harmony established, Agastya's Yoga will
proceed triumphantly on the new and straight path prescribed to
it. It is always the elevation to a higher plane that is the end, ­
higher than the ordinary life of divided and egoistic sensation,
emotion, thought and action. And it is to be pursued always
with the same puissant will towards victory over all that resists
and hampers. But it must be an integral exaltation. All the joys
that the human being seeks with his desire, all the active energies
of his waking consciousness, - his days, as it is expressed in the
brief symbolic language of the Veda, - must be uplifted to that
higher plane. By vandni are meant the receptive sensations seek­
ing in all objectivities the Ananda whose quest is their reason for
existence. These, too, are not excluded. Nothing has to be re­
jected, all has to be raised to the pure levels of the divine con­
sciousness.

Formerly Agastya had prepared the sacrifice for the Maruts
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under other conditions. He had put their full potentiality offorce
into all in him that he sought to place in the hands of the
Thought-Powers; but because of the defect in his. sacrifice he
had been met midway by the Mighty One as by an enemy and
only after fear and strong suffering had his eyes been opened and
his soul surrendered. Still vibrating with the emotions of that
experience, he has been compelled to renounce the activities
which he had so puissantly prepared. Now he offers the sacri­
fice again to the Maruts, but couples with that brilliant Name
the more puissant godhead of Indra. Let the Maruts then bear
no wrath for the interrupted sacrifice but accept this new and
more justly guided action.

Agastya turns, in the two closing verses, from the Maruts
to Indra. The Maruts represent the progressive illumination
of human mentality, until from the first obscure movements of
mind which only just emerge out of the darkness of the sub­
conscient, they are transformed into an image of the luminous
consciousness of which Indra is the Purusha, the representative
Being. Obscure, they become conscient; twilit, half-lit or turned
into misleading reflections, they surmount these deficiencies and
put on the divine brilliance. This great evolution is effected in
Time gradually, in the mornings of the human spirit, by the un­
broken succession of the Dawns. For Dawn in the Veda is the
goddess symbolic of new openings of divine -illumination on
man's physical consciousness. She alternates with her sister
Night; but that darkness itself is a mother of light and always
Dawn comes to reveal what the black-browed Mother has pre­
pared. Here, however, the seer seems to speak of continuous
dawns, not broken by these intervals of apparent rest and obscu­
rity. By the brilliant force of that continuity of successive illu­
minations the mentality of man ascends swiftly into fullest light.
But always the force which has governed and made possible the
transformation, is the puissance of Indra. It is that supreme
Intelligence which through the Dawns, through the Maruts,
has been pouring itself into the human being. Indra is the Bull
of the radiant herd, the Master of the thought-energies, the Lord
of the luminous dawns.

Now also let Indra use the Maruts as his instruments for
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the illumination. By them let him establish the supramental
knowledge of the seer. By their energy his energy will be sup­
ported in the human nature and he will give that nature his divine
firmness, his divine force, so that it may not stumble under the
shock or fail to contain the vaster play of puissant activities too
great for our ordinary capacity.

The Maruts, thus reinforced in strength, will always need
the guidance and protection of the superior Power. They are
the Purushas of the separate thought-energies, Indra the one
Purusha of all thought-energy. In him they find their fullness
and their harmony. Let there then be no longer strife and dis­
agreement between this whole and these parts. The Maruts,
accepting Indra, will receive from him the right perception of the
things that have to be known. They will not be misled by the
brilliance of a partial light or carried too far by the absorption
of a limited energy. They will be able to sustain the action of
Indra as he puts forth his force against all that may yet stand
between the soul and its consummation.

So in the harmony of these divine Powers and their aspira­
tions may humanity find that impulsion which shall be strong
enough to break through the myriad oppositions of this world
and, in the individual with his composite personality or in the
race, pass rapidly on towards the goal so constantly glimpsed but
so distant even to him who seems to himself almost to have
attained.



AGNI, THE ILLUMINED WILL

Rig-veda 1.77
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1. How shall we give to Agni? For him what Word accepted
by the Gods is spoken, for the lord of the brilliant flame?
for him who in mortals, immortal, possessed of the Truth,
priest of the oblation strongest for sacrifice, creates the
gods?
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2. He who in the sacrifices is the priest of the offering, full of
peace, full .of the Truth, him verily form in you by your
surrenderings; when Agni manifests! for the mortals the
gods, he also has perception of them and by the mind offers
to them the sacrifice.
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3. For he is the will, he is the strength, he is the effecter of per­
fection, even as Mitra he becomes the charioteer of the
Supreme. To him, the first, in the rich-offerings the people
seeking the godhead utter the word, the Aryan people to
the fulfiller.
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I Or, "enters into the sods".



2~ The&~t~ffle~~

4. May this strongest of the Powers and devourer of the
destroyers manifest! by his presence the words and their
understanding, and may they who in their extension are lords
of plenitude, brightest in energy, pour forth their plenty
and give their impulsion to the thought.
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5. Thus has Agni, possessed of the Truth, been affirmed by the
masters of light,2 the knower of the worlds by clarified
minds. He shall foster in them the force- of illumination,
he too the plenty; he shall attain to increase and to harmony
by his perceptions.

lOr, "enter into the words and the thinking".
I Gotamebhi(l. In its external sense "by the Gotamas" the family of the Rishi, Gotama

Rahugana, the seer of the hymn. But the names of the Rishis are constantly used with a covert
reference to their meaning. In this passage there is an unmistakable significance in the grouping
of the words, gotamebhir rliMi, viprebhir jiitaveddb. as in verse 3 in dasmmn iirl(l.
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COMMENTARY

Gotama Rahugana is the seer of this Hymn, which is a stoma in
praise of Agni, the divine Will at work in the universe.

Agni is the most important, the most universal of the Vedic
gods. In the physical world he is the general devourer and
enjoyer. He is also the purifier; when he devours and enjoys,
then also he purifies. He is the fire that prepares and perfects; he
is also the fire that assimilates and the heat of energy that forms.
He is the heat of life and creates the sap, the rasa in things, the
essence of their substantial being and the essence of their delight.

He is equally the Will in Prana, the dynamic Life-energy,
and in that energy performs the same functions. Devouring
and enjoying, purifying, preparing, assimilating, forming, he
rises upwards always and transfigures his powers into the Maruts,
the energies of Mind. Our passions and obscure emotions are
the smoke of Agni's bunting. All our nervous forces are assured
of their action only by his support.

If he is the Will in our nervous being and purifies it by ac­
tion, he is also the Will in the mind and clarifies it by aspiration.
When he enters into the intellect, he is drawing near to his divine
birth-place and home. He leads the thoughts towards effective
power; he leads the active energies towards light.

His divine birth-place and home, - though he is born every­
where and dwells in all things, - is the Truth, the Infinity, the
vast cosmic Intelligence in which Knowledge and Force are uni- '
fied. For there all ~ill is in harmony with the truth of things and
therefore effective; all thought part of Wisdom, which is the
divine Law, and therefore perfectly regulative of a divine action.
Agni fulfilled becomes mighty in his own home - in the Truth,
the Right, the Vast. It is thither that he is leading upward the
aspiration in humanity, the soul of the Aryan, the' head qf the
cosmic sacrifice.

It is at the point where there is the first possibility 'of the
great passage, the transition from mind to supermind, the trans­
figuration of the intelligence, till now the crowned leader of the
mental being, into a divine Light, - it is at this supreme and cru-
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cial point in the Vedic Yoga that the Rishi, Gotama Rahugana,
seeks in himself for the inspired Word. The Word shall help him
to realise for himself and others the Power that must effect the
transition and the state of luminous plenitude from which the
transfiguration must commence.

The Vedic sacrifice is, psychologically, a symbol of cosmic
and individual activity become self-conscious, enlightened and
aware of its goal. The whole process of the universe is in its very
nature a sacrifice, voluntary or involuntary. Self-fulfilment by
self-immolation, to grow by giving is the universal law. That
which refuses to give itself, is still the food of the cosmic Powers.
"The eater eating is eaten" isthe formula, pregnant and terrible,
in which the Upanishad sums up this aspect of the universe, and
in another passage men are described as the cattle of the gods.
It is only when the law is recognised and voluntarily accepted
that this kingdom ofdeath can be overpassed and by the works of
sacrifice Immortality made possible and attained. All the powers
and potentialities of the human life are offered up, in the symbol
of a sacrifice, to the divine Life in the Cosmos. •Knowledge, Force and Delight are the three powers of the
divine Life; thought and its formations, will and its works, love
and its harmonisings are the corresponding human activities
which have to be exalted to the divine level. The dualities of truth
and falsehood, light and darkness, conceptional right and wrong
are the confusions of knowledge born of egoistic division; the
dualities of egoistic love and hatred, joy and grief, pleasure and
pain are the confusions of Love, perversities of Ananda; the dua­
lities ofstrength and weakness, sin and virtue, action and inaction
are the confusions of will, dissipators of. the divine Force. And
all these confusions arise and even become necessary modes of
our action because the triune powers of the divine Life are
divorced from each other, Knowledge from Strength, Love
from both, by the Ignorance which divides. It is the Ignorance,
the dominant cosmic Falsehood that has to be removed. Through
the Truth, then, lies the road to the true harmony, the consum­
mated felicity, the ultimate fulfilment of love in the divine De­
light. Therefore, only when the Will in man becomes divine
and possessed of the Truth, amrtab rtava, can the perfection
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towards which we move be realised in humanity
Agni, then, is the god who has to become conscient in the

mortal. Him the inspired Word has to express, to confirm in
this gated mansion and on the altar-seat of this sacrifice.

"How must we give to Agni 1" asks the Rishi. The word
for the sacrificial giving, dasema, means literally distribution;
it has a"covert connection with the root das in the sense ofdiscern­
ment. The sacrifice is essentially an arrangement, a distribution of
the human activities and enjoyments among the different cosmic
Powers to whose province they by right belong. Therefore the
hymns repeatedly speak of the portions of the gods. It is the pro­
blem of the right arrangement and distribution of his works that
presents itself to the sacrificer; for the sacrifice must be always
according to the Law and the divine ordainment (rtu, the later
vidhi). The will to right arrangement is an all-important prepara­
tion for the reign of the supreme Law and Truth in the mortal.

The solution of the problem depends on right realisation,
and right realisation starts from the right illuminative Word,
expression of the inspired Thought which is sent to the seer out
of the Vast. Therefore the Rishi asks farther, "What word is
uttered to Agni1" What word of affirmation, what word of rea­
lisation 1 Two conditions have to be satisfied. The Word must
be accepted by other divine Powers, that is, it must bring out
some potentiality in the nature or bring into it some-light of rea­
lisation by which the divine Workers may be induced to mani­
fest in the superficial consciousness of humanity and embrace
·openly their respective functions. And it must be -illuminative
of the double nature of Agni, this Lord of the lustrous, flame.
Bhama means both a light of knowledge and a flame of action.
Agni is a Light as well as a Force.

The Word arrives. Yo martyesu amrtal) rtava. Agni. is,
pre-eminently, the Immortal in mortals. It is this Agni by whom
the other bright sons of lninity are able to work out the mani­
festation and self-extension of the Divine (devaviti, devatati)
which is at once aim and process of the cosmic and of the human
sacrifice. For he is the divine Will which in all things is always
present, is always destroying and constructing, always building
and perfecting, supporting always the complex progression of the
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universe. It is this which persists through all death and change.
It is eternally and inalienably possessed of the Truth. In the
last obscuration ofNature, in the lowest unintelligence of Matter,
it is this Will that is a concealed knowledge and compels all these
darkened movements to obey, as if mechanically, the divine Law
and adhere to the truth of their Nature. It is this which makes
the tree grow according to its seed and each action bear its ap­
propriate fruit. In the obscurity of man's ignorance, -less than
material Nature's, yet greater, - it is this divine Will that
governs and guides, knows the sense of his blindness and the goal
of his aberration and out of the crooked workings of the cosmic
Falsehood in him evolves the progressive manifestation of the
cosmic Truth. Alone of the brilliant Gods, he burns bright and
has full vision in the darkness of Night no less than in the splen­
dours of day. The other gods are usarbudhab, wakers with the
Dawn.

Therefore ~s he the priest of the offering, strongest or most
apt for sacrifice, he who, all-powerful, follows always the law of
the Truth. We must remember that the oblation (havya) signifies

·always action {karma) and each action of mind or body is regard­
ed as a giving of our plenty into the cosmic being and the cosmic
intention. Agni, the divine Will, is that which stands behind the
human will in its works. In the conscient offering, he comes in
front; he is the priest set in front (p~ral)-hi!a),guides the oblation

.. and determines its effectiveness.
· " ' By. this self-guided Truth, by this knowledge that works out

: :as, an unerring Will in the Cosmos, he ' fashions the gods in
mortals. Agni' manifests divine potentialities in a death-besieged
body} Agni brings them to effective actuality and perfection.
He creates in us 'the luminous forms of the Immortals.

.,l'hls work he does asa cosmic Power labouring upon the
,,rebellious human material even when in our ignorance we resist

the heavenward impulse and, accustomed to offer our actions to
the egoistic life, cannot yet or as yet winnot make the divine sur­
render. But it is in proportion as we learn to subjugate the ego

· and compel it to bow down in every act to the universal Being
and to serve consciously initsleast movements the supreme Will,
that Agni himself takes form in us. The Divine Will becomes
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present and conscient in a human mind and enlightens it with the
divine Knowledge. Thus it is that man can be said to form by his
toil the great Gods. ,

The Sanskrit expression is here akrnudhvam. The preposi-
tion gives the idea of a drawing upon oneself of something outside
and the working or shaping it out in our own consciousness.
A kr corresponds to the converse expression, abhii, used of the
gods when they approach the mortal with the contact of Im­
mortality and, divine form of godhead falling on form of huma­
nity, "become", take shape, as it were, in him. The cosmic
Powers act and exist in the universe; man takes them upon him­
self, makes an image of them in his own consciousness and en­
dows that image with the life and power that the Supreme Being
has breathed into His own divine forms and world-energies. 1

It is when thus present andconscient in the mortal, like a
"house-lord'>, master in his mansion, that Agni appears in the
true nature of his divinity. When we are obscure and revolt
against the Truth and the Law, our progress seems to be a stumb­
ling from ignorance to ignorance and is full of pain and distur­
bance. By constant submission to the Truth, surrenderings,
namobhib, we create in ourselves that image of the divine Will
which is on the contrary full of peace, because it is assured of the
Truth and the Law. Equality of souls created by the surrender
to the universal Wisdom gives us a supreme peace and calm.
And since that Wisdom guides all our steps in the straight paths
of the Truth we arecarried by it beyond all stumblings (duritani) . .

Moreover, with .Agni conscious in our humanity, the crea­
tionof. the gods. in us becomes a veritable manifestation and no
longer a veiled growth. The will within grows conscious of the
increasing godhead, awakens to the process, perceives the lines

.of the growth. Human action intelligently directed and devoted
to the universal Powers, ceases to be a mechanical, involuntary
or imperfect offering; the thinking and observing mind partici­
pates and becomes the instrument of the sacrificial will.

. Agni is the power of conscious Being, called by us will,
. .

1 This is the true sense and theory of Hindu image-worship, which is thus a material
rendering of the great Vedic symbols.

I Grhopatl; also )l1/patl, lord or king in the creature. I Samata of the Gita.

,

•
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effective behind the workings of mind and body. Agni is the
strong God within (maryal), the strong, the masculine) who puts
out his strength against all assailing powers, who forbids inertia;
who repels every failing ofheart and of force, who spurns out all
lack of manhood. Agni actualises what might otherwise remain
as an ineffectual thought or aspiration. He is the doer of the
Yoga (sadhu); divine smith labouring at his forge, he hammers
out our perfection. Here he is said to become the charioteer of
the Supreme. The Supreme and Wonderful that moves and
fulfils Itself "in the consciousness of another'", (we have the
same word, adbhuta, as in the colloquy of Indra and Agastya),
effects that motion with this Power as charioteer holding the
reins of the activity. Mitra .also, the lord of Love and Light is
even such a charioteer. Love illuminated fulfils the harmony
which is the goal of the divine movement. But the power of this
lord of Will and Light is also needed. Force and Love united
and both illumined by Knowledge fulfil God in the world.

Will is the first necessity, the chief actualising force. When
therefore the race ofmortals tum consciously towards the great
aim and, offering their enriched capacities to the Sons of Heaven,
seek to form the divine in themselves; it is to Agni, first and chief,
that they lift the realising thought, frame the creative Word.
For they are the Aryans who do the work and accept the effort,
- the vastest of all works, the most grandiose of all efforts, ­
and he is the power that embraces Action and by Action fulfils
the work. What is theAryan without the divine Will that accepts
the labour and the battle, works and wins, suffers and triumphs?

Therefore it is this Will which annihilates all forces com­
missioned to destroy the effort, this strongest of all the divine
Puissances in which the supreme Purusha has imaged Himself,
that must bestow its presence on these human vessels. There it
will use the mind as instrument of the sacrifice and by its very
presence manifest those inspired and realising Words which are
as a chariot framed for the movement of the gods, giving to the
Thought that meditates the illuminative comprehension which
allows the forms of the divine Powers to outline themselves in
our waking consciousness.

1 Rv. 1.170.
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, Then may those other mighty Ones who bring with them the
plenitudes of the higher life, Indra and the Ashwins, Usha and
Surya, Varuna and Mitra and Aryaman, assume with that
formative extension of themselves in the human being their most
brilliant energies. Let them create their plenty in us, pouring it
forth from the secret places of our being so as to be utilisable in
its daylight tracts and let their impulsions urge upward the divi- .
nising thought in Mind, till it transfigures itself in the supreme
lustres.

The hymn closes. Thus, in inspired words, has the divine
Will, Agni, been affirmed by the sacred chant of the Gotamas.
The Rishi uses his name and that of his house as a symbol-word;
we have in it the Vedic go in the senset'luminous", and Gotama
means "entirely possessed of light". For it is only those that
have the plenitude of the luminous intelligence by whom the
master of divine Truth can be wholly received and affirmed in this
world of an inferior Ray, - gotamebhir rtava. And it is upon
those whose minds are pure, clear and open, vipra, that there can
dawn the right knowledge of the great Births which are behind
the physical world and from which it derives and supports its
energies, - viprebhir jatavedal).

Agni is Jatavedas,knower of the births, the worlds. -He
knows entirely the five worlds! and is not confined in his con­
sciousness to this limited and dependent physical harmony. He
has access even to the three highest states" of all, to the udder of
the mystic Cow,8 the abundance of the Bu1l4 with the four horns.
From that abundance he will foster the illumination in these
Aryan seekers, swell the plenty of their divine faculties. By' that
fullness and plenty of his illumined perceptions he will unite
thought with thought, word with word, till the human Intelli­
gence is rich and harmonious enough to support and become the
divine Idea.

1 The worlds in which, respectively, Matter, Life-Energy, Mind, Troth and Beatitude are
the essential energies. They are called respectively Bhur, Bhuvar, Swar, Mabas and Jana or
Mayas.

I Divine Being, Consciousness, Bliss, - Sachchidananda.
• Aditi, the infinite Consciousness, Mother of the worlds.
& The divine Purusha, Sachchidananda; the three highest states and Troth are his four

horns.
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SURYA SAVITRI, CREATOR AND INCREASER

Rig-veda V.8I
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1. Men illumined yoke their mind and they yoke their thoughts
to him who is illumination and largeness and clear perceiv­
ing. Knowing all phenomena he orders, sole, the Energies
of the sacrifice. Vast is the affirmation in all things of Savitri,
the divine Creator.
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2. All forms he takes unto himself, the Seer, and he creates
from them good for the twofold existence and the four­
fold. The Creator, the supreme Good, manifests Heaven
wholly and his light pervades all as he follows the march
of the Dawn.
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3. In the wake of his march the other gods also reach by his
force to the greatness of the Divinity. He has mapped out
the realms of earthly light by his mightiness, - the brilliant
one, the divine Creator.
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4. And thou reachest, 0 Savitri, to the three luminous heavens;
and thou art utterly expressed by the rays of the Sun; and
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thou encompassest the Night upon either side; .and thou
becomest by the law of thy actions the lord of Love, 0 God.
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5. And thou art powerful for every creation; and thou be­
comest the Increaser, 0 God, by thy rnovings; and thou
illuminest utterly all this world of becomings. Shyavashwa
has attained to the affirmation of thee, 0 Savitri.! .

1 For a good idiomatic and literary translation, rendering the sense and rhythm of the ori­
ginal, a certain freedom in turning the Sanskrit is necessary. I have therefore given a more
literal version of its phrases in the body of the Commentary.



COMMENTARY

Indra with his shining hosts, the Maruts, Agni, the divine force,
fulfiller of the Aryan sacrifice, are the most important deities
of the Vedic system. Agni is the beginning and the end. This
Will that is knowledge is the initiator of the upward effort of
the mortal towards Immortality; to this divine consciousness
that is one with divine power we arrive as the foundation of
immortal existence. Indra, lord of Swar, the luminous intelligence
into which we have to convert our obscure material mentality
in order to become capable of the divine consciousness, is our
chief helper. It is by the aid of Indra and the Maruts that the
conversion is effected. The Maruts take our animal consciousness
made up of the impulses of the nervous mentality, possess these
impulses with their illuminations and drive them up the hill of
being towards the-world of Swar and the truths of Indra. Our
mental evolution begins with these animal troops, these pasus;
they become, as we progress in the ascension, the brilliant herds
of the Sun, giivah, rays, the divine cows of the Veda. Such is
the psychological sense of the Vedic symbol.

But who, then, is Surya, the Sun, from whom these rays
proceed? He is the Master of Truth, Surya the Illuminator,
Savitri the Creator, Pushan the Increaser. His rays in their own
nature are supramental activities.of revelation, inspiration, intui­
tion, luminous discernment, and they constitute the action of
that transcendent principle which the Vedanta calls Vijnana, the
perfect knowledge, the Veda Ritam, the Truth. But these rays
descend also into the human mentality and form at its summit
the world of luminous intelligence, Swar, of which Indra is the
lord.

For this Vijnana is a divine and not a human faculty. Man's
mind is not constituted of the self-luminous truth, like the divine
mind; it is a sense-mentality, Manas, which can receive and
understand! Truth, but is not one with it. The light of know­
ledge has to present itself in this human understanding tempered
so as to suit its forms to the capacities and limitations of the

1 The Vedic word for the understanding is dht, that which receives and holds in place.
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physical consciousness. And it,bas to lead up progressively to
its own true nature, to manifest successive evolutionary stages
for our mental development. Therefore the raysof Surya, as
they labour to form our mental existence, create three successive
worlds of mentality one superimposed on the other, - the sensa­
tional, aesthetic and emotional mind, the pure intellect and the
divine intelligence. The fullness and perfection of these triple
worlds of mind exists only in the pure mental plane of being,'
where they shine above the three heavens, tisro divah, as their
three luminosities, trini rocandni. But their light descends upon
the physical consciousness and effects the corresponding forma­
tions in its realms, the Vedic piirthivdni rajdmsi, earthly realms of
light. They also are triple, tisrah prthivih, the three earths. And
of all these worlds Surya Savitri is the creator.

We have in this figure of various psychological levels, each
considered as a world in itself, a key. to the conceptions of the
Vedic Rishis. The human individual is an organised unit of exis­
tence which reflects the constitution of the universe. It repeats
in itself the same arrangement of states and play of forces. Man,
subjectively, contains in himself all the worlds in which, objec­
tively, he is contained. Preferring ordinarily a concrete to an
abstract language, the Rishis speak of the physical consciousness
as the physical world, earth, Bhu, Prithivi. They describe the
pure mental consciousness as heaven, Dyau, of which Swar, the
luminous mind, is the summit. To the intermediate ·dynamic,
vital or nervous consciousness they give the name either of Anta­
riksha, the intermediate vision, or of Bhuvar, - multiple dyna­
mic worlds formative of the Earth.

For in the idea of the Risbisa world is primarily a forma­
tion of-consciousness and only secondarily a physical formation
of things. A world is a [aka, a way in which conscious being
images itself. And it is the causal Truth, represented in the
person of Surya Savitri, that is the creator of all its forms. For it
is the causal Idea in the infinite being, - the idea, not abstract,
but real and dynamic, -that originates the law, the energies,
the formations of things and the working out of their potential-

1 our natural plane of being is obviously the physical consciousness, but the others also
are open to us since part of our being lives in each of them.
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ities in determined forms by determined processes. Because the
causal Idea is a real force of existence, it is called satyam, the
True in being; because it is the determining truth of all activity, .

and formation, it is called rtam, the True in movement; because
it is broad and infinite in its self-view, in its scope and in its opera­
tion, it is called brhat, the Large or Vast.

Savitri by the Truth is the Creator, but not in the sense of
a fabrication or mechanical forming of things. The root of the
word means an impulsion, a loosing forth or sending out, - the
sense also of the ordinary word for creation, ' sr~ti, - and so a
production. The action of the causal Idea does not fabricate,
but brings out by Tapas, by the pressure of consciousness on its
own being, that which is concealed in it, latent in potentiality and
in truth already existent in the Beyond.

Now the forces and processes of the physical world repeat,
as in a symbol, the truths of the supraphysical action which pro­
duced it. And since it is by the same forces and the same pro;'
cesses, one in the physical worlds and the supraphysical, that
our inner life and its development are governed, the Rishis
adopted the phenomena of physical Nature as just symbols for
those functionings of the inner life which it was their difficult
task to indicate in the concrete language of a sacred poetry that
must at the same time serve for the external worship of the Gods
as powers of the visible universe. The solar energy is the physical
form of Surya, Lord of Light and Truth; it is through the Truth
that we arrive at Immortality, final aim of the Vedic discipline.
It is therefore under the images of the Sun and its rays, of Dawn
and day and night and the life of man between the two poles of
light and darkness that the Aryan seers represent the progressive
illumination of the human soul. It is so that Shyavashwa of the
house of Atri hymns Savitri, Creator, Increaser, Revealer.

Surya enlightens the mind and the thoughts with the illu­
minations of the Truth. He is vipra, the illumined. It is he who
delivers the individual human mind from the circumscribed
consciousness of self and environment and enlarges the limited
movement which is imposed on it by its preoccupation with its
own individuality. Therefore he is brhat, the Large. But his
illumination is not a vague light, nor does his largeness come by
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a confused and dissolved view of self and object; it holds in itself
a clear discernment of things in their totality, their parts and their
relations. Therefore he is vipascit, the clear in perception. Men,
as soon as they begin to receive something of this solar illumina­
tion, strive to yoke their whole mentality and its thought-contents
to the conscious existence of the divine Surya within them. That
is to say, they apply, as it were, all their obscure mental state and
all their erring thoughts to this Light manifested in them so that
it may tum the obscurity of the mind into clearness and convert
the errors of thought into those truths which they distortedly
represent. This yoking (yufljate) becomes their Yoga. "They
yoke the mind, and they yoke their thoughts, the enlightened,
of (i.e. to, or so that they may be part -of or belong to) the
Enlightened, the Large, the Clear-perceptioned."

Then the Lord of Truth orders all the human energies
offered up to him in the terms of the Truth; forhe becomes in
man a sole and sovereign Power governing all knowledge and
action. Not interfered with by conflicting agencies, he governs
perfectly; for he knows all manifestations, comprehends their
causes, contains their law and process, compels their right result.
There are seven of these sacrificial energies (Hotras) in the hu­
man being, one corresponding to each of the seven constituents
of his psychological existence, - body, life, mind, supermind,
bliss, will and essential being. Their irregular action or wrong
relation, caused and maintained by the obscuration of know­
ledge in Mind, is the source of all stumbling and unhappiness,
of all evil actand evil state. Surya, Lord of Knowledge, puts
each of them t~ its right place in the Sacrifice. "Knower of phe­
nomena sole he arranges the sacrificial energies."

Man thus arrives at a vast and all-embracing affirmation
in himself of this divine Creator. It is implied in this passage and
indicated more clearly in the next verse that the result is a right
and happy creation - for all our existence is a constant creation
- of the universe of man's whole being. "Vast is the compre­
hensive affirmation of the god Savitri."

Surya is the seer, the revealer. His Truth takes into its illu­
mination all forms of things, all the phenomenal objects and
experiences which constitute our world, all the figures of the
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universal Consciousness within and without us. It reveals the
truth in them, their sense, their purpose, their justification and
right use. Ordering rightly the energies of the sacrifice it creates
or produces good as the law of our whole existence. For all
things have .their justifiable cause of being, their good use and
their right enjoyment. When this truth in them is found and
utilised, all things produce good for the soul, increase its welfare,
enlarge its felicity. And this divine revolution is effected both in
the lower physical existence and in the more complete inner life
which uses the physical for its manifestation. "The Seer takes
to himself all forms, he brings out (creates or inanifests) good
for the twofold (two-footed), .for the fourfold .(four-footed)l."

The process of this new creation is described in the rest of
the hymn. Surya, as the creator, as the supreme good, manifests
in our human consciousness its concealed heavenly summit on
the levels of the pure mind, and we are able to look up above
from the earth of our physical existence and are delivered from
the obscurities of the night of Ignorance. He follows, sunlike, the
march of the Dawn, illuminating all the regions of our being on
which falls "its light; for there is always needed the precursory
mental illumination before the Truth itself, the supramental
principle, can take possession of this lower existence. "The
creator, the supremely desirable, manifests all heaven and shines
pervadingly following (after or according to) the movement for­
ward of the Dawn."

All the other gods follow in this march of Surya and they
attain to his vastness by the force of his illumination. That is to
say, all the other divine faculties or potentialities in man expand
with the expansion of the Truth and Light in him; in the strength
of the ideal supermind they attain to the same infinite amplitude
of right becoming, right action and right knowledge. The Truth
in its largeness moulds all into the terms of the infinite and uni­
versal Life, replaces with it the limited individual existence, maps
out in the terms of their real being the realms of the physical
consciousness which, as Savitri, it has created. This also is in us
a creation, although in reality it only manifests what already

1 The symbolism of the words dvipade and CQtU1pade may be differently interpreted. The
discussion of it here would occupy too large a space.
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exists but was concealed by the darkness of our ignorance, ­
just as the realms of the physical earth are concealed from our
eyes by the darkness, but reveal themselves as the sun in his
march follows the Dawn and measures them out one by one to
the vision. "Following whose march the other gods too reach the
vastness of the divinity by his strength, he who maps out entirely
- that brilliant one - the earthly realms of light, the god
Savitri, by his greatness."

But it is not only the full capacity of our physical or earthly
consciousness that this divine Truth illuminates and forms for a
perfect action. It pervades the three luminous realms of the pure
mind (fritzi rocandy; it puts us in contact with all the divine possi­
bilities of the sensations and emotions, of the intellect, of the in­
tuitive reason and liberating the superior faculties from their
limitation and constant reference to the material world fulfils
our entire mental being. Its activities receive their completest
manifestation; they, are gathered up into the life of the complete
Truth by the rays of the sun, that is to say, by the full splendour
of the divine Supermind manifested in us. "And thou goest, 0
Savitri, to the three luminousnesses, and thou art perfectly ex­
pressed by the rays of the Sun (or, art gathered together by means
of the rays)."

Then it is that the higher kingdom of the Immortality,
Sachchidananda revealed, shines out perfectly, in this world.
The higher and lower are reconciled in the light of the supramen­
tal revelation. The Ignorance, the Night, is illumined upon both
sides of our complete being, not only as in our present state upon
one. This higher kingdom stands confessed in the principle of
Beatitude whichis for us the principle of Love and Light, re­
presented by the god Mitra. The Lord of Truth, when he reveals
himself in the full godhead, becomes the Lord of Bliss. The law
of his being, the principle regulating his activities is seen to be
Love; for in the right arrangement of knowledge and action
everything here comes to be translated into terms of good, feli­
city. bliss. "And thou encompassest Night upon both sides, and
thou becomest, 0 God, Mitra by the laws of thy action."

The Truth of the divine existence becomes eventually the
sole Lord of all creation in ourselves; and by his constant visi-
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tations or by his continual progressions the Creator becomes
the Increaser, Savitri becomes Pushan. He aggrandises us by a
constantly progressive creation until he has illumined the whole
world of our becoming. We grow into the complete, the uni­
versal, the infinite. So has Shyavashwa, of the sons ofAtri, suc­
ceeded in affirming Savitri in his own being as the illuminative
Truth, the creative, the progressive, the increaser of man - he
who brings him out of egoistic limitation into universality, out of
the finite into the infinite. "And thou hast power alone for crea­
tion; and thou becomest the Increaser, 0 God, by the goings;
and thou illuminest entirely all this world (literally, becoming).
Shyavashwa has attained to the affirmation of thee, 0 Savitri."



VI

THE DIVINE DAWN

Rig-veda 111.61
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1. Dawn, richly stored with substance, conscious cleave to
the affirmation ' of him who expresses thee, 0 thou of the
plenitudes. Goddess, ancient, yet ever young thou movest
many-thoughted following the law of thy activities, 0 bearer
of every boon.
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2. Dawn divine, shine out immortal in thy car of happy light
sending forth the pleasant voices of the Truth. May steeds
well-guided bear thee here who are golden-brilliant of hue
and wide their might.
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3. Dawn, confronting all the worlds thou standest high-uplifted
and art their perception of Immortality; do thou move over
them like a wheel, 0 new Day, travelling over an equal field.
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4. . Dawn in her plenitude like one that lets fall from her a sewn
robe moves, the bride of the Bliss; creating Swar, perfect in
her working, perfect in her enjoying, she widens from the
extremity of Heaven over the earth.
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S. Meet ye the Dawn as she shines wide towards you and with
surrender bring forward your complete energy. Exalted in
heaven is the force to which she rises establishing the
sweetness; she makes the luminous worlds to shine forth
and is a vision of felicity.

•
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6.

7.

By heaven's illuminings one perceives her' a bearer of the
Truth and rapturous she comes with its varied light into the
two firmaments. From Dawn as she approaches shining out
on thee, 0 Agni, thou seekest and attainest to the substance.
of delight.
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Putting forth his impulsions in the foundation of the Truth,
in the foundation of the Dawns, their Lord enters the
Vastness of the firmaments. Vast the wisdom of Varuna,
of Mitra, as in a happy brightness, orders multitudinously
the Light.



COMMENTARY

Surya Savitri in his task of illumination follows the progress of
the Dawn. In another hymn the movements of the mind have
been described as growing conscient and brilliant by the bright
power of the continuous Dawns, Throughout the Veda Usha,
daughter of Heaven, has always the same function. She is the
medium of the awakening, the activity and the growth of the
other gods; she is the first condition of the Vedic realisation. By
her increasing illumination the whole nature of man is clarified;
through her he arrives at the Truth, through her he enjoys the
Beatitude. The divine dawn of the Rishis is the advent of the
divine Light throwing off veil after veil and revealing in man's
activities the luminous godhead. In that light the Work is done,
the sacrifice offered and its desirable fruits gathered by humanity.

Many are the hymns, indeed, in which rich and beautiful
figures of the earthly dawn veil this inner truth of the goddess
Usha, but in this hymn of the great Rishi Vishwamitra the psy­
chological symbolism of the Vedic Dawn is apparent from
beginning to end by open expressions and on the surface of the
thought. "0 Dawn rich of store in thy substance," he cries to her,
'.

"conscient cleave to the affirmation of him who expresses thee,
o thou who hast the plenitudes." The word pracetas and the
related word, vicetas, are standing terms of Vedic phraseology;
they seem to correspond to the ideas expressed in later language
by the Vedantic prajhiina and vijnana. Prajnana is the conscious­
ness that cognizes all things as objects confronting its observa­
tion; in the divine mind it is knowledge regarding things as their
source, possessor and witness. Vijnana is comprehensive know­
ledge ..containing, penetrating into things, pervading them in
consciousness by a sort of identification with their truth. Usha.
is to occupy the revealing thought and word of the Rishi as a
power of Knowledge conscient of the truth of all that is placed
by them before the mind for expression in man. The affirmation,
it is suggested, will be full and ample; for Usha is vajena viijini,
maghoni; rich is the store of her substance; she has all the
plenitudes.
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This dawn moves in her progression always according to
the rule of a divine action; many are the thoughts she brings in
that motion, but her steps are sure and all desirable things, all
supreme boons, the boons of the Ananda, the blessings of the
divine existence, - are in her hands. She is ancient and eternal,
the dawn of the Light that was from the beginning, puriiIJi, but in
her coming she is ever young and fresh to the soul that receives
her.

She is to shine wide, she that is the divine Dawn, as the light
of the immortal existence bringing out in man the powers or the
voices of Truth and Joy, (simrtiil), - a word which expresses at
once both the true and the pleasant); for is not the chariot of her
movement a car at once of light and of happiness? For again,
the word candra in candrarathii, - signifying also the lunar
deity Soma, lord of the delight of immortality pouring into man,
iinanda and amrta, - means both luminous and blissful. And
the horses that bring her, figure of the nervous forces that sup­
port and carry forward all our action, must be perfectly con­
trolled; golden, bright in hue, their nature (for in this ancient
symbolism colour is the sign of quality, of character, of tempe­
rament) must be a dynamism of ideal knowledge in its concen­
trated luminousness; wide in its extension must be the mass of
that concentrated force, -prthupiijaso ye.'

Divine Dawn comes thus to the soul with the light of her
knowledge, prajiidna, confronting all the worlds as field of that
knowledge, - all provinces, that is to 'say, of our universal
being, - mind, vitality, physical consciousness. She stands up­
lifted over them on our heights above mind, in the highest
heaven, as the perception of Immortality or of the Immortal,
amrtasya ketuh, revealing in them the eternal and beatific exis­
tence or the eternal all-blissful Godhead. So exalted she stands
prepared to effect the motion of the divine knowledge, pro­
gressing as a new revelation of the eternal truth, navyasi, in their
harmonised and equalised activities like a wheel moving smoothly
over a level field; for they now, their diversities and discords re­
moved, offer no obstacle to that equal motion.

In her plenitude she separates, as it were, and casts down
from her the eiaborately sewn garment that covered the truth of
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things and moves as the wife of the Lover, the energy of her
all-blissful Lord, svasarasya patni. Full in her enjoyment of the
felicity, full in her effectuation of all activities, subhaga sudamsdb,
she brings into existence in us by her revelations Swar, the con­
cealed luminous mind, our highest mental heaven; and thus from
the farthest extremities of mental being extends herself over the
physical consciousness.

As this divine Dawn pours out widely its light upon them,
so have men by submission to the law of her divine act and move­
ment to bring forward for her the fully energised completeness of
their being and their capacities as a vehicle for her light or as a
seat for her sacrificial activities.

The Rishi then dwells 011 the two capital works of the divine
Dawn in man, - her elevation of him to the full force of the
Light and the revelation of the Truth and her pouring of the
Ananda, the Amrita, the Soma-wine, the bliss of the immortal
being into the mental and bodily existence. In the world of the
pure mind, divi, she rises into the full force and mass of the Light,
iirdhvam piijo asret, and from those pure and high levels she
establishes the- sweetness, madhu, the honey of Soma. She makes
to shine out the three luminous worlds, rocand; she is then or she
brings with her the beatific vision. By the effectual illuminations
of the pure mentality, through the realising Word, divo arkaib,
she is perceived as the bearer of Truth and with the Truth she
enters from the world above Mind, full of the delight, in a varied
play of her multiple thought and activity, into the mental and
bodily consciousness, those established limits between which
man's action moves. It is from her, as she comes thus richly
laden, vdjena valini, that Agni, the divine Force labouring here in
body and mind to uplift the mortal, prays for and attains to the
Soma, the wine of the Beatitude, the delightful substance.

The supramental world in us, foundation of the Truth, is
the foundation of the Dawns. They are the descent upon mortal
nature of the light of that immortal Truth, rtam jyotib. The Lord
of the Dawns, Master of Truth, Illuminer, Creator, Organiser,
putting forth in the foundation of Truth, above mind, the im­
pulsion of his activities, enters with them by this goddess into a
bodily and mental existence no longer obscured but released from
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their limits and capable of vastness, mahi rodasi. The Lord of
Truth is the sole Lord of things. He is Varuna, soul of vastness
and purity; he is Mitra, source of love and light and harmony ~

His creative Wisdom, mahi mitrasya varunasya miiyii, unlimited
in its scope, - for he is Varuna, - appearing, candreva, as a
light of bliss and joy, - for he is Mitra, - arranges, perfectly
organises, in multitudinous forms, in the wideness of the libe­
rated nature, the luminous expansions, the serene expressions of
the Truth. He combines the various brilliancies with which his
Dawn has entered our firmaments; he blends into one harmony
her true and happy voices.

Dawn divine is the coming of the Godhead.. She is the light
of the Truth and the Felicity pouring on us from the Lord of
Wisdom and Bliss, amrtasya ketuh, svasarasya patni.



VII

TO BHAGA SAVITRI, THE ENJOYER

Rig-veda V.82
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1. Of Savitri divine we embrace that enjoying, that which is the
best, rightly disposes all, reaches the goal, even Bhaga's, we
hold by the thought.
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2. For of him no pleasure in things can they diminish, for too
self-victorious is it, nor the self-empire of this Enjoyer.
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3. 'Tis he that sends forth the delights on .the giver, the god
who is the bringer forth of things; that varied richness of his
enjoyment we seek.
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4. Today, 0 divine Producer, send forth on us fruitful felicity,
dismiss what belongs to the evil dream.
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5. All evils, 0 divine Producer, dismiss; what is good, that send
forth on us.
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6. Blameless for infinite being in the outpouring of the divine
Producer, we hold by the thought all things of delight.
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7. The universal godhead and master of being we accept into
ourselves by perfect words today, the Producer .whose
production is of the truth-
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8. He who goes in front of both this day and night never falter­
ing, placing rightly his thought, the divine Producer-
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9. He who by the rhythm makes heard of the knowledge all
births and produces them, the divine Producer.



COMMENTARY

Four great deities constantly appear in the Veda as closely allied
in their nature and in their action, Varuna, Mitra, Bhaga,
Aryaman. Varuna and Mitra are continually coupled together
in the thoughts of the Rishis; sometimes a trio appears to­
gether, Varona, Mitra and Bhaga or Varuna, Mitra and Arya­
man. Separate Suktas addressed to any of these godheads are
compartively rare, although there are some important hymns
of which Varuna is the deity. But the Riks in which their names
occur, whether in hymns to other gods or in invocations to the
All-gods, .the visve deviiI), are by no means inconsiderable in
number.

These four deities are, according to Sayana, solar powers,
Varona negatively as lord of the night, Mitra positively as lord
of the day, Bhaga and Aryaman as names of the Sun; We need
not attach much importance to these particular identifications,
but it is certain that a solar character attaches to all the four.
In them that peculiar feature of the Vedic gods, their essential
oneness even in the play of their different personalities and func­
tions, comes prominently to light. Not only are the four closely
associated among themselves, but they seem to partake of each
other's nature and attributes, and all are evidently emanations
of Surya Savitri, the divine being in his creative and illuminative
solar form.

Surya Savitri is the Creator. According to the Truth of
things, in the terms of the rtam, the worlds are brought forth from
the divine consciousness, from Aditi, goddess of infinite being,
mother of the gods, the indivisible consciousness, the Light that
cannot be impaired imaged by the mystic Cow that cannot be
slain. In that creation, Varona and Mitra, Aryaman and Bhaga
are four effective Puissances. Varuna represents the principle
of pure and wide being, Sat in Sachchidananda; Aryaman repre­
sents the light of the divine consciousness working as Force;
Mitra representing light and knowledge, using the principle of
Ananda for creation; is Love maintaining the law of harmony;
Bhaga represents Ananda as the creative enjoyment; he takes
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the delight of the creation, takes the delight of all that is created.
It is the Maya, the formative wisdom of Varuna, of Mitra that
disposes multitudinously the light of Aditi brought by the Dawn
to manifest the worlds.

" In their psychological function these four gods represent the
sameprinciples working in the human mind, in the human tempe­
rament. They'build up in man the different planes of his being
and mould them ultimately into the terms and the forms of the
divine Truth. Especially Mitra and Varuna are continually des­
cribed as holding firm the law of their action, increasing the
Truth, touching the Truth and by the 'Truth enjoying its vastness
of divine will or its great and uncontracted sacrificial action.
Varuna represents largeness, right and purity; everything that
deviates from the right, from the purity recoils 'from his being
and strikes the offender as the punishment of sin. So long as
man does not attain to the largeness of Varona's Truth,. he is
bound to the posts of the world-sacrifice by the triple bonds of
mind, life and body as a victim and is not free as a possessor and
enjoyer. Therefore we have frequently the prayer to be delivered
from the noose of Varuna, from the wrath of his offended purity.
Mitra is on the other hand the most beloved of the gods; he binds
all together by the fixities of his harmony" by the successive
lustrous seats of Love fulfilling itself in the order of things,
mitrasya dhiimabhib. His name, mitra, which means also friend,
is constantly used with a play upon the double sense; it is as
Mitra, because Mitra dwells in all, that the other gods become
the friends of man. Aryaman appears in the Veda with but little
distinctness of personality, for the references to him are brief.
The functions of Bhaga "are outlined more clearly and are the
same in the cosmos and in man.

In this hymn of Shyavashwa to Savitri we see both the func­
tions of Bhaga and his oneness with Surya Savitri; for it is to the

. creative Lord of Truth that the hymn is addressed, to Surya,
but to Surya specifically in his form as Bhaga, as the Lord of

-Enjoyment. The word bhaga means enjoyment or the enjoyer
. and that this sense is the one held especially appropriate to the
divine name, .Bhaga, is emphasised by the .use of bhojanam,
bhiiga, saubhagam in the verses of the hymn. Savitri, we have
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seen, means Creator, but especially in the .sense-of producing,
emitting from the unmanifest and bringing out into the manifest.
Throughout the hymn there is a constant dwelling upon this root­
sense of the word which it is impossible to render adequately in
a translation. In the very first verse there is a covert play-of the
kind; for bhojanam means both enjoyment and food and it is _
intended to be conveyed that the "enjoyment of Savitri" is Soma,
from the same root su, to produce, press out, distil, Soma,the
food of divine beings, the supreme distilling, highest production
of the great Producer. What the Rishi seeks is the enjoyment in
all created things of the immortal and immortalising Ananda.

It is this Ananda which is that enjoyment of the divine
Producer, of Surya Savitri, the supreme result of the Truth;
for Truth is followed as the path to the divine beatitude. This

-Ananda is the highest, the best enjoyment. It disposes all aright;
for once the Ananda, the divine delight in all things is attained,
it sets right all the distortions, all the'evil of the world. It carries
man through to the goal. If by the truth and right of things we
arrive at the Ananda, by the Ananda also we can arrive -at the
right and truth of things. It is to the divine Creator in the name
and form of Bhaga that this human capacity for the divine and
right enjoyment of all things belongs. When he is embraced by
the human mind and heart and vital forces and physical being,
when this divine form is received into himself by man, then the
Ananda of the world manifests .itself-Nothing can limit, nothing can diminish, neither god nor
demon, friend nor enemy, event nor sensation, whatever pleasure
this divine Enjoyer takes in things, in whatever vessel or object
of his enjoyment. For nothing can diminish or hedge in -or hurt
his luminous self-empire, svarajyam, his perfect possession of
himselfin infinite being, infinite delight and the vastnesses of the
order of the Truth.

Therefore it is he that brings the seven delights, sapta ratna,
to the giver of the sacrifice. He looses them forth on us; for
they are all there in the world as in the divine being, in ourselves
also, and have'only to be loosed forth on our outer consciousness.
The rich and varied amplitude of this sevenfold delight, perfect
on all the planes of our being; is the bhiiga, enjoyment or portion
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of Bhaga Savitri in the completed sacrifice, and it is that varied
wealth which the Rishi seeks for himself and his fellows in the
sacrifice by the acceptance of the divine Enjoyer.

Shyavashwa then calls on Bhaga Savitri to vouchsafe to him
even today a felicity not barren, but full of the fruits of activity,

, rich in the offspring of the soul, prajdvat saubhagam. Ananda
is creative, it is jana, the delight that gives birth to life and world;
only let the things loosed forth on us be of the creation conceived
in the terms of the truth and let all that belongs to the falsehood,
to the evil dream created by the ignorance of the divine Truth,
duh$vapnyam, be dismissed, dispelled away from our conscious
being. '

In the next verse he makes clearer the sense ofduh$vapnyam.
What he desires to be dispelled is all evil, visvani duritiini. Suvitam
and duritam in the Veda mean literally right going and wrong
going. Suvitam is truth of thought and action, duritam error or
stumbling, sin and.perversion. Suvitam is happy going, felicity,
the path of Ananda; duritam is calamity, suffering, all ill result
of error and ill doing. All that is evil, visviini duritiini, belongs to
the evil dream that has to be turned away from us. Bhaga sends
to us instead all that is good, - bhadram, good in the sense
of felicity, the auspicious things of the divine enjoying, the
happiness of .the right activity, the right creation.

For, in the creation of Bhaga Savitri, in his perfect and fault­
less sacrifice, - there is a double sense in the word sava, "loosing- ,

forth", used of the creation, and the sacrifice, the libation of the
Soma, - men stand absolved from sin and blame bY the Ananda,
andgasah, blameless in the sight ofAditi, fit for the undivided and
infinite consciousness of the liberated soul. The Ananda owing to
that freedom is capable ofbeing in them universal. They are able
to hold by their thought all things of the delight, viSvii viimdni;
for in the dhi, the understanding that holds and arranges, there

I

is right arrangement of the world, perception of right relation,
right purpose, right use, right fulfilment, the divine and blissful
intention in all things.

It is the universal Divine, the master of the Sat, from whom
all things are created in the terms of the truth, satyam, that the
sacrificers today by means of the sacred mantras seek to accept
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into themselves under the name of Bhaga Savitri. It is the creator
whose creation is the Truth, whose sacrificeis the outpouring of
the truth through the outpouring of his own Ananda, his divine
and unerring joy of being, into the human soul. He as Surya
Savitri, master of the Truth, goes in front of both this Night and
this Dawn, of the manifest consciousness and the unmanifest,
the waking being and the subconscient and superconscient whose
interaction creates all our experiences; and in his motion he
neglects nothing, is never unheeding, never falters. He goes in
front of both bringing out of the night of the subconscient the
divine Light, turning into the beams of that Light the uncertain
or distorted reflections of the conscient, and always the thought is
rightly placed. The source of all error is misapplication, wrong
placing of truth" wrong arrangement, wrong' relation, wrong
positing in time and place, object and order. But in the Master
ofTruth there is no such error, no such stumbling, no such wrong
placing.

Surya Savitri, who is Bhaga, stands between the Infinite
and the created worlds within us and without. All things that
have to be born in the creative consciousness he receives into the
Vijnana; there he puts it into its right place in the divine rhythm
by the knowledge that listens and receives the Word as it descends
and so he looses it forth into the movement of things, iiSriivayati
slokena pra ca suviiti. When in us each creation of the active
Ananda, the prajiivat saubhagam, comes thus out of the unmani­
fest, received and heard rightly of the knowledge in the faultless
rhythm of things, then is our creation that of Bhaga Savitri, and
all the births of that creation, our children, our offspring, prajii,
apatyam, are things of the delight, viSvii viimiini. This is the
accomplishment of Bhaga in man, his full portion of the world­
sacrifice.



VIII

VAYU, THE MASTER OF THE LIFE ENERGIES

Rig-veda IV.48

~ ~~ f'm " U'h IfIin
..,qin ""'1 m ~ P""~ 1l~1I

1. Do thou manifest the sacrificial energies that are unmani­
fested,even as a revealer of felicity and doer of the work;
o Vayu, come in thy car of happy light to the drinking of
the Soma-wine.
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2. Put away from thee all denials of expression and with thy
steeds of the yoking, with Indra for thy charioteer come, 0
Vayu, in thy car of happy light to the drinking of the Soma-

•wme,
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.3. The two that, dark, yet hold all substances, shall observe
thee in their labour, they in whom are all forms. 0 Vayu,
come in thy car of happy light to the drinking of the Soma-

•wine,
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4. Yoked let the ninety and nine bear thee, they who are yoked
by the mind. 0 Vayu, come in thy car of happy light to the
drinking of the Soma-wine.
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S. Yoke, 0 Vayu, thy hundred brilliant steeds that shall in­
crease, or else with thy thousand let thy chariot arrive in the
mass of its force.



COMMENTARY

The psychological conceptions of the Vedic Rishis have often a
marvellous-profundity and nowhere more than when they deal
with the phenomenon of the conscious activities of mind and life
emerging out of the subconscient. It may be said, even, that this
idea is the whole basis of the rich and subtle philosophy evolved
in that early dawn of knowledge by these inspired Mystics.
Nor has any other expressed it with a greater subtlety and
felicity than the Rishi Vamadeva, at once one of the most
profound seers and one of the sweetest singers of the Vedic age.
One of his hymns, the last of the fourth Mandala, is indeed
the most important key we possess to the symbolism which hid
behind the figures of the sacrifice those realities ofpsychological
experience and perception deemed so sacred by the Aryan
forefathers.

In that hymn Vamadeva speaks of the ocean of the subcon­
scient which underlies all our life and activities. Out of that
ocean rises "the honeyed wave" of sensational existence with its
undelivered burden of unrealised delight climbing full of the
ghrta and the soma, the clarified mental consciousness and the
illumined Ananda that descends from above, to the heaven of
Immortality. The "secret Name" of the mental consciousness,
the tongue with which the gods taste the world, the nexus of
Immortality, is the Ananda Which the Soma symbolises. For all
this creation has been, as it were, ejected into the subconscient by
the four-horned Bull, the divine Purusha whose horns are infinite
Existence, Consciousness, Bliss and Truth. In images of an ener­
getic incongruity reminding us of the sublime grotesques and
strange figures that have survived from the old mystic and
symbolic art of the prehistoric world, Vamadeva describes the
Purusha in the figure of a man-bull, whose four horns are the
four divine principles, his three feet or three legs the three human
principles, mentality, vital dynamism and material substance,
his two heads the double consciousness of Soul and_Nature,
Purusha and Prakriti, his seven hands the seven natural activities
corresponding to the seven principles. "Triply bound" - bound
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in the mind, bound in the life-energies, bound in the body ­
"the Bull roars aloud; great is the Divinity that has entered into
mortals".

For the ghrtam, the clear light of the mentality reflecting
the Truth, has been hidden by the Panis, the lords of the lower
sense-activity, and shut up in the subconscient; in our thoughts,
in our desires, in our physical consciousness the Light and the
Ananda have been triply established, but they are concealed from
us. It is in the cow, symbol of the Light from above, that the gods
find the clarified streams of the ghrtam. These streams, says the
Rishi, rise from the heart of things, from the ocean of the sub­
conscient, hrdyiit samudriit; but they are confined in a hundred
pens by the enemy, Vritra, so that they may be kept from the eye
of discernment, from the knowledge that labours in us to en­
lighten that which is concealed and deliver that which is impri­
soned. They move in the path on the borders of the subconscient,
dense if impetuous in their 'movements, limited by the nervous
action, in small formations of the life-energy Vayu, viitapramiyah.
Purified progressively by the experiences of the conscious heart
and mind, these energies of Nature become finally capable of the
marriage with Agni, the divine Will-force, which breaks down
their boundaries and is himself nourished by their now abundant
waves. That is the crisis of the being by which the mortal nature
prepares its conversion to immortality.

In the last verse of the hymn Vamadeva describes the whole
ofexistence as established above in the seat of the divine Purusha,
below in the ocean of the subconscient and in the Life, antah
samudre hrdi t;lntar iiyusi. The conscious mind is, then, the
channel through which there is communication between the
upper ocean and the lower, between superconscient and sub­
conscient, the light divine and the original darkness of Nature.

Vayu is the Lord of Life. By the ancient Mystics life was
considered to be a great force pervading all material existence
and the condition of all its activities. It is this idea that was for­
mulated later on in the conception of the Prana, the universal
breath of life. All the vital and nervous activities of the human
being fall within the definition of Prana, and belong to the
domain of Vayu. Yet this great deity has comparatively few
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hymns to his share in the Rig-veda and even in those Suktas
.in which he is prominently invoked, does not usually figure alone
but in company with others and as if dependent on them. He is .
especially coupled with Indra and it would almost seem as if for
the functionings demanded from him by the Vedic Rishis he
needed the aid of the superior deity. . When there is question of
the divine action of the Lire-forces in man, Agni in the form of the
Vedic Horse, Ashwa, Dadhikravan, takes usually the place of
Vayu.

If we consider the fundamental ideas of the Rishis, this
position of Vayu becomes intelligible. The illumination of the
lower being by the higher, the mortal by the diyine, was their
principal concept. Light and Force, go and aha, the Cow and
the Horse, were the object of the sacrifice. Force was the condi­
tion, Light the liberating agency; and Indra and Surya were the
chief bringers of Light. Moreover the Force required was the
divine Will taking possession of all the human energies and re­
vealing itself in them; and of this Will, this force ofconscious
energy, taking possession of the nervous vitality and revealing
itself in it, Agni more than Vayu and especially Agni Dadhi­
kravan was the symbol. For it is Agni who is master of Tapas,
the divine Consciousness formulating itself in universal energy,
of which the Prana is only a representative in the lower being.
Therefore in Vamadeva's hymn, the fifty-eighth of the fourth
Mandala, it is Indra and Suryaand Agni who effect the great
manifestation of the conscious divinity out of the subconscient.
Vata or Vayu, the nervous activity, is only a first condition of the
emergent Mind. And for man it is the meeting of Life with
Mind and the support given by the former to the evolution of
the latter which is the important aspect of Vayu. Therefore we
find Indra, Master of Mind, and Vayu, Master of Life, coupled
together and the latter always somewhat dependent on the
former; the Maruts, the thought-forces,although in their origin
they seem to be as much powers of Vayu as of Indra, are more
important to the Rishis than Vayu himself and even in their dyna-

. mic aspect are more closely associated with Agni Rudra than with
the natural chief of the legions of the Air.

The present hymn, the forty-eighth of the Mandala is the last
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of three in which Vamadeva invokes Indra and yayu· for the
drinking of the Soma-wine, TIley are called in conjointly as,the
two lords .of brilliant force,savasaspati, as in another hymn, in
a former Mandala (1.23.3), they are invoked as lords of thought,
dhiyaspati. Indra is the master of mental force, Vayu of nervous
or vital force and their union is necessary for thought and for
action. They are invited to come in one common chariot and
drink together of .the wine of the Ananda which brings with it
the divinising energies. Vayu, it is said, has the right of the first
draught; for it is the supporting vital forces that must first be­
come capable of the ecstasy of the divine action.

In the third hymn, in which the result of the sacrifice is
defined, Vayu is alone invoked, but even so his companionship
with Indra is clearly indicated. He is to come in a chariot of
happy brightness, like Usha in another hymn, to drink of the
immortalising wine.' The chariot symbolises movement ofenergy
and it is a glad movement of already illuminated vital energies
that is invoked in the form of Vayu, The divine utility of
this brightly happy movement is indicated in the first three
verses.

The god is to manifest - he is to bring into the light of the
conscious activity sacrificial energies which are not yet mani­
fested,I are yet hidden in the darkness, of the subconscient. In
the ritualistic interpretation the phrase may be translated,
"Eat of offerings that have not been eaten" or, in another sense
of the verb VI, it may be rendered, '''Arrive at sacrificial energies
which have never been approached"; but all these renderings
amount, symb9lically, to the same psychological sense. Powers
and activities that have not yet been called up out of the subcon­
scient, have to be liberated from its secret cave by the combined
action of Indra and Vayu and devoted to the work.

For it is not towards an ordinary action of the nervous
mentality that they are called. Vayu is to manifest these energies
as would "a revealer of the felicity, a doer of the Aryan work",
vipo na rayo aryal). These words sufficiently indicate the nature
of the energies that are to be evoked. It is possible, however,
that the phrase may have a covert reference to Indra and thus

1 J'dy,aYd condrqIQ ratMIIa yahi sutasya pltaye. I Vlhllwtrd avltd.
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indicate-what is a.terwards clearly expressed, the necessity" that
Vayu's action should be governed by the illumined and aspiring
force of the more brilliant god. For it is Indra's enlightenment
that leads to the secret of beatitude being revealed and he is the
first labourer in the Work. To Indra, Agni and Surya among the
gods is especially applied the term arya, which describes with
an untranslatable compactness those who rise to the noble
aspiration and who do the great labour as an offering in order
to arrive at the good and the bliss.

In the second verse the necessity of Indra's guidance is
affirmed expressly. Vayu is to come putting away all denials that
may be opposed to the manifestation of the unmanifested, niryu­
VQ(lO aSasti!). The word asasti!) means literally "not-expressings"
and describes the detention by obscuring powers like Vritra of
the light and power that are waiting to be revealed, ready to be
called out into expression through the influence of the gods and
by the instrumentality of the Word. The Word is the power
that expresses, sastram, gi!), vacas. But it has to be protected
and given its right effect by the divine Powers. Vayu is to do this
office; he has to expel all powers of denial, of obscuration, of
non-manifestation. To do this work he must arrive "with his
steeds of her yoking and Indra for charioteer", niyutviin indra­
siirathi!). The steeds of Indra, of Vayu, of Surya have each their
appropriate name. Indra's horses are hari or babhru, red gold
or tawny yellow; Surya's harit, indicating a more deep, full and
intense luminousness; Vayu's are niyut, steeds of the yoking, for
they represent those dynamic movements which yoke the energy
to its action. But although they are the horses ofVayu, they have
to be driven by Indra, the movements of the Master of nervous
and vital energy guided by the Master of mind.

The third verse! would seem at first to bring in an un­
connected idea; it speaks of a dark Heaven and Earth with all
their forms obeying or following in their labour the movements
ofVayu in his Indra-driven car. They are not mentioned by name
but described as the two black or dark holders of substance' or
holders of wealth, vasudhiti; but the latter word sufficiently indi­
cates earth and by implication of the dual form Heaven also, its

1 Anu kmre vasudhitl yemiite viJvapeiasri.
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companion. We must note that it is not Heaven the father and
Earth. the mother that are indicated, but .the two sisters, rodasi,
feminine forms of heaven and earth, who symbolise.thegeneral
energies of the mental and physical consciousness. It is their dark
states - the obscured consciousness between its two limits of
the mental and the physical, - which by the happy movement
of the nervous dynamism begin to labour in accordance with the
movement or under the control of Vayu and to yield up their
hidden forms; for all forms are concealed in them and they
must be compelled to reveal them. Thus we discover that this
verse completes the sense of the two that precede. For always
when the Veda is properly understood, its verses are seen to un­
roll the thought with a profound logical coherence and pregnant

•succession,
The two remaining Riks indicate the result produced by this

action of Heaven and Earth and by their yielding up of hidden
forms and unmanifested energies on the movement of Vayu as
his car gallops towards the Ananda. First of all his horses are .
to attain their normally complete general number. "Let the
ninety-nine be yoked and bear thee, those that are yoked by the
mind."! The constantly recurring numbers ninety-nine, a hun­
dred and a thousand have a symbolic significance in the Veda
which it is very difficult to disengage with any precision. The sec­
ret is perhaps to be found in the multiplication of the mystic
number seven by itself and its double repetition with a unit added
before and at the end, making altogether 1+49+49+1=100.
Seven is the number of essential principles in manifested Nature,
the seven forms pf divine consciousness at play in the world.
Each, formulated severally, contains the other six in itself; thus
the full number is forty-nine, and to this is added the unit above
out of which all develops, giving us altogether a scale of fifty
and forming the complete gamut of active consciousness. But
there is also its duplication by an ascending and descending series,
the .descent of the gods, the ascent of man. This gives us
ninety-nine, the number variouslyapplied in the Veda to horses,
cities, rivers, in each case with ~ separate but kindred symbolism,
If we add an obscure unit below into which all descends to the

1 Vahantu tva manoyujo yuktaso navatir nava.
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luminous unit above towards which a)1 ascends we have the full
scale of one hundred.

It is therefore a complex energy of consciousness which
is to be the result of Vayu's movement; it is the emergence of
the fullest movement of the mental activity now only latent and
potential in man, - the ninety and nine steeds that are yoked
by the mind. And in the next verse the culminating unit is added.
We have a hundred horses, and because the action is now that
of complete luminous mentality, these steeds, though they still

. carry Vayu and Indra, are no longer merely ntyut, but hari, the
colour of Indra's brilliant bays.' "Yoke, 0 Vayu, a hundred of
the brilliant ones, that are to be increased."

But why to be increased? Because a hundred represents the
general fullness of the variously combined movements, but not
their utter complexity. Each of the hundred can be multiplied
by ten; all can be increased in their own kind: for that is the
nature of the increase indicated by the word po~yib)Qm. There­
fore, says the Rishi, either come with the general fullness of the
hundred to be afterwards nourished into their full complexity of
a hundred tens or, if thou wilt, come at once with thy thousand
and let thy movement arrive in the utter mass of its entire poten­
tial energy.I It is the completely varied all-ensphering, all­
energising mental illumination with its full perfection of being,
power, bliss, knowledge, mentality, vital force, physical activity
that he desires. For, this attained, the subconscient is compelled
to yield up all its hidden possibilities at the will of the perfected
mind for the rich and abundant movement of the perfected life.

1 VQyo JalaIh 1rot1¢th )l1IWlSl'Q pol)'d1.l4m.

• Uta I'ci te JaJrasrJ{IO rat,", a )lat" piijtuil.



IX

BRIHASPATI, POWER OF THE SOUL

Rig-veda IV.50
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I. He who established in his might the extremities of the earth,
Brihaspati, in the triple world of our fulfilment, by his cry,
on him the pristine sages meditated and, illumined, set him
in their front with his tongue of ecstasy.
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2. They, 0 Brihaspati, vibrating with the impulse of their move­
ment, rejoicing in perfected consciousness wove for us abun­
dant, rapid, invincible, wide, the world from which this being
was born. That do thou protect, 0 Brihaspati.
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3. 0 Brihaspati, that which is the highest supreme of existence,
thither from this world they attain and take their seat who
touch the Truth. For thee are dug the wells of honey which
drain this hill and their sweetnesses stream out on every side
and break into overflowing. .
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4. Brihaspati first in his birth from the vast light, in the highest
heavenly space, with his seven fronts, with his seven rays,
with his many births, drives utterly away the darknesses
that encompass us with his cry.
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5. He with his cohort of the rhythm that' affirms, of the chant
that illumines, has broken Vala into pieces with his cry.
Brihaspati drives upward the Bright Ones who speed our
offerings; he shouts aloud as he leads them, lowing they
reply.
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6. Thus to the Father, the universal Godhead, the Bull of the
herds, may we dispose our sacrifices and submission and ob­
lations; 0 Brihaspati, full of energy and rich in offspring,
may we become masters of the felicities.
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7. Verily is he King and conquers by his energy, by his heroic
force all that is in the worlds that confront him, who bears
Brihaspati in him well-contained and has the exultant dance
and adores and gives him the first fruits of his enjoyment.
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8. Yea, he dwells firmly seated in his proper home and for him
Ila at all times grows in richness. To him all creatures of
themselves submit, the King, he in whom the Soul-Power
goes in front.
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9. None can assail him,he conquers utterly all the riches of the
worlds which confront him and the world in which he dwells;
he who for the Soul-Power that seeks its manifestation
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creates in himself that highest good, is cherished by the gods.
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10. Thou, 0 Brihaspati, and Indra, drink the Soma-wine re­
joicing in this sacrifice, lavishing substance. Let the powers
of its delight enter into you and take perfect form, control
in us a felicity full of every energy,

1l"6 til' 1I'1lt ;r: W'rf Wf ~ ~;~ I

~ ~ "''IC' ~"ihl\ii",,,141 ~iii I"(Itit: II t til

11. 0 Brihaspati, 0 Indra, increase in us together and may that
your perfection ofmind be created in us; foster the thoughts,
bring out the mind's multiple powers; destroy all poverties, "

that they bring who seek to conquer the Aryan.



COMMENTARY

Brihaspati, Brahmanaspati, Brahma are the three names of the
god to whom the Rishi Vamadeva addresses this mystic hymn
ofpraise. In the later Puranic theogonies Brihaspati and Brahma
have long become separate deities. Brahma is the Creator, one
of the Three who form the great Puranic Trinity; Brihaspati
is a figure of no great importance, spiritual teacher of the gods
and incidentally guardian of the planet Jupiter; Brahmanaspati,
the middle term which once linked the two, has disappeared.
To restore the physiognomy of the Vedic deity we have to
reunite what has been disjoined and correct the values of the two .
separated terms in the light of the original Vedic conceptions.

Brahman in the Veda signifies ordinarily the Vedic Word or
Mantra in its profoundest aspect as the expression of the intuition
arising out of the depths of the soul or being. it is a voice of the
rhythm which has created the worlds and creates perpetually.
All world is expression or manifestation, creation by the Word.
Conscious Being luminously manifesting its contents in itself, of
itself, dtman, is the super-eonscient; holding its .contents obs­
curely in itself it is the subconscient. The higher, the self-lumi­
nous descends into the obscure, into the night, into darkness
concealed in darkness, tamah tamasii gillham, where all is hid­
den in formless being owing to fragmentation of consciousness,
tucchyeniibhvapihitam. It arises again out of the Night by the
Word to reconstitute in the conscient its vast unity, tan mahinii­
jdyataikam. This vast Being, this all-eontaining and all-formu­
lating consciousness is Brahman. It is the Soul that emerges out
of the subconscient in Man and rises towards the superconscient.
And the word of creative Power welling upward out of the soul is
also brahman.

The Divine, the Deva, manifests itself as conscious Power of
the soul, creates the worlds by the Word out of the waters of
the subconscient, apraketam salilam sarvam, - the inconscient
ocean that was this all, as it is plainly termed in the great Hymn
ofCreation (X.129). This power of the Deva is Brahma, the stress
in the name falling more upon the conscious soul-power than
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upon the Word which expresses it. The manifestation of the
different world-planes in the conscient human being culminates
in the manifestation of the superconscient, the Truth and the
Bliss, and this is the office of the supreme Word or Veda. Of this
supreme Word Brihaspati is the master, the stress in this name
falling upon the potency of the Word rather than upon the ,
thought of the general soul-power which is behind it. Brihaspati
gives the Word of knowledge, the rhythm of expression of the
superconscient, to the gods and especially to Indra, the lord of
Mind, when they work in man as "Aryan" powers for the great
consummation. It is easy to see how these conceptions came to
be specialised in the broader, but less subtle and profound Pu­
ranic symbolism into Brahma, the Creator, and Brihaspati, the
teacher of the gods. In the name, Brahmanaspati, the two
varying stresses are unified and equalised. It is the link-name
between the general and the special aspects of the same deity.

Brihaspati is he who has established firmly the limits and
definitions of the Earth, that is to say of the material conscious­
ness. The existence out of which all formations are made is an
obscure, fluid and indeterminate movement, - salilam, Water.
The first necessity is to create a sufficiently stable formation out of
this flux and running so as to form a basis for the life of the con­
scient. This Brihaspati does in the formation of the physical con­
sciousness and its world, sahasii, by force, by a sort of mighty
constraint upon the resistance of the subconscient. This great
creation he effects by establishing the triple principle of mind,
life and body, always present together and involved in each other
or evolved out of each other in the world of the cosmic labour. .
and fulfilment. The three together form the triple seat orAgni
and there he works out the gradual work of accomplishment or
perfection which is the object of the sacrifice. Brihaspati forms
by sound, by his cry, ravena, for the Word is the cry of the soul as
it awakens to ever-new perceptions and formations. "He who
established firmly by force the ends of the earth, Brihaspati in
the triple seat of the fulfilment, by his cry." 1

On him, it is said, the ancient or pristine Rishis meditated;
meditating, they became illumined in mind; illumined, they set

1 Yar tartambhtJ MJlJasd vi jmo antiin, brhaspatis trilad/uJsthtJ rave(la.
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him in front as the god of the ecstatic tongue, mandra-jihvam,
the tongue that takes joy of the intoxicating wine of Soma, mada,
madhu, of that which is the wave of sweetness, madhumdn urmih
(IX. I I0.11), hidden in the conscient existence and out of itpro­
gressively delivered.' But of whom is there question? The seven
divine Rishis, rsayo divyah, who fulfilling consciousness in each of
its seven principles and harmonising them together superintend the
evolution of the world, or the human fathers, pitaro manu~yab,

who first discovered the higher knowledge and formulated for
man the infinity of the Truth-Consciousness? Either may be in­
tended, but the reference seems to be rather to the conquest of the
Truth· by the human fathers, the Ancients. The word didhyanah
in the Veda means both shining, becoming luminous, and think­
ing, meditating, fixing in the thought. It is constantly being used
with. the peculiar Vedic figure of a double or complex sense. In
the first sense it must be connected with viprab, and the sugges­
tion is that the Rishis became more and more luminous in
thought by the triumphant force of Brihaspati until they grew
into Illuminates, viprah. In the second it is connected with
dadhire and suggests that the Rishis, meditating on the intui­
tions that rise up from the soul with the cry of Brihaspati in
the sacred and enlightening Word, holding them firmly in the
thought, became illuminated in mind, open to the full inflow of
the superconscient. They were thus able to bring into the front of
the conscious being that activity of the soul-thoughts which
works usually in the background, veiled, and to make it the lead­
ing activity of their nature. As a result Brihaspati in them be­
came able. to taste for them the bliss of existence, the wine of
Immortality, the supreme Ananda. The formation of the de­
finite physical consciousness is the first step, this awakening to
the Ananda by the bringing forward in mind of the intuitive soul
as the leader of our conscious activities is the consummation or,
at least, the condition of the consummation.

The result is the formation of the Truth-Consciousness in
<,

man. The ancient Rishis attained to the most rapid vibration of
the movement; the most full and swift streaming of the flux of
consciousness which constitutes our active existence, no longer

1 Tam pratndsa rsayo didhyiintiJ.r. puro viprii dadhire mandrajihvam.
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obscure as in the subconscient, :but full of the joy of perfected
consciousness, - not apraketam like the Ocean described in the
Hymn of Creation, but supraketam. Thus they are described,
dhunetayab supraketam madantab. With this attainment of the'
full rapidity of the activities ofconsciousness unified with its full
light and bliss in the human mentality they have woven for the
race by the web of these rapid, luminous and joyous perceptions
the Truth-Consciousness, rtam brhat, which is the womb or
birth-place of this conscient being. For it is out of the super­
conscient that existence descends into the subconscient and carries
with it that which emerges here as the individual human being,
the conscious soul. The nature of this Truth-Consciousness is in
itself this that it is abundant in its outflowings, prsantam, or, it
may be, many-coloured in the variety of its harmonised qualities;
it is rapid .in its motion, srpram; by that luminous rapidity it
triumphs over all that seeks to quell or break it, it is adabdham;
above all it is wide, vast, infinite, iavam. In all these respects it is
the opposite of the first limited movement which emerges out of
the subconscient; for that is stinted and grey, slow and hampered,
easily overcome and broken by the opposition of hostile powers,
scanty and bounded in its scope.' But this Truth-Consciousness
manifested in man is capable of being again veiled from him by
the insurgence of the powers that deny, the Vritras, Vala. The
Rishi therefore prays to Brihaspati to guard it against that obs­
curation by the fullness of his soul-force. '

The Truth-Consciousness is the foundation of the super­
conscient, the nature of which is the Bliss. It is the supreme of
the supraconscient, paramd pariivat, from which the being has
descended, the parama pariirdha of the Upanishads, the existence

•
of Sachchidananda. It is to that highest existence that those
arise out of this physical consciousness, atab, who like the ancient
Rishis enter into contact with the Truth-Consciousness." They
make it their seat and home, ksaya, okas. For in the hill of the
physical being there are dug for the soul those abounding wells
of sweetness which draw out of its hard rigidity the concealed

1 Dhunetayal) IIIpraketarh madasuo IJrhaspate abhi ye nas tatasr«.. Nlantarh srpram ad4b­
dham iirvam, IJrhaspate raklattid asya yonim.
. I Brhaspate yd paramii pardvadata d ta rtasprJo ni ledub.
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Ananda; at the touch of the Truth the rivers of honey, the quick
pourings of the wine of Immortality trickle and stream and
break out into a flood of abundance over the whole extent of the
human consciousness.'

Thus Brihaspati, becoming manifest first of the gods out
of the vastness of that Light of Truth-Consciousness, in that
highest heavenly space of the supreme superconscient, maho
jyotisah. parame -vyoman, presents himself in the full sevenfold
aspect of our conscious being, multiply born in all the forms of
the interplay of its seven principles ranging from the material to
the purest spiritual, luminous with their sevenfold ray which lights
all our surfaces and all our profundities, and with his triumphant
cry dispels and scatters all powers ofthe Night, all encroachments
of the Inconscient, all possible darknesses."

It is by the powers of the Word, by the rhythmic army of the
soul-forces that Brihaspati brings all into expression and dispel­
ling all the darknesses that encompass us makes an end of the
Night. These are the "Brahma"s of the Veda, charged with the
word, the brahman, the mantra; it is they in the sacrifice who
raise heavenward the divine Rik, the Stubh or Stoma. JYc, con­
nected with the Word arka which means light or illumination, is
the Word considered as a power of realisation in the illuminating
consciousness; stubh is the Word considered as a power which
affirms and confirms in the settled rhythm of things. That which
has to be expressed is realised in consciousness, affirmed, finally
confirmed by the power of the Word. The "Brahma"s or Brah­
mana forces are the priests of the Word, the creators by the
divine rhythm. It is' by their cry that Brihaspati breaks Vala
into fragments.

As Vritra is the enemy, the Dasyu, who holds back the flow
of the sevenfold waters of conscient existence, - Vritra, the
personification of the Inconscient, so Vala is the enemy, the
Dasyu, who holds back in his hole, his cave, bi/am, guM, the herds
of the Light; he is the personification of the subconscient. Vala
is not himself dark or inconscient, but a cause of darkness.

1 Tubhytuh kMtil avata adridJIgdhd mad1Ivab scotantiabhito virap/am.
I Brhaspatib pralhamam jtiyanuino maho }yot4ab parame vyoman; laptiisytU tU'lljdto

rave(IQ vi saptaraJmJr adhamat tamlilhsi.
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Rather 'his substance is of the light. valasya gomatol), .valasya
govap~ab, but he holds the light in himself and .denies ,its con­
scious manifestation. He has to be broken: into fragments in
order that the hidden lustres may be liberated. Their escape is
expressed by the emergence of the Bright Ones, the herds of the
Dawn, from the cavern below in the physical hill and their driving
upward by Bribaspati to the heights of our being whither with
them and by them we climb. He calls to them with the voice of
the superconscient knowledge; they follow him with the response
of the conscious intuition. They give in their course the impul­
sion to the activities which form the material of the sacrifice and
constitute the offerings given to the gods and these also are
carried upward till they reach the same divine goal.1 .

This self-expressive Soul, Brihaspati, is the Purusha, the
Father of all things; it is the universal Divinity; it is the Bull
of the herds, the Master and fertilizer of all these luminous ener­
gies evolved or involved, active in the day or obscurely working
in the night of things, which constitute the becoming or world­
existence, bhuvanam. To the Purusha under the name of Brihas­
pati the Rishi would have us dispose in the order of a sacrifice
all the materials of our being by sacrificial action in which they
are given up to the All-Soul as acceptable oblations offered
with adoration and surrender. By the sacrifice we shall become
through the grace of this godhead full of heroic energy for the
battle of life, rich in the offspring of the soul, masters of the
felicities which are attained by divine enlightenment and .right
action.!

For the soul's energy and overcoming force are perfected in
the human being who bears in himself and is able to bear firmly
this conscious Soul-Power brought forward as the leading agency
in the nature, who arrives by it at a rapid and joyous movement
of the inner activities as did the pristine sages, ·compasses that
harmonious bound and gallop of the steed of Life within and
adores always this godhead giving it the first fruits of results and

1 Sa sllltubluJ sa rkvatii ga(fenQ, valam r"roja pholigaTh raveTJD: brhaspatir usri)'ii hov)'a­
siidab, kanikradod vifvaJatlr /ldiijat.

• Evif pitre viJvadeviiya Vrlrle, )'ajiialr vidJJema namasii hovirbhib, brhaspate suprajii vlra­
vanto vayam S)'iima pata)'O rQ)'U;ulm. ,

•
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enjoyments. Bythat energy be throws himselfupon and masters
all that comes to him in the births, the worlds, the planes ofcon- .
sciousness that open upon his perception in the progress of the
being. He becomes the king, the samriil, ruler of his world­
environment.1

For such a soul attains to a firmly settledexistence in its own
proper home, the Truth-Consciousness, the infinite totality, and
for it at all times Ila, the highest Word, premier energy of the
Truth-Consciousness, she who is the direct revealing vision in
knowledge and becomes in that knowledge the spontaneous self­
attainment of the Truth of things in action, result and experience,
- Ila grows perpetually in body and richness. To him all crea­
tures of themselves incline, they submit to the Truth in him
because it is one with the Truth in themselves. For the conscious
Soul-Power that is the universal creator and realiser, leads in all
his activities. It gives him the guidance of the Truth in his rela­
tions with all creatures and therefore he acts upon them with an
entire and spontaneous mastery. This is the ideal state of man
that the soul-force should leadhim, Brihaspati, Brahma, the spiri­
tuallight and counsellor, and he realising himself as Indra, the
royal divinity of action, should govern himself and all his en­
vironment in the right of their common Truth, brahmii riijani
piirva eti.s

For this Brahma, this creative Soul seeks to manifest and
increase himself in the royalty of the human nature and he who
attains to that royalty of light and power and creates in himself
for Brahma that highest human good, finds himself always che­
rished, fostered, increased by all the divine cosmic powers who
work for the supreme consummation. He wins all those posses­
sions of the soul which are necessary for the royalty of the spirit,
those that belong to his own plane of consciousness, and those
that present themselves to him from other planes of conscious­
ness. Nothing can assail or affect his triumphant progress.a

1 Sa Id raja prati)allytinJ.,ura, IlIImqII ttlstltilwzMi .,~: brltaspatUh FOb llIbIrrltllh
blbItorti, ralgftyati WlIIdaJe pQrwlbh4jam.

• Sa lJ IcIeli IIIdltlla oktul lYe, ltumiJ /Jti pbrvate .,UWldtinlm: Iarmal .,iJaIJ~
IfII11Itl1fle, yalmill brQ/un4 Tdjanl piina eli. •

• Apratllo Jayati MUh dhmtIinl, prati)allytinJ lila yd MJ,/oIryd: alW)'tlH yo WII'~ /cr(Ioti,
bra1utttJ(w rr'iJi lam _'i t/ntib.
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Indra and Brihaspati-are thus the two divine powers whose
fullness in us and conscious possession of the Truth are the
conditions of our perfection. Vamadeva calls on them to drink
in this great sacrifice the wine of immortal Ananda, rejoicing
in the intoxication of its ecstasies, pouring out abundantly the
substance and riches of the spirit. Those outpourings of the
superconscient beatitude must enter into the 'soul-force and there
take being perfectly. Thus a felicity will be formed, a governed
harmony, replete with all the energies and capacities of the per­
fected nature which is master of itself and its world.'

So let Brihaspati and Indra increase in us and that state of
right mentality which together they build will be manifested;
for that is the final condition. Let them foster the growing
thoughts and bring into expression those energies of the mental
being which by an enriched and multiple thought become capable
of the illumination and rapidity of the Truth-Consciousness.
The powers that attack the Aryan fighter, would create in him
poverties of mind and poverties of the emotive nature, all infeli­
cities. Soul-force and mental-force increasing together, 'destroy
all such poverty and insufficiency. Together they bring man to
his crowning and his perfect kinghood,"

1 Indraica soma';' pibata,;, brhaspate, asmin yajRe mandasiinii vrlavvasu; ii vii';' viJantu
indava!} svabhuvo'sme rayim sarvavtram "i yacchatam.

I . Brliaspate indra vardhatam nab. sacii sii vii';' sumatir bhatu asme; avilfa,;, dhiyo jigrta,;,
purandhlr Jajastam aryo vantqam ariitlb.
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THE ASHWINS, LORDS OF BLISS

Rig-veda IV.45
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1. Lo, that Light is rising up and the all-pervading car is being
yoked on the high level of this Heaven; there are placed
satisfying delights in their triple pairs and the fourth skin
of honey overflows.

a'it ,!fiiWl ,,'!q;a ~ ~ iili_itt ,,6i~' "f~ I
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2. Full of honey upward rise the delight; upward horses and
cars in the wide-shinings of the Dawn and they roll aside
the veil of darkness that encompassed on every side and
they extend the lower world into a shining form like that
of the luminous heaven.

~ ~~ m "'fl ,!Aiii4t ~ I
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3. Drink of the honey with your honey-drinking mouths, for
the honey yoke your car beloved. With the honey you glad­
den the movements and its paths; full of honey, 0 Ashwins,
is the skin that you bear.

•
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4. Full of the honey are the swans that bear you, golden­
winged, waking with the Dawn, and they come not to hurt,
they rain forth the waters, they are full of rapture and touch
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that which holds the Rapture. Like bees to pourings of
honey you come to the Soma-offerings.

filAf(jM q,q,*,) ~ at~ m~.
qfillfd~+d(~,,"'''Oi: ~ ~ ~: 11'\11

S. Full of the honey the fires lead well the sacrifice and they
woo your brightness, 0 Ashwins, day by day, when one with
purified hands, with a perfect vision, with power to go
through to the goal, has pressed out with the pressing-stones
the honeyed Soma-wine.

~~: f4'lIt ~ a....*i an ~:.
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6. Drinking the wine near them, the.fires ride and run and ex­
tend the lower world into a shining form like that of the
luminous heaven. The Sun too goes yoking his steeds; by
force of Nature's self-arranging you move consciously
along all paths.'

" ..,.~ NqEi(i ~: filii..) dlGi") an otmI.
~;r g: qft~ tn"I1' ~"64(tfl d"<f'r \t~",q_ ""11

7. I have declared, 0 Ashwins, holding the Thought in me,
your car that is undecaying and drawn by perfect steeds,
- your car by which you move at once over all the worlds
towards the enjoyment rich in offerings that makes through
to the goal.'

1 Or, 'you take knowledge of aU the paths in their order.'



COMMENTARY

The hymns of the Rig-veda addressed to the two shining Twins,
like those addressed to the Ribhus, are full of symbolic expres­
sions and unintelligible without a firm clue to their symbol­
ism. The three leading features of these hymns to the Ashwins
are the praise of their chariot, their horses and their rapid all­
pervading movement; their seeking of honey and their joy in
the honey, madhu, and the satisfying delights that they carry in
their car; and their close association with the Sun, with Surya
the daughter of Jhe Sun and with the Dawn.

The Ashwins like the other gods descend from the Truth­
Consciousness, the rtam; they are born or manifested from Hea­
ven, from Dyau, the pure Mind; their movement pervades all
the worlds, - the effect of their action ranges from the body
through the vital being and the thought to the superconscient
Truth. It commences indeed from the ocean, from the vague of
the being as it emerges out of the subconscient and they conduct
the soul over the flood of these waters and prevent its foundering
on its voyage. They are therefore ndsatyii, lords of the move-

. ment, leaders of the journey or voyage.
They help man with the Truth which comes to them espe­

cially by association with the Dawn, with Surya, lord of the
Truth, and with Surya, his daughter, but they help him more
characteristically with the delight of being. They are lords of
bliss, subhaspati; their car or movement is loaded with the
satisfactions of the delight of being in all its planes, they bear the
skin full of the overflowing honey; they seek the honey, the
sweetness, and fill all things with it. They are therefore effec­
tive powers of the Ananda which proceeds out of the Truth­
Consciousness and which manifesting itself variously in all the
three worlds maintains man in his journey. Hence their action
is in all the worlds. They are especially riders or drivers of the
Horse, Ashwins, as their name indicates, - they use the vitality
of the human being as the motive-force of the journey: but also
they work in the thought and lead it to the Truth. They give
health, beauty, wholeness to the body; they are the divine phy-
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sicians. Of all the gods they are .the most ,ready to come to
man and to create for him ease andjoy, igam~thii,Subhaspati.

For this is their peculiar and perfect function. They are essen-
tially lords of weal, of bliss, subhaspati. .

This character of the Ashwins is brought out with a conti­
nual emphasis by Vamadeva in the present hymn. In almost
every verse occurs with a constant iteration the words madhu,
madhumiin, honey, honied. It is a hymn to the sweetness of
existence; it is a chant of the delight of being.

The great Light of lights, the Sun of Truth, the illumination
of the Truth-Consciousness is risng up out of the movement of
life to create the illumined Mind, Swar, which completes the
evolution of the lower triple world. Esa sya bhiinur udiyarti.
By this rising of Sun in man, the full movement of the Ashwins
becomes possible; for by the Truth comes the realised Delight,
the heavenly beatitude. Therefore; the chariot of the Ashwins
is being yoked upon the height of this Dyau, the high level or
plane of the resplendent mind. That chariot is all-pervading;
its motion goes everywhere; its speed runs freely on all planes
of our consciousness. Yujyate rathah parijmii divo asya siinavi.

The full all-pervading movement of the Ashwins brings
with it the fullness of all the possible satisfactions of the delight
of being. This is expressed symbolically in the .language of the
Veda by saying thai in their car are found the satisfactions,

.prk$iisah, in .three pairs, prksdso asmin mithunii adhi trayab. The
word prksa, is rendered food in the ritual interpretation like the
kindred word prayas. The root means pleasure, fullness, satis­
faction, and may have the material sense of a "delicacy" or satis­
fying food and the psychological-sense of a delight, IJ.l,.....sure or
satisfaction. The satisfactions or delicacies which are carried
in the car of the Ashwins are, then, in three pairs; or the phrase
may simply mean, they are three but closely associated together.
In any case, the reference is to the three kinds of satisfaction or
pleasure which correspond to the three movements or worlds
of our progressive consciousness,- satisfactions of the body,
satisfactions of vitality, satisfactions of the mind. If they are in
three pairs, then we must understand that on each plane there is
a double action of the delight corresponding to the double and
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...

united twinhood of the Ashwins. It is difficult in the Veda itself
to distinguish between these brilliant and happy Twins or to dis­
cover what each severally represents. We have no such indica­
tion as is given us in the case of the three Ribhus. But perhaps
the Greek names of these two Dioskouroi, divo napiitii, sons of
Heaven, contain a clue. Kastor, the name of the elder, seems to
be Kashitri, the Shining One; Poludeukes! may possibly be
Purudansas, .a name which occurs in the Veda as an epithet of
the Ashwins, the Manifold in activity. If so, the twin birth of the
Ashwins recalls the constant Vedic dualism of Power and Light,
Knowledge and Will, Consciousness and Energy, go, and asva.
In .all the satisfactions brought to us by the Ashwins these two
elements are inseparably united; where the form is that of the
Light or Consciousness, there Power and Energy are contained;
where the form is that of the Power or Energy, there Light and
Consciousness are 'contained.

But these three forms of satisfaction are not all that their
chariot holds for us; there is something else, a fourth,a skin full
of honey and out of this skin the honey breaks and overflows on
every side. Drtis turiyo madhuno vi rapsate. Mind, life and body,
these are three; turiya, the fourth plane of our consciousness,
is the superconscient, the Truth-Consciousness. The Ashwins
bring with them a skin, drti, literally a thing cut or tom, a partial
formation out of the Truth-Consciousness to contain the honey
of the superconscient Beatitude; but it Cannot contain it; that ··
unconquerably abundant and infinite sweetness breaks out and
overflows everywhere drenching with delight the whole of our
existence.

With that honey the three pairs of satisfactions, mental,
vital, bodily, are impregnated by this all-pervasive overflowing
plenty and they become full of its sweetness, madhumantab.
And so becoming, at once they begin to move upward. Touched
by the divine delight all our satisfactions in this lower world
soar upward irresistibly attracted towards the superconscient,
towards the Truth, towards the Beatitude. And with them, -

1 The k of Poludeukes points to an original J; the name would then be purudarhJtu; but
such fluctuations between the various sibilants were common enough in the early fluid stale
of the Aryan tongues.
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for, secretly or openly, consciously or subconsciously it is the
delight of being that is the leader of our activities, _. all the
chariots and horses of these gods take the same soaring upward
movement. All the various movements of our being, all the forms
of Force that give them their impulsion, all follow the ascending
light of Truth towards its home. Ud vam prksiiso madhumanta
irate; rathii asviisa usaso vyustisu.

"In the wide-shinings of the Dawn" they rise; for Dawn is
the illumination of the Truth rising upon the mentality to bring
the day of full consciousness into the darkness or half-lit night
of our being. She comes as Dakshina, the pure intuitive discern­
ment on which Agni the God-force in us feeds when he aspires
towards the Truth or as Sarama, the discovering intuition, who
penetrates into the cave of the subconscient where the niggard
lords of sense-action have hidden the radiant herds of the Sun
and gives information to Indra. Then comes the lord of luminous
Mind and breaks open the cave and drives upward the herds,
udiijat, upwards towards the vast Truth-Consciousness, the own
home of the gods. Our conscious existence is a hill (adri) with
many successive levels and elevations, siiniini; the cave of the
subconscient is below; we climb upwards towards the godhead
of the Truth and Bliss where are the seats of Immortality,
yatriimrtdsa iisate.1

By this upward movement of the chariot of the Ashwins
with its burden of uplifted and transformed satisfactions the
veil of Night that encompasses the worlds of being in us is
rolled away. All these worlds, mind, life, body, are opened to
the rays of the Sun of Truth. This lower world in us, rajas, is
extended and shaped by this ascending movement of ail its
powers and satisfactions into the very brightness of the luminous
intuitive mind, Swar, which receives directly the higher Light.
The -mind, the act, the vital, emotional, substantial existence,
all becomes full of the glory and the intuition, the power and the
light of the divine Sun, - tat savitur varenyam bhargo devasyas
The lower mental existence is transformed into an image and
reflection of the higher Divine. Apomuvantas tama aparivrtam,
svar 1)a fukram tanvanta a rajab.

1 Rv. 1X.1S.2. t The great phrase of the Gayatri (Rv. m.62.10).
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This verse closes the general description of the perfect and
final movement of the Ashwins. In the third the Rishi Vamadeva
turns to his own ascension, his own offering of the Soma, his
voyage and sacrifice; he claims for it their beatific and glorifying
action. The mouths of the Ashwins are made to drink of the
sweetness; in his sacrifice, then, let them drink of it. M'adhsah
pibatam madhupebhir dsabhih, Let them yoke their chariot for
the honey, their chariot beloved of men; uta priyam madhune
yuiijiithiirh ratham. For man's movement, his progressive acti­
vity, is made by them glad in all its paths with that very honey
and sweetness of the Ananda. A vartanim madhunii jinvathas
pathab. For they bear the skin full and overflowing with its
honey. Drtim vahethe madhumantam asvind. By the action of
the Ashwins man's progress towards the beatitude becomes
itself beatific; all his travail and struggle and labour grows full
of a divine delight. As it is said in the Veda that by Truth is the
progress towards' the Truth, that is to say, by the growing law of
the Truth in the mental and physical consciousness we arrive
finally beyond mind and body to the superconscient Truth, so
here it is indicated that by Ananda is the progress towards the
Ananda, - by a divine delight growing in all our members,
in all our activities we arrive at the superconscious beatitude.

In the upward movement the horses that draw the chariot
of the Ashwins change into birds, into swans, hamsdsah. The
Bird in the Veda is the symbol, very frequently, of the soul libe­
rated and upsoaring, at other times of energies so liberated and
upsoaring, winging upwards towards the heights of our being,
winging widely with a free flight, no longer involved in the ordi­
nary limited movement or labouring gallop of the Life-energy,
the Horse, asva. Such are the energies that draw the free car of
the Lords of Delight, when there dawns on us the Sun of the
Truth. These winged movements are full of the honey showered
from the overflowing skin, madhumantah. They are unassail­
able, asridhab, they come to no hurt in their flight; or, the sense
may be, they make no false or hurtful movement. And they are
golden-winged, hiranyapamdh. Gold is the symbolic colour of
the light of. Surya. The wings of these energies are the full,
satisfied, attaining movement, pama, of his luminous knowledge.
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For these are the birds that awake with Dawn; these are the
winged energies that come forth from their nests when the feet
of the daughter ofHeaven press the levels ofour human mentality,
divo asya sdnavi. Such are the swans that bear the swift-riding
Twins. Hamsiiso ye viim madhumanto asridho hiranyapama uhuva
usarbudhah.

Full of the honey .these winged energies shower on us as
they rise the abundance of the waters ofheaven, the full outpour­
ing of the high mental consciousness; they are instinct with
ecstasy, with rapture, with the intoxication of the immortal wine;
and they touch, they come into conscious contact with that super­
conscient being which is eternally in possession of the ecstasy,
rapturous for ever with its divine intoxication. Udapruto man­
dina mandintsprsab. Drawn by them the Lords of delight come
to the Rishi's Soma-offering like bees to tricklings of honey;
madhvo na maksab savaniini gacchathab. Makers themselves of
the sweetness, they like the bees seek whatever sweetness can
serve them·as their material for more delight.

In the sectiiice the same movement of general illumination
already described as the result of the ascending flight of the
Ashwins is now described as being .effected by the aid of the fires
ofAgni. For the flames of the Will, the divine Force burning up
in the soul, are also drenched with the overflowing sweetness and
therefore they perform perfectly from day to day their great office
of leading the sacrifice! progressively to its goal. For that pro­
gress they woo with their flaming tongues the daily visitation of
the brilliant Ashwins who are bright with the light of the intuitive
illuminations and uphold them with their thought of flashing
energy.s Svadhvariiso madhumanto agnaya usrii )arante 'prati

, . -vastor asvina.
This aspiration of Agni happens when the Sacrificer with

pure hands, with a perfectly discerning vision, with power in his
soul to travel to the end of its pilgrimage, to the goal of the
sacrifice through all obstacles, breaking all opposers, has pressed

1 Adhvara, the word for sacrifice, is really an adjective and the full phrase is adhvara yajilo,
sacrificial action travelling on the path, the sacrifice that is of the nature of a progression or
journey. Agni, the Will is the leader of the sacrifice.

I Sal'lrayii dhiyii Rv. 1.3.2.
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out the Immortalising wine with the pressing-stones and that too
becomes full of the honey of the Ashwins. Yan niktahastas
taranir vicak~a1)aI), somam su~liva madhumantam adrlbhib. For
the individual's delight in things is met by the Ashwins' triple
satisfactions and by the fourth, the delight pouring from the
Truth. The cleansed hands of the Sacrificer, niktahastah, are
possibly symbolic' of the purified physical being; the power
comes from a fulfilled life-energy; the force ofclear mental vision,
vicaksana, is the sign of the truth-illumined mind. These are the
conditions in mind, life and body for the overflowing of the
honey over the triple satisfactions of the Ashwins.

When the sacrificer has thus pressed out. the honey-filled
delight of things in his sacrifice, the flames of the Will are able to
drink them from near, they are not compelled to bring them
meagrely or with pain from a distant and hardly accessible plane
of consciousness. Therefore, drinking immediately and freely,
they become full of an exultant force and swiftness and run and
race about over the whole field of our being to extend and build
up the lower consciousness into the shining image of the world
of free and luminous Mind. Akenipiiso ahabhir davidhvatal}, svar
1)a sukram tanvanta Ii rajal). The formula used is repeated with­
out variations from the second Rik; but here it is the flames
of the Will full of the fourfold satisfaction that do the work.
There the free upsoaring of the gods by the mere touch of the
Light and without effort; here the firm labour and aspiration of
man in his sacrifice. For then it is by Time, by the day, that the

- work is perfected, ahabhih, by successive dawns of the Truth
each with its victory over the night, by the unbroken succession
of the sisters of which we have had mention in the hymn to the
divine Dawn. Man cannot seize or hold at once all that the illu­
mination brings to him; it has to be repeated constantly so that
he may grow in the light.

But not only the fires of the Will are at work to transform
the lower consciousness. The Sun of Truth yokes also his
lustrous coursers and is in movement; surascid asviin yuyujdna
iyate. The Ashwins too take knowledge for the human con-

1 The hand or arm is often, however, otherwise symbolic, especially when it is two hands
or arms of Indra that are in question.
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sciousness of all the paths of its progress so that it may effect a
complete, harmonious and many-sided movement. This move­
ment advancing in many paths is combined in the light of the
divine knowledge by the spontaneous self-arranging action of
Nature which she assumes when the will and the knowledge are
wedded in the perfect harmony of a fully self-conscious, intui­
tively guided action. Visvan anu svadhayii cetathas pathab.

Vamadeva closes his hymn. He has been able to hold firmly
the shining Thought with its high illumination and has expressed
in himself by the shaping and fixing power of the Word the
chariot, that is to say, the immortal movement of the delight of
the Ashwins; the movement ofa bliss that does notfade or grow
old or exhaust itself, - it is ageless and undecaying, ajarah, ­
because it is drawn by perfect and liberated energies and not by
the limited and soon exhausted, soon recalcitrant horses of
the human vitality. Pra vam avocam asvinii dhiyamdhiih, rathah
svasvo ajaro yo asti. In this movement they traverse in a moment
all the worlds of the lower consciousness, covering it with their
speeding delight, and so arrive to that universal enjoyment in man
full of his offering of the Soma-wine by which they can lead
him, puissantly entering into it, through all opposers and to the
great goal. Yena sadyab pari rafiimsi ydtho havismantam taranim
bhojam accha.
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THE RIBHUS, ARTISANS OF IMMORTALITY

. Rig-veda 1.20

aN ~ "'....of *,'¥il' finfffil<iij4i I

~ <(O\iill(,q: utu

1. Lo, the affirmation made for the divine Birth with the breath
of the mouth by illumined minds, that gives perfectly the
bliss;

q' '~ii4 ~~ "" I
~ll,ll

2. Even they who fashioned by the mind for Indra his two
bright steeds that are yoked by Speech, and they enjoy the
sacrifice by their accomplishings of the work.

CllfitiiijNiRri' qf'<lfiu;f ~ ~ I

alfi~~ ~""lIl~1I

3. They fashioned for the twin lords of the voyage their happy
car of the all-pervading movement, they fashioned the foster­
ing cow that yields the sweet milk.

,iil.... fiRm' ~: 9Nqriii qiCec: I

~ ~E:q'lid 11)(11

4. 0 Ribhus, in your pervasion you made young again the
Parents, you who seek the straight path and have the Truth
in your mentalisings.

~ ~ qcUM Ol.qaoillf"'if q@lidi I

mmqM'if ~: 11'\11



The Ribhus, Artisans of Immortality 325

5. The raptures or the wine come to )'ouentirel)', to 'You witb.
Indra companioned by the Maruts and with the Kings, the
sons of Aditi.

•
~ i"t ~ .t N"ctili4w f.,i\f(l4{ I
~ ~ fr. n,n .

6. And this bowl of Twashtri new and perfected you made
again into four.

ft' ;ft~ ,",", ' f.m tf1'<UA ~ I

i(41~'" ~: n"n
7. So establish for us the thrice seven ecstasies, each separately

by perfect expressings of them.

"ii'(4i'(l~!W~ I
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8. They sustained and held in them, they divided by perfection
in their works the sacrificial share of the enjoyment among
the Gods.



...

COMMENTARY

The Ribhus, it has been suggested, are rays of ' the Sun.
And it is true that -Uke Varuna, Mitra, Bhaga and Aryaman
they are powers of the solar Light, the Truth. But their special
character in the Veda is that they are artisans of Immortality.
They are represented as human beings who have attained to
the condition of godhead by power of knowledge and perfection
in their works. Their function is to aid Indra in raising man to­
wards the same state of divine light and bliss which they them­
selves-have earned as their awn divine privilege. The hymns
addressed to them in the Veda are few and to the first glance ex­
ceedingly enigmatical; for they are full of certain figures and
symbols always repeated. But once the principal clues of the
Veda are known, they become on the contrary exceedingly clear
and simple and present a coherent and interesting idea which
sheds a clear light on the Vedic" gospel of immortality.

The Ribhus are powers of the Light who have descended
into Matter and are there born as human faculties aspiring to be­
come divine and immortal. In this character they are called
children of Sudhanwan,' a patronymic which is merely a parable
of their birth from the full capacities of Matter touched by the
luminous energy. But in their real nature they are descended
from this luminous Energy and are sometimes so addressed,
"Offspring of Indra, grandsons of luminous Force" (IV.37.4).
For Indra, the divine mind in man, is born out of luminous Force
as is Agni out of pure Force, and from Indra the divine Mind
spring the human aspirations after Immortality.

The names of the three Ribhus are, in the order of their
birth, rbhu or rbhuksan, the skilful Knower or the Shaper
in knowledge, vibhva or vibhu, the Pervading, the self-diffusing,
and viija, the Plenitude. Their names indicate their special nature
and function, but they are really a trinity, and therefore, although
usually termed the Ribhus, they are also called the Vibhus and
Vajas. Ribhu, the eldest is the first in man who begins to shape

1 "Dhanwan" in this name docs not mean "bow" but the solid or desert field of Matter
otherwise typified as the hill or rock out of which the waters and the rays arc delivered.
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by his thoughts and works the forms of immortality; Vibhwa
gives pervasiveness to this working; Vaja, the youngest, supplies

. the plenitude of the divine light and substance by which the
complete work can be done. These works and formations of im­
mortality they effect, it is continually repeated, by the force of
Thought, with the mind for field and material; they are done
with power; they are attended by a perfection in the creative and
effective act, svapasyayii, sukrtyayii, which is the condition of the
working out of Immortality. These formations of the artisans of
Immortality are, as they are briefly summarised in the hymn
before us, the horses of Indra, the car of the Ashwins, the Cow
that gives the sweet milk, the youth of the universal Parents,
the multiplication into four of the one drinking-bowl of the gods
originally fashioned by Twashtri, the Framer of things.

The hymn opens with an indication of its objective. It is an
affirmation of the power of the Ribhus made for the divine
Birth, made by men whose minds have attained to illumination
and possess that energy of the Light from which the Ribhus were

-born. It is made by the breath of the mouth, the life-power in
the world. Its object is to confirm in the human soul the entire
delight of the Beatitude, the thrice seven ecstasies of the divine
Life. l

This divine Birth is represented by the Ribhus who, once
human, have become immortal. By their accomplishings of the
work, - the great work of upward human evolution which is the
summit of the world-sacrifice, - they have gained in that sacri- ·
flee their divine share and privilege along with the divine powers.
They are the sublimated human energies of formation and up­
ward progress who assist the gods in the divinising of man. And
of all their accomplishings that which is central is the formation
of the two brilliant horses of Indra, the horses yoked by speech
to their movements, yoked by the Word and fashioned by the
mind. For the free movement of the luminous mind, the divine
mind in man, is the condition of all other immortalising works.t

The second work of the Ribhus is to fashion the chariot of
the Ashwins, lords of the human journey, - the happy move-

I AyaJh devaya jQ1l11Ul1/e, stoma viprebhir iisaya; akari ratnadhiitCl1TUlb.
I Ya indraya VQCoyujii tataklur manasa hart; JamIbhir yajflam asata.
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ment of the Ananda in man which pervades with its action all
his worlds or planes of being, bringing health, youth, strength,
wholeness to the physical man, capacity of enjoyment and action
to the vital, glad energy of the light to the mental being, - in a
word, the force of the pure delight of being in all his members.'

The third work of the Ribhus is to fashion the cow who gives
the sweet milk. It is said elsewhere that this cow has been deli­
vered out of its covering skin, - the veil of Nature's outward
movement and action, - by the Ribhus. The fostering cow her­
self is she of the universal forms and universal impetus of move­
ment, visvajuvam visvariipiim, in other words she is the first
Radiance, Aditi, the infinite Consciousness of the infinite con­
scious Being which is the mother of the worlds. That conscious­
ness is brought out by the Ribhus from the veiling movement of
nature and a figure of her is fashioned here in us by them. She is,
by the action of the powers of the duality, separated from her
offspring, the soul'in the lower world; the Ribhus restore it to
constant companionship with its infinite mother."

Another great work of the Ribhus is - in the strength of
their previous deeds, of the light of Indra, the movement of the
Ashwins, the full yield of the fostering Cow - to restore youth
to the aged Parents of the world, Heaven and Earth. Heaven is
the mental consciousness. . Earth the physical. These in their
union are represented as lying long-old and prostrate like fallen
sacrificial posts, worn-out and suffering. The Ribhus, it is said,

. ascend to the house of the Sun where he lives in the unconcealed
splendour of his Truth and there .slumbering for twelve days
afterwards traverse the heaven and the earth, filling them with
abundant rain of the streams of Truth, nourishing them, restor­
ing them to youth and vigour," They pervade heaven with their
workings, they bring divine increase to the mentality.' they give
to it and the physical being a fresh and young and immortal
movement," For from the home of the Truth they bring with
them the perfection of that which is the condition of their work,
the movement in the straight path of the Truth and the Truth

t Talc/an niisatyiIbhyiim, parijmiinaJir sukham ratham.
• Talc/an dhelUllh sabardughiim. For the other details see Rv. IV.33.4,8; 1V.36.4 etc.
• Rv. 1V.33.2,3.7; 1V.36.1,3; 1.161.7. • Rv. IV.33.1,2. • Rv. V.36.3.
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itself with its absolute effectivity in all the thoughts and words
of the mentality. Carrying this power with them in their perva­
ding entry into the lower world, they pour into it .the immortal
essence.'

It is the wine of that immortal essence with its ecstasies which
. they win by their works and bring with them to man in his sacri­

fice. And with them come and sit Indra and the Maruts, the di­
vine Mind and its Thought-forces, and the four great Kings,
sons of Aditi, children of the Infinite, Varuna, Mitra, Aryaman,
Bhaga, the purity and vastness of the Truth-Consciousness, its
law of love and light and harmony, its power and aspiration, its
pure and happy enjoyment of things.2

And there at the sacrifice the gods drink in the fourfold
bowl, camasam caturvayam (IV.36.4), the pourings of the nectar.
For Twashtri, the Framer of things, has given man originally
only a single bowl, the physical consciousness, the physical body
in which to offer the delight of existence to the gods. The Ribhus,
powers of luminous knowledge, take it as renewed and perfected
by Twashtri's latter workings and build up in him from the mate­
rial of the four planes three other bodies, vital, mental and the
causal or ideal body,"

Because theyhavemade this fourfoldcup of bliss and enabled
him thereby to live on the plane of the Truth-Consciousness
they are able to establish in the perfected human being the thrice
seven ecstasies of the supreme existence poured into the mind,
vitality and body. Each of these they can give perfectly by the
full expression of its separate absolute ecstasy even in the combi­
nation of the whole.'

The Ribhus have power to support and contain all these
floods of the delight of being in the human consciousness; and
they are able to divide it in the perfection of their works among
the manifested gods, to each god his sacrificial share. For such
perfect division is the whole condition of the effective sacrifice,
the perfect work.I)

1 Yuv4nd pitara pUlUlb. sat)'amantra rJii)'avab. rbhavo v4/)'akrata.
I Sam vo rnodaso agmata. indre1)/l ca marutvata; adit)'ebhiJca riijabh/fl..
I Uta t)'am camaslllh navam, tYal/ur devas)'a n4krtam; akarta caturab pUlUlb.
, Te no ratniini dhattana. trir a saptani sunvate; ekamekalh suJastibh/fl..
I AdJuira)'anta vahna)'o'bhajanta sukrt)'a)'a; bhagalh develu )'ajiii)'am.
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Such are the Ribhus and they are called to the human sacri­
fice to fashion for man the things of immortality even as they
fashioned them for themselves. "He becomes full of plenitude
and strength for the labour, he becomes a Rishi by power of self­
expression, he becomes a hero and a smiter hard to pierce in the
battles, he holds in himself increase of bliss and entire energy .
whom Vaja and Vibhwa, the Ribhus foster.... For you are seers
and thinkers clear-discerning; as such with this thought of our
soul we declare to you our knowledge. Do you in your know­
ledge moving about our thoughts fashion for us all human enjoy­
ings, -luminous plenitude and fertilising force and supreme
felicity. Here issue, here felicity, here a great energy of inspira­
tion fashion for us in your delight. Give to us, 0 Ribhus, that
richly-varied plenitude by which we shall awaken in our con­
sciousness to things beyond ordinary men."1

1 Rv. IV.36.6-9.
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VISHNU, THE ALL-PERVADING GODHEAD

Rig-veda 1.154
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lit C1tM"l4i"< tttiifCf f,,:q'ii+ilOi~"'~tii4: utu

1. Of Vishnu now I declare the mighty works, who has mea­
sured out the earthly worlds and that higher seat of our self­
accomplishing he supports, he the wide-moving, in the
threefold steps of his universal movement.

Sf l'I'fPI1: *,CIId «lcioi ,.n " ~: ~ ~: I
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2. That Vishnu affirms on high by his mightiness and he is
like a terrible lion that ranges in the difficult places, yea, his
lair is on the mountain-tops, he in whose three wide move­
ments all the worlds find their dwelling-place. .

Sf f"6Gi~ ~ 1Pq'~ a\tiiC4i4 ~ i
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3. Let our strength and our thought go forward to Vishnu the
all-pervading, the wide-moving Bull whose dwelling-place
is on the mountain, he who being One has measured all this
long and far-extending seat of our self-accomplishing by
only three of his strides.

Il"Il' 'lift' ~ "'!., i qC( iN4iMwnGn +CII tii4i ~ I

Ii' ;cr~~ ai~~ Clitiii(~ m.n·u",u

4. He whose three steps are full of the honey-wine and they
perish not but have ecstasy by the self-harmony of their
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nature; yea, he being One holds the triple principle and earth
and heaven also, even all the worlds.

~~~ am:rt ;Rt ~ ~ctQcit ~ I

:a~...q('f4 u ~~ ~: -R .mr q~ ~ ll~ll

5. May I attain to and enjoy that goal of his movement, the
Delight, where souls that seek the godhead have the rapture;
for there in that highest step of the wide-moving Vishnu is
that Friend of men who is the fount of the sweetness.

8T crt~ 'iq.,q ~ '1TCit~ '0I4H,: I
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6. Those are the dwelling-places of ye twain which we desire
as the goal of our journey, where the many-homed herds
of Light go travelling; the highest step of wide-moving
Vishnu shines down on us here in its manifold vastness.



·.

COMMENTARY

The deity of this hymn is Vishnu the all-pervading, who in
the Rig-veda has a close but covert connection and almost
an identity with the other deity exalted in the later religion,
Rudra. Rudra is a fierce and violent godhead with a benefi­
cent aspect which approaches the supreme blissful reality of
Vishnu; Vishnu's constant friendliness to man and his helping
gods is shadowed by an aspect of formidable violence, - "like a
terrible lion ranging in evil and difficult places", - which is spo­
ken of in terms more ordinarily appropriate to Rudra. Rudra is .
the father of the vehemently-battling Maruts; Vishnu is hymned
in the last Sukta of the fifth Mandala under the name of Evaya
Marut as the source from which they sprang, that which they
become, and himself identical with the unity and totality of their
embattled forces. Rudra is the Deva or Deity ascending in the
cosmos, Vishnu the same Deva or Deity helping and evoking the
powers of the ascent.

It was a view long popularised by European scholars that the
greatness of Vishnu and Shiva in the Puranic theogonies was a
later development and that in the Veda these gods have a quite
minor position and are inferior to Indra and Agni. It has even
become a current opinion among many scholars that Shiva was
a later conception borrowed from the Dravidians and represents
a partial conquest.of the Vedic religion by the indigenous culture
it had invaded. These errors arise inevitably as part of the total
misunderstanding of Vedic thought for which the old Brahmanic
ritualism is responsible and to which European scholarship by
the exaggeration of a minor and external element in the Vedic
mythology has only given a new and yet more misleading form.

The importance of the Vedic gods has not to be measured by
the number of hymns devoted to them or by the extent to which
they are invoked in the thoughts of the Rishis, but by the func­
tions which they perform. Agni and Indra to whom the majority
of the Vedic hymns are addressed, are not greater than Vishnu
and Rudra, but the functions which they fulfil in the internal
and external world were the most active, dominant and directly
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effective for the psychological discipline of the ancient Mystics;
this alone is the reason of their predominance. The Maruts, chil­
dren ofRudra, are not divinities superior to their fierce and mighty
Father; but they have many hymns addressed to them and are
far more constantly mentioned in connection with other gods,
because the function they fulfilled was of a constant and imme­
diate importance in the Vedic discipline. On the other hand,
Vishnu, Rudra, Brahmanaspati, the Vedic originals of the later
Puranic Triad, Vishnu-Shiva-Brahma, provide the conditions of
the Vedic work and assist it from behind the more present and
active gods, but are less close to it and in appearance less COn­
tinually concerned in its daily movements.

Brahmanaspati is the creator by the Word; he calls light
and visible cosmos out of the darkness of the inconscient ocean
and speeds the formations of conscious being upward to their
supreme goal. It is from this creative aspect of Brahmanaspati
that the later conception of Brahma the Creator arose.

•
For the upward movement of Brahmanaspati's formations

Rudra supplies the force. He is named in the Veda the Mighty
One of Heaven, but he begins his work upon the earth and gives
effect to the sacrifice on the five planes of our ascent. He is the
Violent One who leads the upward evolution of the conscious
being; his force battles against all evil, smites the sinner and the
enemy; intolerant of defect and stumbling he is the most terrible
of the gods, the one of whom alone the Vedic Rishis have any
real fear. Agni, the Kumara, prototype of the Puranic Skanda,
is on earth the child of this force of Rudra. The Maruts, vital
powers which make light for themselves by violence, are Rudra's
children. Agni and the Maruts are the leaders of the fierce strug­
gle upward from Rudra's first earthly, obscure creation to the
heavens of thought, the luminous worlds. But this violent and
mighty Rudra who breaks down all defective formations and
groupings of outward and inward life, has also a benigner aspect.
He is the supreme healer. Opposed, he destroys; called on for
aid and propitiated he heals all wounds and all evil and all suffer­
ings. The force that battles is his gift, but also· the final peace
and joy. In these aspects of the Vedic god are all the primitive
materials necessary for the evolution of the Puranic Shiva-Rudra,

I
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the destroyer and healer, the auspicious and terrible, the Master
of the force that acts in the worlds and the Yogin who enjoys
the supreme liberty and peace.

For the formations of Brahmanaspati's word, for the actions
of Rudra's force Vishnu supplies the necessary static elements,
- Space, the ordered movements of the worlds, the ascending
levels, the highest goal. He has taken three strides and in the
space created by the three strides has established all the worlds.
In these worlds he the all-pervading dwells and gives less or
greater room to the action and movements of the gods. When
Indra would slay Vritra, he first prays to Vishnu, his friend and
comrade in the great struggle (1.22.19), "0 Vishnu, pace out in
thy movement with an utter wideness" (IV.18.H), and in that
wideness he destroys Vritra who limits, Vritra who covers. The .

, supreme step of Vishnu, his highest seat, is the triple world of
bliss and light, paramarh padam, which the wise ones see extended
in heaven like a shining eye of vision (122.20); it is this highest
seat of Vishnu that is the goal of the Vedic journey. Here again
the Vedic Vishnu is the natural precursor and sufficient origin
of the Puranic Narayana, Preserver and Lord of Love.

In the Veda indeed its fundamental conception forbids the
Puranic arrangement of the supreme Trinity and the lesser
gods. To the Vedic Rishis there was only one universal Deva of
whom Vishnu, Rudra, Brahmanaspati, Agni, Indra, Vayu, Mitra,
Varuna are all alike forms and cosmic aspects. Each of them is in
himself the whole Deva and contains all the other gods. It was.
the full emergence in the Upanishads of the idea of this supreme
and only Deva, left in the Riks vague and undefined and some­
times even spoken of in the neuter as That or the one sole exist­
ence, the ritualistic limitation of the other gods and the pro­
gressive precision of their ,human or personal aspects under the
stress of a growing mythology that led to their degradation and
the enthronement of the less used and more general names and
forms, Brahma, Vishnu and Rudra, in the final Puranic formula­
tion of the Hindu theogony.

In this hymn of Dirghatamas Auchathya to the all-pervading
Vishnu it is his significant activity, it is the greatness of Vishnu's
three strides that is celebrated. We must dismiss from our minds
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the ideas proper to the later mythology. We have nothing to do
here with the dwarf Vishnu, the Titan Bali and the three divine
strides which took possession of Earth, Heaven and the sunless
subterrestrial worlds of Patala. The three strides of Vishnu in
the Veda are clearly defined by Dirghatamas as earth, heaven and
the triple principle, tridhiitu. It is this triple principle beyond
Heaven or superimposed upon it as its highest level, niikasya
prsthe (1.125.5), which is the supreme stride or supreme seat of
the all-pervading deity.

Vishnu is the wide-moving one. He is that which has gone
abroad, - as it is put in the language of the Isha Upanishad, sa
paryagiit, - triply extending himself as Seer, Thinker and For­
mer, in the superconscient Bliss, in the heaven.of mind, in the
earth of the physical consciousness, tredhd vicakramdnab. In
those three strides he has measured out, he has formed in all
their extension the earthly worlds; for in the Vedic idea the
material world which we inhabit is only one of several steps
leading to and supporting the vital and mental worlds beyond,
In those strides he supports upon the earth and mid-world,-the
earth the material, the mid-world the vital realms of Vayu, Lord
of the dynamic Life-principle, - the triple heaven and its three
luminous summits, trini rocand. These heavens the Rishi des­
cribes as the higher seat of the fulfilling. Earth, the mid-world
and heaven are the triple place of the conscious being's progres­
sive self-fulfilling, trisadhastha (1.156.5), earth the lower seat, the

•
vital world the middle, heaven the higher. All these are contained
in the threefold movement of Vishnu.'

But there is more; there is also the world where the self­
fulfilment is accomplished, Vishnu's highest stride. In the second
verse the seer speaks of it simply as "that". "That" Vishnu,
moving yet forward in his third pace affirms or firmly establishes,
pra stavate, by his divine might. Vishnu is then described in a
language which hints at his essential identity with the terrible
Rudra, the fierce and dangerous Lion of the worlds who begins
in the evolution as the Master of the animal, Pashupati, and
moves upward on the mountain of being on which he dwells,

1 Vi~T,lor nu kam vlryiiT,li pra vocam, y~ pijrthiviini vimame rajiirhsi; yo askabhiiyaduttaram
sadhastham, vicakramanas tredhorugiiyal).
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ranging through more and more difficult and inaccessible places,
till he stands upon the summits. Thus in three wide movements
of Vishnu all the five worlds and their creatures have their habi­
tation. Earth, heaven and "that" world of bliss are the three
strides. Between earth and heaven is the Antariksha, the vital
worlds, literally "the intervening habitation". Between heaven
and the world of bliss is another vast Antariksha or intervening
habitation, Maharloka, the world of the superconscient Truth
of things.'

The force and the thought of man, the force that proceeds
from Rudra the Mighty and the thought that proceeds from
Brahmanaspati, the creative Master of the Word, have to go for­
ward in the great journey for or towards this Vishnu who stands
at the goal, on the summit, on the peak of the mountain. His is
this wide universal movement; he is the Bull of the world who
enjoys and fertilises all the energies of force and all the trooping
herds of the thought. This far-flung extended space which ap­
pears to us as the world of our self-fulfilment, as the triple altar
of the great sacrifice has been so measured out, so formed by
only three strides of that almighty Infinite,"

All the three are full of the honey-wine of the delight of
existence. All of them this Vishnu fills with his divine joy of
being. By that they are eternally maintained and they do not
waste or perish, but in the self-harmony of their natural move­
ment have always the unfailing ecstasy, the imperishable intoxi­
cation of their wide and limitless existence. Vishnu maintains
them unfailingly, preserves them imperishably. He is the One,
he alone is, the sole-existing Godhead, and he holds in his
being the triple divine principle to which we attain in the
world of bliss, earth where we have our foundation and
heaven also which we touch by the mental person within us.
All the five worlds he upholds," The tridhiitu, the triple principle
or triple material of existence, is the Sachchidananda of the

1 Pra tadv~ stavat« vtryena, ""go no bhlmal} kuearo girqlhab; yasyorlqU tris« vlkro­
movelU, adhikl/yanti bhuvanQni vUva.

• Pra vfltrave iDlam etu manma, girikl/ta urugdyaya v"1,te; ya idam dirghalil prayatam
Mldlwstham, eko vimame tribhir it padebhi(J.

• Yasya trl pfir(rii madhund pad4ni, alqlyamiiqii svadhayQ madlmti; yo u trldMtu prthMm
IIta dyam, eko d4dMra bhuvaniini vUva.
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Vedanta; in the ordinary language of the Veda it is vasu, sub­
stance, urj, abounding force of our being, priyam or mayas,
delight and love in the very essence of our existence. Of these
three things all that exists is constituted and we attain to their
fullness when we arrive at the goal of our journey.

That goal is Delight, the last of Vishnu's three strides.
The Rishi takes up the indefinite word "tat" by which he first
vaguely indicated it; it signified the delight that is the goal of
Vishnu's movement. It is the Ananda which for man in his ascent
is a world in which he tastes divine delight, possesses the full
energy of infinite consciousness, realises his infinite existence.
There is that high-placed source of the honey-wine of existence
of which the three strides of Vishnu are full. There the souls that
seek the godhead live in the utter ecstasy of that wine of sweet­
ness. There in the supreme stride, in the highest seat of wide­
moving Vishnu is the fountain ofthe honey-wine, the source of
the divine sweetness, .- for that which dwells there is the God­
head, the Deva, the perfect Friend and Lover of the souls that
aspire to him, the unmoving and utter reality of Vishnu to which
the wide-moving God in the cosmos ascends.'

These are the two, Vishnu of the movement here, the eter­
nally stable, bliss-enjoying Deva there, and it is those supreme
dwelling places of the Twain, it is the triple world of Sachchid­
ananda which we. desire as the goal of this long journey, this
great upward movement. It is thither that the many-horned
herds of the conscious Thought, the conscious Force are moving
- that is the goal, that is their resting-place. There in those
worlds, gleaming down on us here, is the vast, full, illimitable
shining of the supreme stride, the highest seat of the wide­
moving Bull, master and leader of all those many-horned herds,
- Vishnu the all-pervading, the cosmic Deity, the Lover and
Friend of our souls, the Lord of the transcendent existence and
the transcendent delight.2

. 1 Tad asya priyam abhi piitho asytim, naro yatra devayavo madanti; urukramasya sa hi
bandhur itthti. vil1JOb pade parame madhya Iftsab.

I Tti vam vtistuni uJmasi gamadhyai. yatra gtivo bhuriSrilgti aytisab. atrtiha tad urugtiyasya
vri(IQb. paramam padam ava bhtiti bhuri.
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SOMA, LORD OF DELIGHT AND IMMORTALITY

Rig-veda IX.83

qfQ ft f1rcm qJGiWft~~N fiucu'l: I

atC'lCdC'l"i'; C'lCiWl atil,!~ ~ Uit"d*1MqiillE'i II til

1. Wide spread out for thee is the sieve of thy purifying, 0
Master of the soul; becoming in the creature thou pervadest
his members all through. He tastes not that delight who is
unripe and whose body has not suffered in the heat of the
fire; they alone are able to bear that and enjoy it who have

( been prepared by the flame.

~ fimt fc(ccw~ il~;ijoM an:q E'i"dcU QfC4<'t I

atCC*4W qC!ftE'ii<qiilici\ ~"~ .E'iiji ll~ll

2. The strainer through which the heat of him is purified is
spread out in the seat of Heaven; its threads shine out and
stand extended. His swift ecstasies foster the soul that puri­
fies him; he ascends to the high level of Heaven by the
conscious heart.

at+4l.,qij:~~ f1Nf<:r~ ~: I

~~ an:q ql44i i;ijCriij: {qER)~ t'!: ll~ll

3. This is the supreme dappled Bull that makes the Dawns to
shine out, the Male that bears the worlds of the becoming
and seeks the plenitude; the Fathers who had the forming
knowledge made a form of him by that power of knowledge
which is his; strong "in vision they set him within as a child

. to be born.

q;d tm qC(q('C4 wfcr qyftt~~: I

,~ ft; f., ..4i~ §1itiqi ~ llCriqiiliE'i ll'll'll
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4. As the Gandharva he guards his true seat; as the supreme
and wonderful One he keeps the births of the gods; Lord of
the inner setting, by the inner setting he seizes the enemy.
Those who are utterly perfected in works taste the enjoy­
ment of his honey-sweetness.

~~~ tmi ~ ~: qft QiWEiliiO( I

'liiI'T qfCC5i('4' CCI;Mlq~: ~~<Jl1fllC!""qm ~ ~ 11'\11

5. 0 Thou in whom is the food, thou art that divine food, thou
art the vast, the divine home; wearing heaven as a robe thou
encompassest the march of the sacrifice. King with the sieve
of thy purifying for thy chariot thou ascendest to the pleni­
tude; with thy thousand burning brilliances thou conquerest
the vast knowledge.

,



·'

COMMENTARY

It is a marked, an essential feature of the Vedic hymns that,
although the Vedic cult was not monotheistic in the modem
sense of the word, yet they continually recognise, sometimes
quite openly and simply, sometimes in a complex and difficult

- fashion, always as an underlying thought, that the many
godheads whom they invoke are really one Godhead, - One
with many names, revealed in many aspects, approaching man
in the mask of many divine personalities. Western scholars,
puzzled by this religious attitude which presents no difficulty
whatever to the Indian mind, have invented, in order to explain
it, a theory of Vedic henotheism. The Rishis, they thought, were
polytheists, but to each God at the time of worshipping him
they gave pre-eminence and even regarded him as in a way the
sole deity. This invention of henotheism is the attempt of an
alien mentality to understand and account for the Indian idea
of one Divine Existence who manifests Himself in many names
and forms, each of which is for the worshipper of that name
and form the one and supreme Deity. That idea of the Divine,
fundamental to the Puranic religions, was already possessed by
our Vedic forefathers.

The Veda already contains in the seed the-Vedantic concep­
tion of the Brahman. It recognises an Unknowable, a timeless
Existence, the Supreme which is neither today nor tomorrow,
moving in the movement of the Gods, but itself vanishing from
the attempt of the mind to seize it (1.170.1). It is spoken of
in the neuter as That and often identified with the Immortality,
the supreme triple Principle, the vast Bliss to which the human
being aspires. The Brahman is the Unmoving, the Oneness of the ­
Gods. "The Unmoving is born as the Vast in the seat of the
Cow (Aditi), ... the vast, the mightiness of the Gods, the One"
(111.55.1). "It is the one Existent to whom the seers give different
names, Indra, Matarishwan, Agni" (1.164.46).

This Brahman, the one Existence, thus spoken of imperson­
ally in the neuter, is also conceived'''Othe Deva, the supreme
Godhead, the Father of things who appears here as the Son in the
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human soul. He is the Blissful One to whom the movement of
the Gods ascends, manifest as at once the Male and the Female,
vrsan, dhenu. Each of the Gods is a manifestation, an aspect, a
personality of the one 'Deva. He can be realised through any of
his names and aspects, through Indra, through Agni, through
Soma; for each of them being in himself all the Deva and only
in his front or aspect to us different from the others contains all
the gods in himself.

Thus Agni is hymned as the supreme and universal Deva.
"Thou 0 Agni, art Varuna when thou art born, thou becomest
Mitra when thou art perfectly kindled, in thee are all the Gods,
o Son-of Force, thou art Indra to the mortal who.gives the sacri­
fice. Thou becomest Aryaman when thou bearest the secret
name of the Virgins. They make thee to shine with the radiances
(the cows, gobhilJ,) as Mitra well-established when thou makest of
one mind the Lord of the house and his consort. For the glory of
thee, 0 Rudra, the 'Maruts brighten by their pressure that which
is the brilliant and varied birth of thee. That which is the highest
seat of Vishnu, by that thou protectest the secret Name of the
radiances (the cows, goniim). By thy glory, 0 Deva, the gods
attain to right vision and holding in themselves all the multi­
plicity (of the vast manifestation) taste Immortality. Men set
Agni in them as the .priest of the sacrifice when desiring (the
Immortality) they distribute (to the Gods) the self-expression of
the being.... Do thou in thy knowledge extricate the Father and
drive away (sin and darkness), he who is borne in us as thy Son,
o Child of Force" (V.3). Indra is similarly hymned by Vamadeva
and in this eighty-third Sukta of the ninth Mandala, as in several
others, Soma too emerges from his special functions as the su­
preme Deity.

Soma is the Lord of the wine of delight, the wine of im­
mortality. Like Agni he is found in the plants, the growths
of earth, and in the waters. The Soma-wine used in the external
sacrifice is the symbol of this wine of delight. It is pressed out by
the pressing-stone (adri, griivan) which has a close symbolic con­
nection with the thunderbolt, the formed electric force of Indra
also called adri. The Ve($ ' hymns speak of the luminous thun­
ders of this stone as they speak of the light and sound of Indra's
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weapon. Once pressed out as the delight of existence Soma has
to be purified through a strainer (pavitra) and .through the
strainer he streams in his purity into the wine bowl (camu) in
which he is brought to the sacrifice, or he is kept in jars (kakISa)
for Indra's drinking. Or, sometimes, the symbol of the bowl or
the jar is neglected and Soma is simply described as flowing in a
river of delight to the seat of the Gods, to the home of Immor­
tality. That these things are symbols is very clear in most of the
hymns of the ninth Mandala which are all devoted to the God
Soma. Here, for instance, the physical system of the human
being is imaged as the jar of the Soma-wine and the strainer
through which it is purified is said to be spread out in the seat of
Heaven, divaspade.

The hymn begins with an imagery which closely follows
the physical facts of the purifying of the wine and its pouring
into the jar. The strainer or purifying instrument spread out
in the seat of Heaven seems to be the mind enlightened by know­
ledge (cetas); the human system is the jar. Pavitram te vitatam

.brahmanaspate, the strainer is spread wide for thee, o Master
of the soul; prabhur giitriilJi paryesi visvatab, becoming mani­
fest thou pervadest or goest about the limbs everywhere. Soma
is addressed here as Brahmanaspati, a word sometimes applied
to other gods, but usually reserved for Brihaspati, Master of the
creative Word. Brahman in the Veda is the. soul or soul-con­
sciousness emerging from the secret heart of things, but more
often the thought, inspired, creative, full of the secret truth,
which emerges from that consciousness and becomes thought of .
the mind, manma. Here, however, it seems to mean the soul
itself. Soma, Lord of the Ananda, is the true creator who pos­
sesses the soul and brings out of it a divine creation. For him
the mind and heart, enlightened, have been formed into a puri­
fying instrument; freed from all narrowness and duality the con­
sciousness in it has been extended widely to receive the full flow
of the sense-life and mind-life and turn it into pure delight of the
true existence, the divine, the immortal Ananda.

So received, sifted, strained, the Soma-wine of life turned in­
to Ananda comes pouring into all the members of the human sys­
tem as into a wine-jar and flows through all of them completely
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in their every part. As the body of a man becomes full of the
touch and exultation of strong wine, so all the' physical system
becomes full of the touch and exultation of this divine Ananda.·
The words prabhu and vibhu in the Veda are used not in the later
sense, "lord", but in a fixed psychological significance like pra­
cetas and vicetas or like prajiilina and vijiilina in the later lang­
uage. "Vibhu" means becoming, or coming into existence per­
vasively, "Prabhu" becoming, coming into existence in front
of the consciousness, at a particular point as a particular object
or experience. Soma comes out like the wine dropping from the
strainer and then pervading the jar; it emerges into the con­
sciousness concentrated at some particular point, prabhu, or as
some particular experience and then pervades the whole being
as Ananda, vibhu.

But it is not every human system that can hold, sustain and
enjoy the potent and often violent ecstasy of that divine delight.
Ataptatanur na tad'limo asnute, he who is raw and his body not
heated does not taste or enjoy that; srtiisa id vahantas tat samd­
sata, only those who have been baked in the fire bear and entirely
enjoy that. The wine of the divine Life poured into the system
is a strong, overfiooding and violent ecstasy; it cannot be held
in the system unprepared for it by strong endurance of the ut­
most fires of life and suffering and experience. The raw earthen
vessel not baked to consistency in the fire of the kiln cannot hold
the Soma-wine; it breaks and spills the precious liquid. So the
physical system of. the man who drinks this strong wine of

. Ananda must by suffering and conquering all the torturing heats
of life have been prepared for the secret and fiery heats of the
Soma; otherwise his conscious being will not be able to hold it;
it will spill and lose it as soon as or even before it is tasted or it
will break down mentally and physically under the touch.

This strong and fiery wine has to be purified and the strainer
for its purifying has been spread out wide to receive it in the
seat of heaven, tapospavitram vitatam divaspade; its threads or
fibres are all of pure light and stand out like rays, socanto asya
tantavovyasthiran. Through these fibres the wine has to come
streaming. The image evidently,refers to the purified mental and
emotional .consciousness, the conscious heart, cetas, whose

•
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thoughts and emotions are the threads or fibres. Dyau or Heaven
is the pure mental principle not subjected to the reactions of the
nerves and the body. In the seat of Heaven, - ' the pure mental
being as distinguished from the vital and physical conscious­
ness, - the thoughts and emotions become pure rays of true
perception and happy psychical vibration instead of the troubled
and obscured mental, emotional and sensational reactions
that we now possess. Instead of being contracted and quiver­
ing things defending themselves from pain and excess of the
shocks of experience they stand out free, strong and bright,
happily extended to receive and turn into divine ecstasy all pos­
sible contacts of universal existence. Therefore it is divaspade,
in the seat of Heaven, that the Soma-strainer is spread out to
receive the Soma.

Thus received and purified these keen and violent juices,
these swift and intoxicating powers of the Wine, no longer dis­
turb the mind or hurt the body, are no longer spilled and lost
but foster and increase, avanti, mind and body of their purifier,
avantyasya pavitiiram iiSavaJ;. So increasinghim in all delight of
his mental, emotional, sensational and physical being they rise
with him through the purified and blissful heart to the highest
level or surface of heaven, that is, to the luminous world of Swar ,
where the mind capable of intuition, inspiration, revelation is
bathed in the splendours of the Truth (rtam), liberated into the
infinity of the Vast (brhat). Divasprstham adhi tisthanti cetasii:

So far the Rishi has spoken of Soma in his impersonal mani­
festation, as the Ananda or delight of divine existence in the hu- .
man being's conscious experience. He now turns, as is the habit
of the Vedic Rishis, from the divine manifestation to thedivine
Person and at once Soma appears as the supreme Personality,
the high and universal Deva. Arurucad u~asaJ; prsnir agriyaJ;,
the supreme dappled One, he makes the dawns to shine: uk$a
bibhani bhuvaniint vajayuJ;, he, the Bull, bears the worlds,
seeking the plenitude. The word prsniJ;, dappled, is used both of
the Bull, the supreme Male, and of the Cow, the female Energy;
like all words of colour, sveta, sukra, hari, harit, kr$1)a, hiranyaya,
in the Veda it is symbolic; colour, varna, has always denoted

.quality, temperament, etc., in the language of the Mystics. The
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dappled Bull is the Deva in the variety of his manifestation,
many-hued. Soma is that first supreme dappled Bull, generator
of the world of the becoming, for from the Ananda, from the .
all-blissful One they all proceed; delight is the parent of the
variety of existences. He is the Bull, uksan, a word which like
its synonym vrsan, means diffusing, generating, impregnating,

.the father of abundance, the Bull, the Male; it is he who fertilises
Force of consciousness, Nature, the Cow, and produces and
bears in his stream of abundance the worlds. He makes the
Dawns shine out, - the dawns of illumination; mothers of the
radiant herds of the Sun; and he seeks the plenitude, that is to
say the fullness of being, force, consciousness, the plenty of the
godhead which is the condition of the divine delight. In other
words it is the Lord of the Ananda who gives us the splendours
of the Truth and the plenitudes of the Vast by which we attain
to Immortality.

The fathers who discovered the Truth, received his creative
knowledge, his Maya, and by that ideal and ideative conscious­
ness of the supreme Divinity they formed an image of Him in
man, they established Him in the race as a child unborn, a seed
of the godhead in man, a Birth that has to be delivered out of
the envelope of the human consciousness. Mayavino mamire
asya mayaya, nrcaksasab pitaro garbhamii dadhuh. The fathers
are the ancient Rishis who discovered the Way of the Vedic mys­
tics and are supposed to be still spiritually present presiding
over the destinies of the race and, like the gods, working in man
for his attainment to Immortality. They are the sages who re­
ceived the strong divine vision, nrcaksasab, the Truth-vision by
which they were able to find the Cows hidden by the Panis and
to pass beyond the bounds of the rodasi, the mental and physical
consciousness, to the Superconscient, the Vast Truth and the
Bliss (1.36.7; IV.1.13-18; IV.2.15-18 etc.).

Soma is the Gandharva, the Lord of the hosts of delight,
and guards the true seat of the Deva, the level or plane of the
Ananda; gandharva itthii padam asya raksati. He is the Su­
preme, standing out from all other beings and over them, other
than they and wonderful, adbhutab, and as the supreme and trans­
cendent, present in the worlds but exceeding them, he protects
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in those worlds the births of the gods, piiti deviinQrh janimdni
adbhutab. The "births of the gods" is a common phrase in the
Veda by which is meant the manifestation of the divine principles
in the cosmos and especially the formation of the godhead in its
manifold forms in the human being. In the last verse theRishi
spoke of the Deva as the divine child preparing for birth, involved
in the world, in the human consciousness. Here he speaks of
Him as. the transcendent guarding the world of the Ananda
formed in man and the forms of the godhead born in him by the
divine knowledge against the attacks of the enemies, the powers
of division, the powers of undelight (dvi$al), ariitil)), against the
undivine hosts with their formations of a dark and false creative
knowledge, Avidya, illusion, (adevir miiyiil)).

For he seizes these invading enemies in the net of the inner
consciousness; he is the master of a profounder and truer
setting of world-truth 'and world-experience than that which is
formed by the senses and the superficial mind. It is by this inner
setting that he seizes the powers of falsehood, obscurity and
division and subjects them to the law of truth, light and unity;
grbhlJdti ripum nidhayii nidhiipatth. Men therefore protected by
the lord of the Ananda governing this inner nature are able to
accord their thoughts and actions with the inner truth and light
and are no longer made to stumble by the forces of the outer
crookedness; they walk straight, they become entirely perfect
in their works and by this truth of inner working and outer
action are able .to taste the entire sweetness of existence, the
honey, the delight that is the food of the soul. Sukrttamii madhu­
no bhaksam liSata.

Soma manifests here as the offering, the divine food, the
wine of delight and immortality, havih, and as the Deva, lord of
that divine offering (havi.Jmal)), above as the vast and divine seat,
the superconscient bliss and truth, brhat, from which the wine
descends to us. As the wine of delight he flows about and enters
into this great march of the sacrifice which is the progress ofman
from the physical to the superconscient. He enters into it and en­
compasses it wearing the cloud of the heavenly ether, nabhas,
the mental principle, as his robe and veil. Havir havismo mahi

. sadma daivyam, nabho vasdnah pari yasi adhvaram. The divine
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. delight comes to us wearing the luminous-cloudy veil of the
forms of mental experience.

In that march or sacrificial ascent the all-blissful Deva
becomes the King of all our activities, master of our divinised
nature and its energies and with the enlightened conscious heart
as his chariot ascends into the plenitude of the infinite and im­
mortal state. Like a Sun or a fire, as Surya, as Agni, engirt with
a thousand blazing energies he conquers the vast regions of the
inspired truth, the superconscient knowledge; rajapavitraratho
vajam aruhal;, sahasrabhrstir jayasi sravo brhat, The image is
that of a victorious king, sunlike in force and glory, conquering
a wide territory. It is the immortality that he wins for man in
the vast Truth-Consciousness, sravas, upon which is founded the
immortal state. It is his own true seat, itthii padam asya, that
the God concealed in man conquers ascending out of the dark­
ness and the twilight through the glories' of the Dawn into the
solar plenitudes.

***
With this hymn I close this series of selected hymns from the

Rig-veda. My object has been to show in as brief a compass as
possible the real functions of the Vedic gods, the sense of the
symbols inwhich their cult is expressed, the nature of the sacrifice
and its goal, explaining by actual examples the secret of the Veda.
I have purposely selected a few brief and easy hymns, and
avoided those which have a more striking depth, subtlety and
complexity of thought and image, - alike those which bear the
psychological sense plainly and fully on their surface and those
which by their very strangeness and profundity reveal their true
character of mystic and sacred poems. It is hoped that these
examples will be sufficient to show the reader who cares to study
them with an open mind the real sense of this, our earliest and
greatest poetry. By other translations of a more general charac­
ter it will be shown that these ideas are not merely the highest
thought of a few Rishis, but tlre pervading sense and teaching
of the Rig-veda.
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HYMNS OF THE ATRIS

The Hymns to Agni (Rig-veda V, 1 to 28) were
later revised by Sri Aurobindo and have been
included in HYMNS TO THE MYSTIC FIRE- Volume
ll-along with the Vedic text. Here only the
original translation, as it appeared in the ARYA, is
given for the sake of the valuable Notes which

accompany it.
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Foreword

To translate the Veda is to border upon
an attempt at the impossible. For while a literal English ren­
dering of the hymns of the ancient Illuminates would be a
falsification of their sense and spirit, a version which aimed at
bringing all the real thought to the surface would be an interpre­
tation rather than a translation. I have essayed a sort of middle
path, - a free and plastic form which shall follow the turns of
the original and-yet admit a certain number of interpretative de­
vices sufficient for the light of the Vedic truth to gleam out from
its veil of symbol and image.

The Veda is a book of esoteric symbols, almost of spiritual
formulae, which masks itself as a collection of ritual poems.
The inner sense is psychological, universal, impersonal; the os­
tensible significance and the figures which were meant to reveal
to the initiates what they concealed from the ignorant, are to all
appearance crudely concrete, intimately personal, loosely occa­
sional and allusive. To this lax outer garb the Vedic poets are
sometimes careful to give a clear and coherent form quite other
than the strenuous inner soul of their meaning; their language
then becomes a cunningly woven mask for hidden truths. More
often they ~re negligent of the disguise which they use, and when
they thus rise above their instrument, a literal and external trans­
lation gives either a bizarre, unconnected sequence of sentences
or a form of thought and speech strange and remote to the unini­
tiated intelligence. It is only when the figures and symbols are
made to suggest their concealed equivalents that there emerges
out of the obscurity a transparent and well-linked though close
and subtle sequence of spiritual, psychological -and religious
ideas. It is this method of suggestion that I have attempted.

- It would have been possible to present a literal version on
condition of following it up by pages of commentary charged
with the real sense of the words and the hidden message of the
thought, But this would be a cumbrous method useful only to
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the scholar and the careful student. Some form of the sense was
needed which would compel only so much pause of the intelli­
gence over its object as would be required by any mystic and
figurative poetry. To bring about such a form it is not enough to

, translate the Sanskrit word into the English; the significant name,
the conventional figure, the symbolic image have also frequently
to be rendered.

If the images preferred by the ancient sages had been such as
the modem mind could easily grasp, if the symbols of the sacri­
fice were still familiar to us and the names of the Vedic gods still
carried their old psychological significance, - as the Greek or
Latin names of classical deities, Aphrodite or Ares, Venus or
Minerva, still bear their sense for a cultured European, - the
device of an interpretative translation could have been avoided.
But India followed another curve of literary and religious deve­
lopment than the culture of the West. Other names of Gods have
replaced the Vedic·names or else these have remained but with
only an external and diminished significance; the Vedic ritual,
well-nigh obsolete, has lost its profound symbolic meaning; the
pastoral, martial and rural images of the early Aryan poets sound
remote, inappropriate, or, if natural and beautiful, yet void of
the old deeper significance to the imagination of their descen­
dants. Confronted with the stately hymns of the ancient dawn,
we are conscious of a blank incomprehension. And we leave
them as a prey to the ingenuity of the scholar who gropes for
forced meanings amid obscurities and incongruities where the
ancients bathed their souls in harmony and light. .

A few -examples will show what the gulf is and how it was
created. When we write in a recognised and conventional ima­
gery, "Laxmi and 'Saraswati refuse to dwell under one roof",
the European reader may need a note or a translation of the
phrase into its plain unfigured thought, "Wealth and Learning
seldom go together", before he can understand, but every Indian
already possesses the sense of the phrase. But if another culture
and religion had replaced the Puranic and Brahminical and the
old books and the Sanskrit language had ceased to be read and
understood, this now familiar phrase would have been as mean­
ingless in India as in Europe. Some infallible commentator or
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ingenious scholar might have been proving to our entire satis­
faction that Laxmi was the Dawn and Saraswati the Night or that
they were two irreconcilable chemical substances - or one
knows not what else! It is something of this kind that has over­
taken the ancient clarities of the Veda; the sense is dead and only
the obscurity of a forgotten poetic form remains. Therefore
when we read "Sarama by the path of the Truth discovers the
herds", the mind is stopped and baffled by an unfamiliar lan­
guage. It has to be translated to us, like the phrase about
Saraswati to the European, into a plainer and less figured
thought, "Intuition by the way of the Truth arrives at the hidden
illuminations." Lacking the clue, we wander into ingenuities
about the Dawn and the Sun or even imagine in Sarama,
the hound of heaven, a mythological personification of some
prehistoric embassy to Dravidian nations for the recovery of
plundered cattle!

And the whole of the Veda is conceived in such images.
The resultant obscurity and confusion for our intelligence is
appalling and it will be at once evident how useless would be
any translation of the hymns which did not strive at the same
time to be an interpretation. "Dawn and Night," runs an im­
pressive Vedic verse, "two sisters of different forms but of one
mind, suckle the same divine Child." We understand nothing.
Dawn and Night are of different forms,· but why of one
mind? And who is the child? If it is Agni, the fire, what are we
to understand by Dawn and Night suckling alternately an in­
fant fire? But the Vedic poet is not thinking of the physical night,
the physical dawn or the physical fire. He is thinking of the alter­
nations in his own spiritual experience, its constant rhythm of
periods of a sublime and golden illumination and other periods
of obscuration or relapse into normal unillumined consciousness
and he confesses the growth of the infant strength of the divine
life within him through all these alternations and even by the
very force of their regular vicissitude. For in both states there
works, hidden or manifest, the same divine intention and the
same high-reaching labour. Thus an image which to the Vedic
mind was clear, luminous, subtle, profound, striking, comes to
us void of sense or poor and incoherent in sense and therefore
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.affects us as inflated and pretentious, the ornament of an inapt
and bungling literary craftsmanship.

So too when the seer of the house ofAtri cries high to Agni,
"0 Agni, 0 Priest of the offering, loose from us the cords",
he is using not only a natural, but a richly laden image. He is
thinking of the triple cord of mind, nerves and body by which the
soul is bound as a victim in the great world-sacrifice, the sacrifice
of the Purusha; he is thinking of the force of the divine Will
already awakened and at work within him, a fiery and irresistible
godhead that shall uplift his oppressed divinity and cleave asun­
der the cords of its bondage; he is thinking of the might of that
growing Strength and inner Flame which receiving all that he has
to offer carries it to its own distant and difficult home, to the
hjgh-seated Truth, to the Far, to the Secret, to the Supreme. All
these associations are lost to us; our minds are obsessed by ideas
of a ritual sacrifice and a material cord. We imagine perhaps the
son of Atri bound" as a victim in an ancient barbaric sacrifice,
crying to the god of Fire for a physical deliverance!

A little later the seer sings of the increasing Flame, "Agni
shines wide with vast Light and makes all things manifest by his
greatness." What are we to understand? Shall we suppose that
the singer released from his bonds, one knows not how, is ad­
miring tranquilly the great blaze of the sacrificial fire which was
to have devoured him and wonder at the rapid transitions of the
primitive mind? It is only when we discover that the "vast Light"
was a fixed phrase in the language of the Mystics for a wide, free
and luminous consciousness beyond mind, that we seize the true
burden of the Rik. The seer is hymning his release from the triple
cord of mind, nerves and body and the uprising of the knowledge
and will within him to a plane of consciousness where the real
truth of all things transcendent of their apparent truth becomes
at length manifest in a vast illumination.

But how are we to bring home this profound, natural and
inner sense to the minds of others in a translation? It cannot be
done unless we translate interpretatively, "0 Will, 0 Priest of our
sacrifice, loose from us the cords of our bondage" and "this
Flame shines out with the vast- Light of the Truth and makes all
things manifest by its greatness". The reader will then at least
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be able to seize the spiritual nature of the cord, the light, the
flame; he will feel something of the sense and spirit of this an­
cient chant.

The method I have employed will be clear from these in­
stances. I have sometimes thrown aside the image, but not so as
to demolish the whole structure of the outer symbol or to sub­
stitute a commentary for a translation. It would have been an
undesirable violence to strip from the richly-jewelled garb of the
Vedic thought its splendid ornaments or to replace it by a coarse
garment of common speech. But I have endeavoured to make it
everywhere as transparent as possible. I have rendered the signi­
ficant names of the Gods, Kings, Rishis by their half-concealed _
significances, - otherwise the mask would have remained im­
penetrable; where the image was unessential, I have sometimes
sacrificed it for its psychological equivalent; where it influenced
the colour of the surrounding words, I have sought for some
phrase which would keep the figure and yet bring out its whole
complexity of sense. Sometimes I have even used a double
translation. Thus for the Vedic word which means at once light
or ray and cow, I have given according to the circumstances
"Light", "the radiances", "the shining herds", "the radiant
kine", "Light, mother of the herds". Soma, the ambrosial wine
of the Veda, has been rendered "wine of delight" or "wine of
immortality".

The Vedic language as a whole is a powerful and remark­
able instrument, terse, knotted, virile, packed, and in its turns
careful rather to follow the natural flight of the thought in the
mind than to achieve the smooth and careful constructions and. .

the clear transitions of a logical and rhetorical syntax: But
translated without modification into English, such a language
would become harsh, abrupt and obscure, a dead and heavy
movement with nothing in it of the morning vigour and puissant
stride of the original. I have therefore preferred-to throw it in
translation into a mould more plastic and natural to the English
tongue, using the constructions and devices of transition which
best suit a modem speech while preserving the logic of the ori­
ginal thought; and I have never hesitated to reject the bald
dictionary equivalent of the Vedic word for an ampler phrase in
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the English where.that was necessary to bring out the full sense
and associations. Throughout I have kept my eye fixed on my
primary object - to make the inner sense of the Veda seizable

_by the cultured intelligence of today.
When all has been done, the aid of some amount of anno­

tation remained still indispensable; but I have tried not to over­
burden the translation with notes or to indulge in overlong ex­
planations. I have excluded everything scholastic. In the Veda
there are numbers of words of a doubtful meaning, many locu­
tions whose sense can only be speculatively or provisionally fixed,
not a few verses capable of two or more different interpretations.
But a translation of this kind is not the place for any record of
the scholar's difficulties and hesitations. I have also prefixed a
brief outline of the main Vedic thought indispensable to the
reader who wishes to understand.

He will expect only to seize the general trend and surface
suggestions of the Vedic hymns. More would be hardly possible.
To enter into the very heart of the mystic doctrine, we must our­
selves have trod the ancient paths and renewed the lost discipline,
the forgotten experience. And which of us can hope to do that
with any depth or living power? Who in this Age of Iron shall
have the strength to recover the light of the Forefathers or soar
above the two enclosing firmaments of mind and body into their
luminous empyrean of the infinite Truth? The Rishis sought to
conceal their knowledge from the unfit,believing perhaps that
the corruption of the best might lead to the worst and fearing to
give the potent wine of the Soma to the child and the weakling.
But whether their spirits still move among us looking for the rare
Aryan soul in a mortality that is content to leave the radiant herds
of the Sun for ever imprisoned in the darkling cave of the Lords
of the sense-life or whether they await in their luminous world
the hour when the Maruts shall again drive abroad and the
Hound of Heaven shall once again speed down to us from beyond
the rivers of Paradise and the seals of the heavenly waters shall be
broken and the caverns shall be rent and the immortalising wine
shall be pressed out in the body of man by the electric thunder­
stones, their secret remains safe to them. Small is the chance
that in an age which blinds our eyes with the transient glories of
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the outward life and deafens our ears with the victorious trumpets
of a material and mechanical knowledge many shall cast more
than the eye of an intellectual ansi imaginative curiosity on the
pass-words of their ancient discipline or seek to penetrate into the
heart of their radiant mysteries. The secret of the Veda, even
when it has been unveiled, remains still a secret.



~ Hymns to Agni

AGNI, THE DIVINE WILL-FORCE

The name of this flaming godhead, Agni, derives from a root
whose quality of significance is a pre-eminent force or intensity
whether in state, action, sensation or movement; but the
qualities of this essential significance vary. It means a burning
brightness, whence its use for fire; it means movement and
especially a curving or serpentine movement; it-means strength
and force, beauty and splendour, leading and pre-eminence; it
developed also certain emotional values which have perished in
Sanskrit, but remain in Greek, angry passion on one side, on
the other delight and love.

The Vedic deity Agni is the first of the Powers, the pristine
and pre-eminent. . that have issued from the vast and secret
Godhead. By conscious force of the Godhead the worlds have
been created and are governed from within by that hidden and
inner Control; Agni is the form, the fire, the forceful heat and
flaming will of this Divinity. As a flaming Force of knowledge
he descends to build up the worlds and seated within them, a
secret deity, initiates movement and action. This divine Con­
scious Force contains all the other godheads in itself as the nave
of a wheel contains its spokes. All puissance of action, strength
in the being, beauty of form, splendour of light and knowledge,
glory and greatness are the manifestation of Agni. And when he
is entirely delivered and fulfilled out of the envelope of the
world's crookednesses this deity of flame and force is revealed as
the solar godhead of love and harmony and light, Mitra, who
leads men towards the Truth.

But in the Vedic cosmos Agni appears first as a front of
divine Force compact of burning heat and light which forms,
assails, enters into, envelops, devours, rebuilds all things in
Matter. He is no random fire; his is a flame of force instinct. \

with the light .of divine knowledge. Agni is the seer-will in the
universe unerring in all its works. Whatever he does in his
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passion and power is guided by the light of the silent Truth within
him. He is a Truth-Conscious soul, a seer, a priest and a worker,
- the immortal worker in man. His mission is to purify all that
he works upon and to raise up the soul struggling in Nature from
obscurity to the light, from the strife and the suffering to love
and joy, from the heat and the labour to the peace and the bliss.
He is then, the Will, the Knowledge-Force of the Deva; secret
inhabitant of Matter and its forms, visible and beloved guest of
man, it is he that guards the law of the Truth of things in the
apparent aberrations and confusions of the world. The other
gods awake with the Dawn, but.Agni wakes also in the Night;
he keeps his divine vision even in the darkness where there is
neither moon nor star; the flame of the divine will and know­
ledge is visible even in the densest obscurity of inconscient or •
half-conscient things. The infallible worker is there even when
we see nowhere the conscious light of the guiding mind.

No sacrifice is possible without Agni. He is at once the flame
on the altar and the priest of the oblation. When man, awakened
from his night, wills to offer his inner and outer activities to the
gods of a truer and higher existence and so to arise out of mortal­
ity into the far-off immortality, his goal and his desire, it is this ,
flame of upward aspiring Force and Will that he must kindle;
into this fire he must cast the sacrifice. For it is this that offers
to the gods and brings down in return all -spiritual riches,­
the divine waters, the light, the strength, the rain of heaven.
This calls, this carries the gods to the house of the . sacrifice.
Agni is the priest man puts in front as his spiritual representative
(purohita), a Will, a Force greater, higher, more infallible than
his own, doing for him the works of the sacrifice, purifying the
materials of the oblation, offering them to the gods whom it has
summoned to the divine ritual, determining the right order and
season of its works, conducting the progress, the march of the
sacrificial development. These and other various functions of the
symbolic priesthood, represented in the outward sacrifice by dif­
ferent officiating priests, are discharged by the single Agni.

Agni is the leader of the sacrifice and protects it in the great
journey against the powers of darkness. The knowledge and
purpose of this divine Puissance can be entirely trusted; he is
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in our skies, scales the ether of the pure mind and mounts upon
the back of heaven. There on that rarer level its god Trita Aptya
takes this high-flaming force and forges it into a weap~n of sharp­
ness that shall destroy all evil and ignorance. This Seer-Will
becomes the guardian of the illuminations of knowledge­
herds of the Sun that graze in the pastures of life secure from the
Sons of division and darkness, protected by the warrior force
of the Will that knows. He attains the immortality and main­
tains unhurt its law of truth and joy in the human creature. In
the end we overpass all crookednesses of falsehood and error,
emerge from the low and broken and devious ground to .the
straight path and the high and open levels. Will and Knowledge
become one; every impulse of the perfected soul becomes con­
scious of the essential truth of its ,own self-being, every act fulfils
it consciently, joyously, victoriously. Such is the godhead to
which the Vedic Fire exalts the Aryan who does the sacrifice.
The Immortal conquers in the mortal and by his sacrifice. Man,
the thinker, fighter, toiler, becomes a seer, self-ruler and king over
Nature..

The Veda speaks of this .divine Flame in a series of splendid
and opulent images. He is the rapturous priest of the sacrifice,
the God-Will intoxicated with its own delight, the young sage,
the sleepless envoy, the ever-wakeful flame in the house, the
master of our gated dwelling-place, the beloved guest, the lord
in the creature, the seer of the flaming tresses, the divine child,
the pure and virgin God, the invincible warrior, the leader on the
path who marches in front of the human peoples, the immortal
in mortals, the worker established in man by the gods, the un­
obstructed in knowledge, the infinite in being, the vast and fla­
ming sun of the Truth, the sustainer of the sacrifice and discerner
of its steps, the divine perception, the light, the vision, the firm
foundation. Throughout the Veda it is in the hymns which cele­
brate this strong and brilliant deity that we find those which are
the most splendid in poetic colouring, profound in psychological
suggestion and sublime in ' their mystic intoxication. It is as if
his own flame and cry and light had seized with a burning ecstasy
on the imagination of his poets.

Amid this crowd of poetical images there are some of a
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symbolic character which describe the many births of the divine
Flame. They are recounted with an extraordinary variety. Some­
times he is the child of Heaven, the Father - Mind or Soul ­
and of Earth the Mother - Body or material Nature; some­
times he is the flame born from these two tinders; sometimes
Heaven and Earth are called his two mothers, when the figure is
more explicitly symbolic of the pure mental and psychical and
the physical consciousness. He is also hymned as the child of
the seven Mothers - for his complete birth is a result of the
manifestation of seven principles which constitute our conscious
existence - three spiritual of the infinite, three temporal of the
finite; and one intermediate - and which are, respectively, the
foundation of the seven worlds. Like other gods, he is said to be
born of the Truth; the Truth is at opce his birthplace and his
home. Sometimes it is said that the Seven Beloveds brought
him into birth for the Lord; and here the symbol seems to carry
back his source to·that other principle of pure Bliss which is the
original cause of creation. He has one form of the solar light
and flame, another heavenly in the mind, a third which dwells
in the rivers. Night and Dawn are delivered of him, the Know­
ledge and the Ignorance suckle alternately the divine Child in
their successive occupation of our heavens. And yet again it
is Matarishwan, Master of Life, who has planted him for the
gods secret in the growths of earth, secret in her creatures, man,
animal and plant, secret in the mighty Waters. These Waters are
the seven rivers of the luminous world that descend from heaven
when Indra, the God-Mind, has slain the enveloping Python;
they descend full of the light and the heavenly abundance, in­
stinct with the clarity and the sweetness, the sweet milk and the
butter and the honey. Agni's birth here from these fostering
Cows, theseMothers of Plenty, is the greatest of his terrestrial
births; fostered by them as the swift Mares of Life he grows at
once to his divine greatness, fills all the planes with his vast and
shining limbs and forms their kingdoms in the soul of man into
the image of a divine Truth.

The variety and flexible use of these images - they are
sometimes employed in a rapid succession in the same hymn ­
belongs to a period of conscious symbolism in which the image
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has not hardened and crystallised into the myth but is constantly
.a figure and a parable whose sense still lives and is still plastic in
the originating imagination.

The actual legends about Agni, the developed parables as
distinct from the less elaborate figure, are rare or non-existent ­
in remarkable contrast with the wealth of myth which crowds
.about the names of Indra and the Ashwins. He participates in
the legendary actions of Indra, the Python-slaying, the recovery
of the herds, the slaying of the Dasyus; his own activity is uni­
versal but in spite ofhis supreme greatness or perhaps because of
it he seeks no separate end and claims no primacy over the other
gods. He is content to be a worker for man and the helpful
deities. He is the doer of the great Aryan work and the pure and
sublime mediator between earth and heaven. Disinterested,
sleepless, invincible this divine Will-force works in the world as
an universal Soul of power housed in all beings, Agni Vaishwa­
nara, the greatest, most powerful, most brilliant and most im­
personal of all the cosmic Deities.

The name, Agni, is translated here Power, Strength, Will,
the God-will, or the Flame according to the context. The names
of the Rishis are also given, wherever necessary, their significant
value, as in the first hymn Gavisthira which means the Steadfast
in the Light or the general name Atri. Atri means either the
Eater or the Traveller; Agni himself is the Atri as he is also the
Angirasa; out of a devouring desire, experience and enjoyment of
the forms of the world he advances to the liberated truth and•

delight of the soul in the possession of its infinite existence.



THE FIRST HYMN,TO AGNI

A HYMN OF THE MORNING SACRIFICE

[The Rishi hymns the awakening of Agni the Divine Force
to conscious action in the coming of the Dawn. Agni rises to­
wards the luminous Paradise, his goal, feeding on the works of
the Discernment which distributes the gifts and activities of the
sacrifice, becomes a pure energy leading our days and ascends
to the Vastness and the Truth. By the Truth he fashions anew
our two firmaments, the physical and mental consciousness.
This is the golden Affirmation of him in our heavens.]

1. Strength is awake by kindling of the peoples and he fronts
the Dawn that comes to him as the Cow that fosters; like
mightinesses that rush upward to their expanding his lustres
advancing mount towards the heavenly level.

2. The Priest of our oblation has awakened for sacrifice to the
gods; with right mentality in him Strength stands up exalted
in our mornings; he is entirely kindled, red-flushing the mass
of him is seen; a great godhead has been delivered out of the
darkness.

3. When he has uncoiled the long cord of his hosts, Strength
shines pure by the pure herd of the radiances.' For the
goddess who discerns grows in plenitude and is yoked to her
works; he exalted, she extended supine, he feeds on her with
his flames of the offering.

4. The minds of men who grow in the godhead move entirely
towards the flame of Will even as all their seeings converge
in the Sun that illumines," When two Dawns- of opposite

1 The Cows of the Dawn. Dakshina the goddess of divine discernment, is here a form
of the Dawn herself.

I That is to say, instead of the groping thoughts of other men, their mentality tends to
convert itself into a luminous flame of Will that is knowledge and all their thoughts become a
blaze of direct vision; the rays of the sun of Truth.

I Day and Night, - the latter the state of Ignorance that belongs to our material Nature,



Hymns to -Agni 365

forms are delivered of him, he is born as the White Steed in
front of the days.

5. Yea, he is born victorious in the front of the days, a ruddy
worker established in the established delights of things;
upholding in house after house the seven ecstasies- Strength
has taken his seat as the Priest of the offering mighty for
sacrifice.

6. Strength has taken his seat as the Priest of the offering
mighty for sacrifice in the lap of the Mother and in that
rapturous other world," young and a seer, standing out in
his multitudes, possessed of the Truth, the upholder of those
that do the work; and also in between he is kindled.

7. Men seek with their obeisances of submission this illumined
Strength that achieves our perfection in the progressing
sacrifices and is the priest of their oblation, because he
shapes in the power of the Truth both firmaments of our
being. Him they press into brightness by the clarity," the
eternal steed of life's plenitude.

8. Bright, he is rubbed bright, expressed by the seer, domiciled..
in his own home' and our beneficent guest. The bull of the
thousand horns, because thou hast that force," 0 Strength,
thou precedest in thy puissance all others.

9. At once, 0 Strength, thou outstrippest all others, in whom­
soever thou art manifested in all the glory of thy beauty,

the former the state of illumined Knowledge that belongs to the divine Mind of which our
mentality is a pale and dulled reflection.

1 To each principle of our nature there corresponds a certain divine ecstasy and on each
plane, in each body or house, Agni establishes these ecstasies.

I The mother is Earth, our physical being; the other world is the supramental existence;
the vital and emotional being is the world in between. Agni manifests in all of these simulta­
neously.

I The clarified butter, yield of the Cow of Light and symbol of the rich clarity that comes
to the mind visited by the Light .

, That is to say, having taken his place on the plane of the Truth which is his own proper
home.

I The force of the Truth, the perfect energy that belongs to this perfect knowledge.
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desirable, full of body, extended in light, the beloved guest
of the human peoples.

10. To thee, 0 Strength, 0 youngest vigour, all the worlds and
their peoples bring from near and bring from afar their
offering. Awake in a man's knowledge to that right-minded­
ness of his happiest state. A vastness, 0 Strength, is the
great and blissful peace of thee.

11. Mount today with the lords of the sacrifice, 0 luminous
Will, thy luminous complete car! Thou who knowest the
wide middle world! in all its paths, bring hither the gods to
eat of our oblation.

12. To the Seer, to the Intelligence we have uttered today the
word of our adoration, to the Bull that fertilises the herds;
the Steadfast in the Light by his surrender rises in the flame
of Will as in the heavens to a golden Affirmation manifesting
a vastness.

•

. 1 The vital or nervous plane is just above our material earth; through it the gods come
to commune with man, but it is a confused wideness and its paths are many but intricate and
tangled.



THE SECOND HYMN TO AGNI

A HYMN OF THE LIBERAnON OF THE DIVINE FORCE

[Nature in her ordinary limited and material workings holds
the Divine Force concealed in her secret or subconscient being;
only when consciousness enlarges itself towards the One and
Infinite, is it manifested, born for the conscient Mind. The
clarities of the higher illumination cannot be kept so long as
there is not this Strength to guard them, for hostile powers
snatch them away and conceal them again in their secret
cavern. Divine Will manifested in man, itself liberated, libe­
rates him from the cords which bind him as a victim in the world­
sacrifice; we attain to it by the teaching ofIndra, the divine Mind,
and it protects the uninterrupted play of the Light and destroys
the powers of falsehood whose limitations cannot hem in its
growth and its out-flaming; it brings the divine waters from the
luminous Heaven, the divine wealth liberated from the attacks of
the Enemy, and gives the final peace and perfection.]

1. The young Mother! bears the Boy pressed down in her secret
being and gives him not to the Father; but his force is not
diminished, the peoples behold him established in fronts in
the upward working of things.

2. Who is this Boy, 0 young Mother, whom thou bearest in
thyself when thou art compressed into form, but thy vastness
gives him birth? For many seasons the Child grew in the
womb; I saw him born when the Mother brought him forth.

3. I saw far off in the field of being one tusked with golden
light and pure bright of hue who was shaping the weapons
of his war. I give to him the immortality in me in all my

1 The Mother and Father are always either Nature and the Soul or the material being and
the pure mental being.

I As the Purohita who leads and conducts the work of the sacrifice.
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separate parts! and what shall they do to me who have not
the Word2 and the God-Mind is not in them?

4. I saw in the field as though a happy herd that ranged conti­
nuously in many forms of luminous beauty. None could
seize on them, for he was born; even they that were old
among them, grow young once more.

5. Who were they that divorced my strength from the herds of
Light? Against them there was no protector nor any worker
in this war. Let those that took them from me, release them
to me again; for he with his conscious perceptions comes
driving to us our lost herds of the radiance.

6. The king of those who dwell in creatures, he in whom all
creatures dwell, is hidden within mortals by hostile powers;
let the soul-thoughts of the Eater of things release him, let
the confiners be themselves confined.

7. Shunahshepa too, head of delight, was bound to the thou­
sandfold post of the sacrifice; him thou didst release,­
yea, he accomplished perfection by his works; so do thou
take thy seat here in us, 0 conscious seeing Flame, 0 Priest
of our sacrifice, and loose from us the cords of our bondage.

8. Mayst thou not grow wroth and depart from me! He who
guards the law of action of the godheads, told me of thee;
Indra knew and sought after and saw thee, and taught by
him his knowledge, 0 Flame, I came to thee.

9. This Flame of Will shines out with the vast light of Truth
and makes all things manifest by the greatness of him. He
overpowers the formations of knowledge'' that are undivine

1 Soma, the wine of immortality. is given to the gods in three parts, on three levels of our
being, the mind, life and body. •

I The expressive Word which manifests that which is hidden, brings out into expression
that which is unexpressed.

• Maya. There. are two kinds of Maya, the divine and undivine, the formations of the
truth and the formations of the falsehood.
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•

and of an evil movement; he sharpens his horns to gore the
Rakshasa.

10. May the voices of the Flame in our heavens be sharp­
weaponed to slay the Rakshasa! .In his ecstasy his angry
lustres break all that opposes his advance; the energies un­
divine that obstruct us from every side cannot pen him in.

11. 0 thou who art born in many forms, I illumined in mind,
accomplished in understanding, perfect .in works, have
fashioned for thee this song of thy affirming to be as if thy
chariot. If thou, 0 Strength, take an answering delight in it,
by this we may conquer the waters that carry the light of the
luminous heaven'.

12. The strong-necked! Bull increases in us and drives to us the
treasure of knowledge" that was withheld by our enemy;
nor is there any to destroy it. For so have the Powers Im­
mortal spoken to the Strength that he work out peace for the
man who enlarges the seat of sacrifice, that he work out
peace for the man who carries in his hand the oblation.

,.

1 Swar, the divine mind pure to the luminous Truth.
lOr, "many-necked".
I The wealth of the luminous herds.



THE THIRD HYMN TO AGNI

THE DIVINE FORCE, CONQUEROR OF THE SUPREME GOOD

[The Divine Will-Force is that of which all the other godheads
are forms and he manifests all these powers of supreme
Truth as he grows in us. Thus the supreme state of conscious
being is attained and by that our complex and manifold existence
is maintained in the Light and the Joy. The Rishi prays that
the evil may not be allowed to express itself again in him, that
the secret soul in us who is the Father of things.but in us appears
as the child of our works and our evolution, may open itself to
the vast Truth-Consciousness. The Divine Flame will destroy all
the powers of falsehood and evil who seek to make us stumble
and would rob us of our heavenly treasure.].

1. Thou art he of the Wideness,1 0 Will, when thou art born;
thou becomest the Lord of Loves when thou art entirely
kindled. In thee are all the gods, 0 son of Force; thou art
the Power-in-Mind" for the mortal who gives the offering.

2. 0 thou who possessest self-ordering Nature, thou becomest
the might of the Aspirer- when thou bearest the secret Name
of the Virgins.s They brighten thee with the Light in her
rays as Loves perfectly founded when thou makest of one
mind the Lord and his Spouse? in their mansion.

3. For the glory of thee, 0 Violent One, the Thought-Powers

1 Varona, who represents the ethereal purity and oceanic wideness of the infinite Truth.
I Mitra, the all-embracing harmony of the Truth, the Friend of all beings, therefore the

Lord of Love. '
I Indra, Ruler of our being. Master of Swar which is the luminous world of the Divine

Mind.
, Aryaman, the aspiring power and action of the Truth.
I Probably, the unripe Radiances that our aspiration has to prepare for their union with '

the higher power of the soul; Aryaman holds their secret sense, the Name or Numen, which
is manifested whenaspiration arrives at the light of knowledge and Mitra harmonises soul
and nature.

• Mitra.
, The Soul and Nature. The mansion is the human body.
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make to shine out by, their pressure that which is thy rich
and beautiful birth.' When that- highest strides of Vishnu
has been established within, thou protectest by it the secret
Name of the herds of the Radiance," -

4. By the glory of thee because thou hast right vision, 0 god­
head, the gods holding all that multiple existence taste
immortality and men take their seat in the Force that offers
the oblation and, desiring, they distribute to the godheads
the self-expression of the being.

5. There is none that precedeth thee as the priest of the obla­
tion norany mightier for sacrifice; 0 Flame, none is supreme
over thee in the things of the Wisdom, thou who possessest
the self-ordering power of Nature. The creature of whom
thou becomest the guest, 0 godhead, prevails by sacrifice
over all that belong to the mortality.

6. May we, 0 Flame, fostered by thee and awakened, seekers
of the substance, prevail by the offering, - we in the great
struggle, we in the comings of knowledge in our days,' we
by the felicity, 0 son of Force, overcome all that are mortal.

7. The expresser ofevil who seeks to bring sin.and transgression
into us, his own evil do thou return upon his head; slay,

_0 conscious knower, this hostile self-expression of him who
oppresses us with the duality.

8. Thee, 0 Godhead, in the dawning of this our Night the
Ancients- made their messenger and through thee sacrificed
by their offerings because thou art the godhead that is being

1 The supreme world of Light. Agni is said elsewhere to become in his being the highest
of the shining worlds.

. I Vishnu has three strides or movements, earth, heaven and the supreme world of which
Light, Truth and the sun are the foundation.

I The highest divine sense of the iUuminations of Knowledge is found in the supercon­
scient worlds of supreme Light.

C The periods of Light visiting the soul.
• The ancient seers who discovered the secret wisdom.
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kindled by the mortal dwellers in this substance and thou
movest to the meeting-placet of all felicities.

9. Deliver the Father and in thy knowledge put away evil from
him who is borne in us as thy son, 0 child of Force. When
wilt thou have that vision for us, 0 conscious knower?
when wilt thou, 0 Truth-Conscious Will, impel us to the
. . ?Journey . .

10. Then indeed the Father adores and holds, 0 Dweller in the .
substance, the vast Name" when thou makest him to accept
and cleave to it. Will in us desires the bliss.and, increasing,
wins it entirely by the force of the Godhead.P

11. Thou, 0 Will, 0 youngest vigour, carriest thy adorer beyond
all stumblings into grief and evil; for the creatures are seen
of thee who would do hurt to us and are thieves in 'their
hearts, - they whose perceptions are void of the knowledge
and therefore they have fallen into the crookedness.

12. Lo, all these movements of our journeying have turned their
faces towards thee, and for that evil in us, it is declared to
the Dweller in our being. 0 never can this Will in his in­
creasing betray us to the hurter of our self-expression; he will
not deliver us into the hands of our enemy!

1 The supreme world of Truth and Bliss.
• The world of.Truth is also called the Wideness or the Vast or the Vast Truth.
• The Deva, the supreme Deity, of whom all the gods are different Names and Powers.



THE FOURTH HYMN TO AGNI

THE DIVINE WILL, PRIEST, WARRIOR AND LEADER

OF OUR JOURNEY

[The Rishi hymns the Divine Force that knows all the suc­
cessive births of the soul on its ascending planes of existence
and as priest ofhis upward and onward-journeying sacrifice gives
him the purity, the power, the knowledge, the increasing riches,
the facuIty of new formation and spiritual productiveness by
which the mortal grows into immortality. It destroys the enemy,
the assailants, the powers of evil, enriches the soul with all they
try to withhold, gives the triple peace and the triple fulfilment of
the mental, vital and physical being and, labouring in the light of
the supramental Truth, leads beyond, creating in us the world of
immortal felicity.]

1. Strength, master over the lords of substance, towards thee I
direct my delight in the march of my sacrifices. 0 King, by
thee, increasing thy plenitudes, may we conquer our plenty
and overcome the embattled assaults of mortal powers.

2. Strength unaging that bears the oblation is the Father of us,
he in us pervades in being and is extended in light and is
perfect in vision. Kindle altogether thy strengths of impul­
sion that belong perfectly to the Master in our dwelling,1

form altogether thy inspirations of knowledge and tum them
towards us. .

3. Will that is the Seer and Lord of the creature in the human
peoples, that is pure and purifies, with his surface of the
mind's clarities, Will omniscient hold in you as the priest of
your oblations, for this is he that wins for you your desirable
boons in the godheads.

1 Agni is here the supreme Will dwelling in us, Father and Lord of our being; he is to act
in us entirely by the divine will aDd knowledge.
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4. Becoming of one heart with the goddess of Truth-vision,'
labouring by the rays of the Sun of Light, cleave to us with
love, 0 Strength: accept in heart thy fuel in us, 0 Knower of
the Births, and bring to us the gods that they may eat of our
offering.

5. Domiciled in our gated dwelling, the Guest loved and accep­
ted, come to this our sacrifice in all thy knowledge; all these
energies slay that set themselves to attack us and bring to us
their enjoyments who make themselves our enemies.I

6. Chase from us with thy blow the Divider, make a free space
for thine own body! When, 0 Son of Force, thou art car­
rying the gods over to their goal,3 protect us in the plenitude
of our possession, 0 Strength, 0 mightiest Deity.

.
7. May we order aright for thee our sacrifice by our words

and by our offerings, 0 Will that purifiest, 0 happy flame of
purity; in us pervade a felicity of all desirable boons, in us
confirm all substance of our riches.

8. 0 Will, 0 Son of Force who dwellest in the three worlds- of
our session, cleave in heart to our sacrifice, cleave to our
oblation. May we become perfect in our works in the god­
heads; protect us by thy peace triple-armoured.I)

9. 0 Knower of the Births, bear us over every difficult crossing,
yea, over all stumblings into evil as in a ship that travels
over the waters. 0 Will, expressed by us with our obeisance
of submission as the Eater of things, awake in us, be the

1 Ila.
• All hostile·energies that attack the soul of man possess certain riches which he needs

and has to wrest from them in order to arrive at his perfect plenitude.
• The divine powers in us are carried to their goal in the Truth and Bliss by the force of the

Divine Will working in man.
a Mental, vital, physical, the lower "births" all the knowledge of which the Divine Will,

knower of our Births, possesses and through .which it has to lead the ascending sacrifice to the
supramental. .

I The peace, joy and full satisfaction in the mental, vital and physical being.
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fosterer of our embodyings.l
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10. I meditate on thee with aheart that does the Work and,
mortal, I call to the Immortal. 0 Will, 0 Knower of the
Births, confirm victory in us; by the children of my works
may I enjoy immortality.

11. 0 Knower of the Births, the man perfect in his works for
whom thou createst that other blissful world," reaches a
felicity that is peopled happily with his life's swiftnesses,
his herds of Light, the children of his soul, the armies of
his energy.3

1 Not only the physical body, but the vital and mental sheaths, all the embodied states .
or forms of the soul.

I The supramental world has to be formed or created in us by. the Divine Will as the
result of a constant expansion and self-perfecting.

. I The constant Vedic symbols of the Horse, Cow; Son, Hero. The sons or children are
the new soul-formations which constitute the divine Personality, the new births within us.
The heroes are the mental and moral energies which resist the assaults of ignorance, division,
evil and falsehood. The vital powers are the motive forces that bear us on our journey and are
therefore symbolised by the Horse. The herds are the illuminations that come to us from the
supramental Truth, herding rays of the sun of Light.



THE FIFTH HYMN TO AGNI

A HYMN OF THE SUMMONING OF THE GODS

[The hymn calls to the sacrifice by the summons of the divine
Flame the principal godheads. Each is described or invoked
in that capacity and functioning in which he is needed and help­
ful to the perfection of the soul and its divine growth and attain­
ing.]

1. To the Will that knoweth all the births, to the Flame highly
kindled, purely luminous offer a poignant clarity.

2. This is he that expresses the powers of the gods, the untame­
able who speeds on its way this our sacrifice, this is the seer
who comes.with the wine of sweetness in his hands.

3. 0 Strength, we have sought thee with our adoration, bring
hither the God-Mind! bright and dear in his happy chariotss
for our increasing.

4. Widely spread thyself," softly, thickly covering; towards
thee lighten the voices of our illumination. Be white and
bright in us that we/may conquer.

5. Swing open, 0 ye Doors divine.! And give us easy passage
for our expanding; farther, farther lead and fill our sacri­
fice.

6. Darkness and Dawn" we desire, two mighty Mothers of the

1 Indra,
I The plural is used to indicate the manifold movement of the Divine Mind in its com­

pleteness.
I This verse is addressed to Indra, the Power of divine Mind, through whom comes the

illumination of the supramental Truth; by the advancing chariots of this giver of Light we
conquer our divine possessions.

• Man's sacrifice is his labour and aspiration Godwards and is represented as travelling
through the opening doors of the concealed heavenly realms, kingdoms conquered in succes­
sion by the expanding soul.

• Night and Day, symbols of the alternation of the divine and human consciOllsness in
/
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Truth, fairly fronting us, increasers of our spacious' being.

7. And 0 ye divine Priests of our humanity, 0 worshipped
Twain, approach on the paths of the Life-breath to this
our sacrifice.

8. She of the vision of knowledge, she of its flowing inspiration,
she of its vastness, three goddesses! who give birth to the
Bliss, they who stumble not,2 may they take their seats at
the altar strewn of the sacrifice.

9. 0 Fashioner of things," beneficent hither come to us; per­
vader of all in thy being, in thy nourishing of all and with
thyself,' in sacrifice after sacrifice foster our ascension.

10. 0 Master of Delights to that goal" where thou knowest the
secret Names of the gods, thither lead our offerings.

11. Swaha to the Will and to the Lord of Wideness," Swaha to
the God-Mind and to the Thought-Power," Swaha to the
godheads be the food of our oblation.t

us. The Night of our ordinary consciousness holds and prepares all that the Dawn brings out
into conscious being.

1 Ila, Saraswati, Mahi; their names are translated in order to give the idea of their func­
tions.

I Or, who are not assailed, cannot be attacked by the ignorance and darkness, cause of
our suffering.

I Twashtri.
& The Divine as the Fashioner of things pervades all that He fashions both with His lm­

mutable self-cxistence and with that mutable becoming of Himself in things by which the
soul seems to grow and increase and take on new forms. By the former He is the indwelling
Lord and Maker, by the latter He is the material of his own works.

• Soma.
I The Ananda, the state of divine.Beatitude in which an the powers of our being are re-

vealed in their perfect godhead, here secret and hidden from us.
7 Varuna.
I The Maruta, nervous or vital forces of our being which attain to conscious expression

in the thought, singers of the hymn to Indra, the God-Mind,
I That is, let all in us that we offer to the divine Life be turned into the self-lightand self··

force of the divine Nature.



THE SIXTH HYMN TO AGNI

THE GALLOPING FLAME-POWERS OF THE JOURNEY·

[The flames of Agni the divine Will, home and meeting­
place of all our increasing and advancing life-powers, are
imaged as galloping on our human journey to the supreme good.
Divine Will creates in us the divine strength of impulsion, an
illumined and undecaying force and flame described as the steed
of the plenitude, which brings us that good and carries us to that
goal. His flames are coursers on the path who increase by the
sacrifice; they hasten uninterruptedly, and race always more
swiftly; they bring in the penned-up illuminations of the hidden
knowledge. Theirentire force and rapidityare accorded when the
divine Strengthis filled and satisfied with the sacrificial offerings.]

1. On Strength I meditate who is the dweller in substance and
to him as their home go our fostering herds, to him as their
home our swift war-steeds,' to him as their home our powers
of the plenitude.
Bring to those who affirm thee thy force of the impulsion.I

2. He is that Strengthwho is the dweller in substance; him I ex­
press in whom come together- our fostering herds, in whom
meet our swiftly galloping war-steeds, in whom our lumi­
nous seers that come to perfect birth in us.
Bring to those who affirm thee thy force of the impulsion.

3. Will, the universal toiler, gives to the creature his steed of
the plenitude, Will gives that which comes into entire being
in us for the felicity and, satisfied, it journeys to the desirable
good.

1 The Horse is the symbol of Force.in.the Veda, especially of vital force. It is variously
the anal orwar-steed in the battle and the vQ}in. the steed of the journey which brinp us in
the plenty or our spiritual wealth.

I The power that enables us to make the journey throup the nisht of our beins to the
divine Lipt.

I All our gtowing powers of force and knowledge move towards the manifestation of
the divine Knowledge-Force and in it combine and are harmonised.
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Bring to those who affirm thee thy force of the impulsion.

4. That fire of thee we kindle 0 God, 0 Flame, luminous, un­
aging, when that more effective force of thy labour blazes
in our heavens.
Bring to those who affirm thee thy force of the impulsion.

5. Will, master of the pure-bright flame, thine is the offering
cast by the illumining word; bearer of the oblation, to thee
it is cast, 0 master of the creature, achiever ofworks, perfect
in delight.
Bring to those who affirm thee thy force of the impulsion.

6. Those are thy flames that in these thy other flames nourish
and advance every desirable good; they, they race! they,
they run! they drive on in their impulsions without a break.
Bring to those who affirm thee thy force of the impulsion.

7. Those are thy fiery rays, 0 Will, steeds of the plenitude, and
they increase into the largeness and with tramplings of their
hooves they bring in the pens of the luminous kine.1 .

Bring to those who affirm thee thy force of the impulsion.

8. .Bring, 0 Will, to those who affirm thee new strengths of
impulsion that find aright their dwelling-placets may we be
they who because they have thee for their messenger, sing
the hymn of illumination in home and home. .
Bring to those who affirm thee thy force of the impulsion.

9. Both" -ladles of the running richness thou approachest to
thy mouth, 0 perfect in delight; mayst thou in our speakings
utterly fill thyself, 0 master of shining strength.

1 The illuminations of the divine Truth penned up in the cavern of the subconscient by
the lords of sense-action.

• That is, they take us to our home in the world of Truth, the superconscient plane, own
home of Asni, in which all these impulsions advancing find their rest and dwelling-place.
It is reached by an ascent from plane to plane opened in succession by the power of the divine

. illumining Word.
a Perhaps, the divine and the human delight, '
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Bring to those who affirm thee thy force of the impulsion.

10. So by our words and our sacrifices they without any break
drive and control the Strength. May he establish in us an
utter energy- and that swift galloping force.2

Bring to those who affirm thee thy force of the impulsion.

1 The hero-power of the battling soul.
I Asu-aSvyam, the swift Horse-Power, with a play on the two words giving it the sense of

"swift horse-swiftness".



THE SEVENTH HYMN TO AGNI .

THE DIVINE WILL, DESIRER, ENJOYER, PROGRESSIVE

FROM THE ANIMAL TO BLISS AND KNOWLEDGE

[Agni -is hymned as the divine Force that brings the bliss and
the ray of the truth into the human being and light into the
night of our darkness. He leads men in their labour to his own
infinite levels; he enjoys and tears up the objects of earthly en­
joyment, but all his multitude of desires are for the building of
an universality, an all-embracing enjoyment in the divine home
of the human being. He is the animal moving as the enjoyer by
the progressive movement of Nature, as with an axe through the
forest, to the achievement and the bliss. This passionate, emo­
tional, animal being of man is given by him to be purified into
the peace and bliss; in it he establishes a divine light and know­
ledge and the awakened state of the soul.]

1. 0 comrades, in you an absolute force of impulsion and an
utter affirming for the Strength that lavishes all his abun­
dance on the worlds of our dwelling;' for the master of
Force, for the son of Energy.

2. Wheresoever man's soul comes to the utter meeting with
him, it becomes full of delight in its dwelling-place. Even
they who are adepts in the strength continue to kindle the
flame of him and all creatures born work to bring him to
perfect birth.

3. When wholly we possess and enjoy our strengths of impul­
sion, wholly all that men offer as a sacrifice, then I receive
the ray of the Truth in its illumination and shining energy.s

4. Verily he creates the light of perception even for one who
sits far off in the night, when himself undecaying the puri-

1 Or, "on the dwellers in the world".
• Or, "of the light, the luminous force, the truth".
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fier compresses the lords! of the woodland of delight.

5. When in his circling men cast the sweat" of their toil as an
offering on the paths, then they ascend to him where he sits
self-joyous" like climbers who arrive upon large levels.'

6. Him shall mortal man come to know as the godhead who
has this multitude of his desires that he may establish in us
the all; for he reaches forward to the sweet taste of all
foods and he builds a horne! for this human being.

7. Yea, he teareth to pieces this desert" in which we dwell as
the Animal thatteareth its food; the beard of this Beast is
of the golden light, his fang is a purity and the force in him
is not afflicted by his heats.

8. Pure indeed is he for whom as for the eater of things there
is the flowing progression by Nature? as by an axe, and with
a happy travail she, his Mother, brought him forth that he
may accomplish her works and taste of the enjoyment,"

1 Vanaspatln, in its double sense, the trees, the lords of the forest. growths of the earth,
our material existence, and lords of delight. Soma, producer of the immortalising wine, 'is the
typical vanaspati.

I An equivoque on the double sense of the word, sweat and the rich droppings of the
food-offering .

a Or, "self-victorious".
t These are the wide free infinite planes ofexistence founded on the Truth, the open levels

opposed elsewhere to the uneven crookednesses which shut in men limiting their vision and
obstructing their journey.

I The home of man, the higher divine world of his existence which is being formed by the
gods in his being through the sacrifice. This home is the complete Beatitude into which all
human desires and enjoyings have to be transformed and lose themselves. Therefore Agni,
the purifier, devours all the forms of material existence and enjoyment in order to reduce them
to their divine equivalent.

• The material existence not watered by the streams or rivers which descend from the
superconscient Bliss and Truth.

7 Again an equivoque on the double sense of svadhiti, an axe or other cleaving instrument
and the self-ordering power of Nature, svad/ui. The image is of the progress ofthe divine Force
through the forests of the material existence as with an axe. But the axe is the natural self­
arranging progression of Nature, the World-Energy, the Mother from whom this divine Force,
son of Energy, is born.

• The divine enjoyment, bhaga, typified by the god Bhaga, the Enjoyer in the power of the
Truth.
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9. 0 strength, 0 presser out on us of the running richness,
when thou findest one who is a glad peace' for the establish­
ing of thy works, in such mortals illumination establish and
inspired knowledge and the conscious soul.

10. For to this end I born in the material existence receive as
thy gift the emotional mind and the animal being.2 Yea,
o Will, may the eater of things overpower the Dividers"
who minister not to his fullness; these souls that rush upon
him with their impulsions may he overcome.

1 Sam and sarma in the Veda express the idea of peace and joy, the joy that comes of
the accomplished labour, Sam!, or work of the sacrifice: the toil of the battle and the journey
find their rest, a foundation of beatitude is acquired which is already free from the pain of
strife and effort.

'0Literally, passion-mind and the animal; but the word palu may also mean, as it does
oftenest in the Veda, the symbolic Cow 9f light; in that case the sense will be the emotional
mind lind the illumined mind. But the first rendering agrees better with the general sense of
the hymn and with its previous use of the word.

• The Dasyus who hack and cut up the growth and unity of the soul and seek to assail
and destroy its divine strength, joy and knowledge. They are powers of Darkness, the sons
of Danu or Diti the divided being.



...
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THE EIGHTH HYMN TO AGNI

DIVINE WILL, THE UNIVERSAL FULFILLER

[The Rishi having declared the continuity of the great effort
and aspiration from the earliest times hymns divine Will har­
boured in us, inmate, priest of the sacrifice, master of this dwel­
ling, who fulfils the universal impulse in all its multiplicity and
both stimulates and leads it in act and knowledge.]

1. Will, who art by force created in us, thee the pristine Power
the pristine seekers of the Truth kindled entirely that they
might grow in their being, the god in the sacrifice, who be­
cause he has the multitude of his delights establishes the all,1

domiciled in us, master of the dwelling, inmate supremely
desirable.

2. Will, in thee the supreme- guest and master of the house
with his locks of light the peoples take their foundation
because thou hast with thee vast vision and the multitude of
thy forms and the extraction of our riches and the perfect
peace and perfect being and the destruction of enemies."

3. Will, thee the human peoples seek with their adoration who
hast knowledge of the powers of the sacrifice' and rightly
discriminating holdest for us utterly the delight and thou
art seated in our secret being, 0 perfect enjoyer, seeing with
a universal vision, pouring the multitude of thy voices, doing

. aright the sacrifice, agleam with the glory of the clarity.

4. Will, who sustainest the law of things in their universality,
thee we approach with obeisance of submission and express
thee by the words; so do thou, 0 puissant seer, approve and

1 Or, "fosters all".
I "First", both original and supreme:
I The hostile powers who try to break: up the unity and completeness of our being and

from whom the riches which rightly belong to us have to be rescued, not human enemies.
t Or,"the process of the oblation".
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cleave to us, a godhead set high-blazing by the victory! of
the mortal, by his right illuminings.

S. Will multiply affirmed, thou takest many forms according
to the man and establishest for each his wide manifestation
even as of old; thou illuminest in thy force the many
things that are thy food and none can do violence to that
blaze of, thy light when so thou blazest up.

6. Will, youngest vigour, thee the gods have kindled high and
made their envoy to man and the bearer of his offerings;
wide in thy rapidities, born from the clarity, receiver of the
oblation, thee they have set in him as a keen and burning
eye that urges his mentality.

7. Will, thee men who seek the bliss kindle high with an entire
kindling, fed by their clarities in the front of heaven ;" so
increasing, diffused by its growths that hold its heats, thou
enterest widely into all the earth-life's speeding movements.

1 "Attainment", or, "the splendour" or, "glory", .
• Heaven,and earth, the pure mental being and the materialconsciousness.



THE NINTH HYMN TO AGNI

DIVINE WILL ASCENDENT FROM THE ANIMAL TO MENTALITY

[The Rishi speaks of the birth of the divine Will by the
working of the pure mental on the material consciousness, its
involved action in man's ordinary state of mortal mind emo­
tional, nervous, passionate marked by crooked activities and
perishable enjoyments and its emergence on the third plane of
our being where it is forged and sharpened into a clear and
effectivepower for liberation and spiritual conquest. It knows all
the births or planes of our existence and leads the sacrifice and its
offerings by a successive and continuous progress to the divine
goal and home.] .

1. Thee the godhead mortals with the oblation seek, o Will;
on thee I meditate who knowest the births; therefore thou
carriest to the goal our offerings without a break.

2. Will is the priest of the oblation for man who gives the offer­
ing and forms the seat of sacrifice and attains to his home;
for in him our works of sacrificeconverge and in him our ple­
nitudes of the Truth's inspirations.

3. True too it is that thou art born from the two Workings!
like a new-born infant, thou who art the upholder of the
human peoples, Will that leads aright the sacrifice.

4. True too it is that thou art hard to seize as a son of crooked­
nesses! when thou devourest the many growths of delight
like an Animal that feeds in his pasture.

5. But afterwards thy fiery rays with their smoky passion meet
1 The two Aranisor tinders by which the fire is struck out; the word can also mean work­

ings and is related to arya. Heaven and Earth are the two Aranis which produce Agni; Heaven
his father, Earth his mother.

• Literally. of the crooked ones, possibly the seven rivers or movements of our being
winding through the obstructions of our mortal existence.

\
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together entirely; oh then, the third Soul' forges him in our
heavens like a smith in his smithy; 'tis as if in the smith him­
self that he whets him into a weapon of sharpness," ,

6. 0 Will, may I by thy expandings and thy expressings of the
Lord of Love, - yea, may we, as men assailed by enemies,
so besieged by discords, pass through and beyond these
stumblings of mortals.

7. Bring to us human souls that felicity, 0 Will, thou forceful
one I May he shoot us forward on our path, may he nourish
and increase us and be in us for the conquest of the pleni­
tude. March with us in our battles that we may grow.

1 Trita iiptya, the Third or Triple, apparently the Purusha of the mental plane, In the
tradition he is a Rishi and has two companions significantly named eka, one or single,and
dvita, second or double, who must be the Purushas of the material and the vital or dynamic
consciousness. In the Veda he seems rather to be a god.

I The original is very compressed in style and suggestion beyond even the common Vedic
pregnancy of structure and phrase, "When, oh, him Trita forges in heaven like a smith,
sharpens as in the smith". In English we have to expand in order to bring out the meaning.



THE TENTH HYMN TO AGNI

A HYMN OF THE SPLENDID SOULS WHO ATTAIN

[The Rishi prays to the divine Flame to work in him by the
triple force of Power, Knowledge and Delight. He speaks of the
splendid souls of knowledge in our humanity who attain to the
Truth and Vastness; they are the burning and overpowering
flame-rays of this transcendent Conscious-Force of the Divine
that is at work in us to climb to divine mastery. Some have
become such souls, others are still hampered but growing. He
desires the increasing affirmation of Agni so that all may advance
to a rich and all-comprehending universality.] .

1. 0 Flame, 0 Ray in our limited existence, bring for us an
illumination full of utter energy, by an all-encompassing
felicity cleave forward our path towards the plenitude.

2. 0 Flame, thou supreme and wonderful thing, it is thou who
by force of will becomest in us the greatness of discerning
power; in thee the all-harmonising Friend in the sacrifice
accomplishes the work and climbs to divine mastery.2

3 Thou, 0 Strength, increase the advancing- and the growth
of these who are splendid souls of knowledge that by their
affirmations of thee attain to our fullnesses.

4. These are they, 0 Strength, 0 Delight, who have a happy
richness of the swift forces of life and turn to a happy light
the words of the thought, souls puissant with hero-puis­
sances, for whom even in heavens is the Vastness; of itself

1 Mitra, the Lord of Love, who introduces-the principle of harmony into the workings
of the divine effort in us and thus combines all the lines of our advance, all the strands of our
sacrifice until the work is accomplished in the supreme unity of Knowledge, Power and
Delight.

.- Asuryam, the god-power, the mastering force of the Lord, the divine "Asura" in us.
a Or, "attainment".
& That is to say, on the heights of the pure mentality where it meets with and passes into

the vastness of the superconscient.,
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its perfect working awakes to knowledge for these.

5. These are thy flaming rays, 0 Strength, that go blazing vio­
lently and are like lightnings that run over all the quarters
and are like a resonant chariot that speeds towards the
plenitude.

6. Now, 0 Strength, alike may those that are beset and ham­
pered attain to expansion and the soul's riches and may
these our splendid souls of knowledge traverse all the

. regions! and beyond.

7. 0 Strength, 0 Soul of Puissance, when thou art affirmed and
in thy affirming, bring to us, 0 priest of the offering, felicity,"
of an all-pervading forcefulness for all that affirm thee and
for thy affirmation again. March with us in our battles that
we may grow.

1 The regions of the heavens of the mental existence which have all to be embraced in our
consciousness and overpassed. ,

I That richness and abundance in the soul full of divine possessions which is its spiritual
prosperity or felicity. an image bfthe infinite store ofthe divine Bliss and by which it advances
to an ever greater and more richly-equipped wideness of its being.



THE ELEVENTH HYMN TO AGNI

A HYMN TO THE DIVINE PRIEST AND SACRIFICIAL FLAME

[The Rishi hymns the birth of the wakeful and discerning
sacrificial Flame who is vision and will-power, the seer whose
passion of effort turns into a divine knowledge, in the heavens of
mind. This seer-will the inspired words of the Thought have to
increase. It is a thing of puissance, the Son of Force, and found
by the ancient Souls of luminous puissance concealed in the
growths of earth, in all the experiences that the soul here seeks to
enjoy.]

1. The protector of the creature is born, the Flame that is
wakeful and perfect in discernment, fora new march to feli­
city. His front is of the clarities, luminously he shines wide
so that the vastness of him touches the heavens, he is pure
for the bringers of the riches.

2. Men have kindled high in the triple world! of the session the
Flame supreme to be vision in the sacrifice and the vicar
set in front; he comes in one chariot with the God-Mind and
the divine Powers and sits on the seat of sacrifice, the Priest
of the oblation perfect in will-power for the sacrificing.

3. . Unovercome and pure'' thou art born from thy mothers
twain; thou hast risen up a rapturous seer from the all­
luminous sun; they have increased thee with the clarity, 0
Flame, and the passion-smoke of thee becomes vision when
it reaches and lodges in the heavens.

4. May the Flame come to our sacrifice with power to accom­
plish; the Flame men carry into every room of their dwelling­
place; the Flame has become our messenger and the bearer

1 The triple world of mind, life and body in which the session of our sacrifice takes
place or in which the )Vork of self-perfection 'proceeds.

I Or, "pure without cleansing".
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of our offering; when men accept the Flame into them­
selves, it is the seer-will that they accept. '

5. For thee, 0 Flame, this Word fraught fullest with the honey,1

for thee this Thought and may it be the peace and bliss in
thy heart. For the words of the Thought satisfy and in­
crease thee as those great fostering streams" fill and increase
that ocean.

6. 0 Flame, the souls of puissances discovered thee hidden in
the secret place,' lodging in every object of delight; by our
pressure on thee thou art born, a mighty force; the Son of
Force they have called thee, 0 Puissance.

I The honeyed Soma-wine, outflowing of the principle of Delight in things•
. I The seven riven or movements which descend from the superconscient being and fill

the conscious ocean of our existence. They are called the Mothers, the fostering Cows, the
Miahty Ones of Heaven, the Waters of Knowledge, the streams of the Truth, etc.

• The seven ancient .seers or fathers, the Angirasa Risbis, sons of Agni and divine or
human types of the seer-will.

I The subconscient heart in things.



THE TWELFTH HYMN TO AGNI

A HYMN OF MAN'S ASPIRATION TO THE TRUTH

[The Rishi invokes this flame of the Divine Force, this
vast Lord of the superconscient Truth, this Truth-conscious
One, to accept thought and word into himself, become Truth­
conscient in man and cleave out the many streams of the Truth.
Not by mere force of effort nor under the law of the duality can
the Truth be attained, but by the Truth itself. But there. are not
only -powers of this Force that battle with the falsehood and
guard and conquer, there are others also who have helped so far
in the march, but who would keep to the foundation of the
falsehood because they cling to the present self-expression of man
and refuse to advance beyond it; these in their self-will speak
the word ofcrookedness to the Truth-seeker. By the sacrifice and
by submission in the sacrifice man, the ever-advancing pilgrim,
brings near to him his wide dwelling-place beyond, the seat and
home of the Truth.]

1. To Will, master of sacrifice, the Mighty One, the vast lord
and diffuser of the Truth I bring forward my thought as an
offering and it is as the clarified butter of the sacrifice puri­
fied in the mouth of the flame; my word! I bring forward
that goes to meet its lord,s

2. 0 conscious seer of the Truth, the Truth alone perceive in
my consciousness; cleave out3 many flowing streams of the
Truth.s Not by force, nor ·by the duality can I achieve the
journey nor attain to the Truth of the shining Worker, the
fertilising Lord.

1 To tum thought and word into form and expression of the superconscient Truth which
is hidden beyond the division and duality of the mental and physical existence was the central
idea of the Vedic discipline and the foundation of its mysteries.

I The Bull; the thought is symbolised as the shining cow fronting and offering itself to
the Godhead.

I From the ,ock in the hill where they ase guarded by the opposing powers.
, The descent of the superconscient into our life was imaged as the rain of heaven; it

formed the seven celestial rivers that flow down upon the earth-consciousness.
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3.

4.

•

5.

6.

By what thought in me, 0 Will, shalt thou seeking the
Truth by the Truth become the impeller to knowledge of a
new word? The godhead who guards the times.and seasons!
of the Truth, knows all in me, but him I know not, the lord
of that all-possessing felicity.

Who are they, 0 Will, that are thy binders of the Enemy?
who are the shining ones, the guardians, the seekers after
possession and conquest? Who, 0 Will, protect the founda­
tions of the falsehood? who are the keepers of a present!
word?

These are comrades of thine, 0 Will, who have gone astray
from thee; benignant were they, they have become malig­
nant. These do violence to themselves by their words speak­
ing crooked things to the seeker after straightness.

(

But he, 0 Will, who desires with submission thy sacrifice,
guards the truth of the shining Worker, the Fertiliser," To
him may there come that wide habitation- in which all is
perfected, even that which is left5 for man the pilgrim to
accomplish in his forward journeying.

•

I The periods, sometimes described as years, sometimes as the twelve symbolic months
of the progress of the sacrifice.

I 6r, "false word". In either case it means the old falsehood as opposed to the "new
word" of the Troth of which Agni has to create the knowledge.

• "The shining Bull or Male", but the latter word means also the rainer, fertiliser or
diffuser of abundance and sometimes the strong and abundant, the former seems to bear also
the sense of active or moving.

• The plane.of the superconscicnt Troth or world of Swar beyond mental Heaven and
physical earth in which all is accomplished that here we strive after; it is described as the
wide habitation and the wide and fear-free pasture of the shining cows.

• This world is sometimes described as what is left or the excess; it is the additional field
of being beyond this triplicity of mind, life and body which constitute our normal state of
existcnc:c.



THE THIRTEENTH HYMN TO AGNI

A HYMN OF AFPIRMATION OF THE DIVINE WILL

[The Rishi declares the power of the Word affirming the
Divine Will who attains to the touch of heaven for man. That
Will affirmed in us by the word becomes the priest of our sacri­
fice and the winner in us of the divine riches and of the energy
that conquers. This godhead contains all the others in its being
as the nave of a wheel contains the spokes and therefore brings
us all the varied wealth of the spiritual felicity.]

1.

2.

3.

4.

5.

6.

Chanting the word that illumines we call to thee, chanting
the word that illumines we kindle thee, 0 Will, chanting the
word that illumines for our increase.

,
Today we seize with the mind the affirmation all-effective,
the hymn of the Will, of the godhead that seeks for us our
divine substance,1 of him who touches the heavens.

May the Will accept with love our words, he who is here as
the priest in men; may he offer the sacrifice to the divine
people.

Very wide and vast art thou, 0 Will, the priest of our
offering desirable and beloved; by thee men extend wide the
form of their sacrifice.

Thee, once rightly affirmed, the illumined increase, 0 Will,
so that thou conquerest utterly the plenitude; therefore do
thou lavish on us a complete hero-energy.

o Will, as the nave of a wheel contains the spokes, so thou
containest in thy being all the gods; thou shalt bring to us a
varied joy of those riches.

t

1 The divine riches which are the object of the sacrifice.



THE FOURTEENTH"HYMN TO AGNI

A HYMN OF THE FINDER OF LIGHT AND TRUTH

[The Rishi declares Agni as the Priest of the sacrifice, the slayer
of the powers of Darkness, the finder of the world of the Sun of
Truth, of his radiant herds and of his luminous waters; he is the
seer in us who is increased by the clarities of right thought and
speech.]

1. Awaken the Flame by the word that affirms him, kindle high
the Immortal; let him place our offerings in the godheads.

2. Him in their pilgrim sacrifices mortal men desire and adore,
the divine, the immortal, who is strongest for sacrifice in the
human creature.

3. Him, the godhead, man's continuous generations adore
with the ladle! dripping with the clarities; the Will they
adore that he may bear their offering.

4. Born, the Flame shines out slaying the Destroyers," yea, he
smites the Darkness with the Light and he'finds the shining
Herds" and those Waters and the luminous world.'

5. The Will serve and seek, the object of our adoration, the
Seer with his surface of the clarities; may he come, m3;y he
hearken to my call.

1 This ladle is the constantly lifted movement of man's aspiration towards the Truth
and the Godhead.

I The Titans, dividers of our unity and completeness of being and sons of the Mother of
Division, who are powers of the nether cave and the darkness .

. I The Herds and the Wate';'S are the two principal images ofthe Veda; the former are the
trooping Rays of the divine Sun, herds of the luminous Consciousness; the waters are the
outpouring of the luminous movement and impulse of the divine or supramental existence.

4 Swar, the world ofdivine solar light to which we have to ascend and which is revealed by
the release of the luminous herds from the nether cave and the consequent uprising of the divine
Sun.
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6. The Will men increase by the offering of their clarities, they
increase .the universal doer of their works by their hymns
of affirmation which place aright the thought, which find
the revealing word.



THE FIFTEENTH HYMN TO AGNI

A HYMN OF THE DIVINE UPHOLDER AND CONQUEROR

[The Rishi hymns the Divine Will as the Seer and the Mighty
One, the upholder of the Bliss and the Truth, by which men
attain to the supreme-seated godheads. He breaks leonine
through an army of opposers, sees and confirms for man all the
possible births and manifestations of the soul, forms in him the
secret superconscient plane and by knowledge delivers him into
that vast beatitude.]

1. To the Seer and Ordainer who is the object of knowledge I
bring the offering of the Word, to the glorious and victorious,
to the pristine and supreme. He is the Mighty One accomp­
lished in joy who goes forward to the clarities, the strength
that is holder of the bliss and holder of the substance.

2. By the Truth they uphold the Truth that holds all, in the
power of the Sacrifice, in the supreme ether, even they who
by the godheads born in them travel to the godheads unborn,
to the Powers who are seated for ever in. the Law that up­
holds the heavens.

3. Putting evil away from them they create wide-extended
forms and embodiments of the soul that are a vast birth and
indestructible manifestation for this first and supreme
godhead; new-born he shall break through armies that join
like converging floods; they stand encompassing him like
hunters who enring an angry lion.

4. Thou art even as a mother when in thy wideness thou bearest
in thy arms birth after birth to the firm foundation and to
the vision. When thou holdest in thee and enjoyest mani­
festation after manifestation, thou movest abroad with thy
self in many different forms.
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S. May our plenitude possess the furthest limit of thy might, 0
godhead, where in its wideness and all-yielding abundance
it upholds the bliss. Thou art he that forms and upholds
in himself that secret abode to which we move; by thy
awakening of him into knowledge thou hast rescued the
enjoyer of things for a vast beatitude.



THE SIXTEENTH HYMN TO AGNI

A HYMN TO THE BRINGER OF ALL DESIRABLE GOOD

[The Rishi affirms the Divine Will in -man as the offering
and representative priest who brings light and strength and
inspired knowledge and every desirable good; for he is the
aspirer by works in whom is the puissance of all the gods and
'the full plenitude of their force.]

1. Sing thou out by the word a vast manifestation for the shin­
-ing Light, for the divine, for the Will whom mortals by their
expressions of his godhead as the Friend! put in their front.

2. The Will is the priest of offering of the peoples; by the illu­
minations of the discerning mind he bears abroad in both
his arms the continuous order- of their offerings and as the
divine enjoyer" he moves to his good.

3. In the affirmation of him and in his comradeship when he
has increased his flame of purity are all the lords of the
plenitudej! for all things are in the sound of his many voices
and on him, the aspirer in his works, they have laid the
burden of their strength.

4. Even now, 0 Will, may there be the full plenitude of their

1 Mitra. Agni contains and is all the gods. Mortals have to discover in the action of the
divine Will the light, love and harmony of the true knowledge and true existence, the Mitra­
power; it is in this aspect that he has to be set in front of the human consciousness as the re-
presentative priest in the sacrifice. _

I As the Purobita, the representative priest in the sacrificeand the leader in the van of its
march. He stands in front of our consciousness, leader of all our powers, to guide and carry
on our Godward work, so that there shall be no interruption, no gap in the-order of the sacri­
fice, the right stages of its march to the gods, the right placing of its works according to the
times and seasons of the Truth.

• The Divine Will becomes the Enjoyer Bhaga, brother power of Mitra, who enjoys all
delight of existence but by Mitra's power of pure discernment and according to the light,
truth and harmony of the divine living.

.' The gods; the Divine Force contains and sustains all the other divine powers in their
working; in him resides therefore the power of all the other godheads.



400 The Secret 01 the Veda

utter force. Around this mighty Will earth and heaven have
become as if one voice 'of inspired knowledge.'

5. Even now come to us, 0 Will, hymned by our words and
bring to us our desirable good. May we who are here and­
those luminous masters of knowledge together found that
blissful state of our being. March with us in our battles that
we may grow.

1 The whole physical and the whole mental consciousness become full of the knowledge
which streams into them from the supramental plane and they, as it were, turn into the supra­
mental light and action around the divine Seer-Will as he moves about in them at his work
of transfiguration.



THE SEVENTEENTH HYMN TO AGNI

A HYMN OF ENLARGEMENT AND ULTIMATE ASPIRATION

[A state arrives in which man goes beyond the mere subtlety
and fineness of the intelligence and reaches to a rich and mani­
fold largeness of soul. Even then though he has now the wide
law of his being which is our right foundation, he needs a force
greater than his to lead him; for largeness and multiplicity of
soul-force and knowledge are not enough, there must be the
divine truth in thought, word and act. For we have to attain.
beyond the enlarged mental. being to the beatitude of a state
beyond mind. Agni has the light and the force, the Word and
the true impulsion, the embracing knowledge and the achieving
power. He shall bring the divine wealth in his chariot and carry
us towards the blissful state and the supreme good.]

1. I am mortal who call thee, 0 godhead, for thy strength is
greater than mine and it is righteous in its acts. Let the man
of multiple soul when he has made perfect his sacrifice,
adore the Will for his increasing.

2. Man, thou who hast won to the wide law of thy being,' by
the mouth of this flame thou shalt be self-mightier to attain
and shalt mentalise the paradise of his richest flamings, the
paradise of rapture beyond the thought of the mind.s

.
3. For by the mouth and radiance of his flame he has yoked

himself with the impelling force and the word, and vast as
if with the seed of heaven blazes out the purity of his rays.

4. Because by the force of his workings he has the embracing
knowledge and the achieving power, his chariot carries a

1 The larger working of consciousness and power in the being by which the rigid limita- .
.tions of the ordinary mind and life and physical being are broken and man is able to experience
a full inner life and open himself to communication with all the planes of his own and of the
cosmic existence.

I The state of bliss of which Swar, the supramental plane of existence, is the basis.
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divine wealth; therefore in all creatures he is the godhead to
be expressed and the helper to whom men call.

5. Even now and even for us may the luminous masters of
knowledge be firm by the mouth of the flame to our supreme
good.' 0 Sun of Energy, guard us so that we may enter in,
be mighty to attain our blissful state. March with us in our
battles that- we may grow.

1 The luminous gods in us must keep our consciousness firmly attached to the light and
truth that is brought-by the workings of the Will so that we may not fall away from the right
movement and its divine joy.



THE EIGHTEENTH HYMN TO AGNI

A HYMN OF THE LORDS OF THE PLENITUDE

[The Divine Will is invoked to complete the manifestation of
the divine powers after the second state of the soul when it has
passed beyond the mere physical being and is full of the perfect
.energy of the vital plane, for the gods have given all the life's fifty
steeds of swiftness; Agni is there as the light and flame of its
far-extended existence which has broken the limitations of the
material being and he is full ofthe joys ofthis new and rich supra­
physical life. Now the third state, the free mental being, is to be
perfected by a richly varied and luminous play of thought and
word ending in the manifestation of the highest reach of the
mental realms, the power of the supramental Light in the men­
tality; there begins the manifestation of the intuitive and inspired
mind. Agni has to create that vastness and light and divinity of
the Truth-knowledge and so crown with it the already attained
free swiftness of force and wide range of life and enjoyment
proper to the perfected and god-filled vitality.]

1. Let the Will be affirmed in the dawning;' guest of the crea­
ture with his many delights who, immortal in mortals, takes
joy in all their offerings.

2. He is the plenitude of his own discerning mind for the second
soul" when it bears the purified intelligence; then it holds in
itself the continual wine of ,delight and affirms thee, 0
Immortal.

3. Such art thou I call, the pure flame of this far-extending
existence for the lords of the plenitude whose chariot in-

1 The dawning of the divine Dawn of the higher knowledge in the mind.
. I Dwita, the god or Rishi of the second plane of the human ascent. It is that of the Life­

Force, the plane of ful1illed force, desire, free range of the vital powers which are no longer
limited by the strict limitations of this mould of Matter. We become conscious of and con­
scious in new realms, immense ranges of life, the "far-extending existence" of the next verse,
which are screened oft' from our ordinary physical consciousness. Trita is the god or Rishi
of the third plane, full of luminous mental kingdoms unknown to the physical mind.

,
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violate ranges wide,' 0 giver of the steeds of swiftness, -

4. The lords of the plenitude in whom is rich light of the
thought and they keep the words of our utterance in their
mouth ;" the fullness of the soul has been spread as a seat
of sacrifice in the power" of the luminous world and all its
inspirations are set round about.

5. They who have given me fifty steeds of swiftness' with a
perfect affirming, the divine souls that are lords of the pleni­
tude, for them, 0 Flame-Immortal, create the large, the vast,
the luminous knowledge full of the godheads.

1 In these new worlds of life the divine movement is now fulfilled there and ranges un­
pierced by the "harms" of the powers of Death and Darkness.

I This verse describes the farther ascent of the movement from the realms of Dwita to the
realms of Trita.

I Svamara, often spoken of as if it were a country; it is not Swar itself, the utter super­
conscient plane, but the power of itself which the light of that world forms in the pure menta­
lity. Here its inspirations and illuminations descend and take their place round the seat of the
sacrifice. These are elsewhere called the scouts, eclaireurs, of the solar Deity, Varona.

, The Ashwa or Horse is the symbol of the Life-Force as the Cow is the symbol of the
Light. Fifty, hundred, a thousand ace numbers symbolic of completeness.



THE NINETEENTH HYMN TO AGNI

A HYMN OF THE REVEALING RAY AND CONQUERING WILL

[That epiphany of' the soul is sung in which all the coverings
of its higher states are penetrated and open to the divine light.
It is the opening of the whole third plane of our existence
which was before as a fortified city with its gates'closed to the
soul embodied in Matter. By this new action of the Divine
Force the mental and physical consciousness are wedded to the
high supramental which was till now separated from them and
the life-force blazing in its works with the heat of the divine Sun
is harmonised with the play of the sun-ray of the divine know­
ledge.]

1. State upon state is born, covering upon covering opens to
consciousness of knowledge; in the lap of its Mother- the
soul sees.s

2. Awakened to an embracing knowledge men cast in thee the
offering, they guard a sleepless manhood, they enter into the
fortified city.

3. Men who are born in the world and labour at the work in­
crease the luminous state of the son of the white-shining
Mother," he wears the golden necklace.! he utters the vast
word; with that and with the honey-wine of delight he be­
comes a seeker of the plenitude.

-4. He is as the delightful and desirable yield of the Mother.s
he is that which being without a fellow yet dwells with the

1 Aditi, the infinite consciousness. Mother of all things.
I With the all-embracing vision of the supramental infinite consciousness.

' I Aditi; her dark state or black form is Diti, mother of the powers of Darkness.
• Of the rays of the divine sun of Truth.
, The milk of the Cow, Aditi.
• The all-creating and self·sufficing Supermind high and remote and separated in our con­

sciousnesS from the mental and physical planes; yet it is really there behind their action and
reaction upon each other and in the liberated state of man the separation is abolished.
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two companions, he is the heat of the Light and the belly of
the plenitude, he is the eternal unconquerable who tramples
all things under his feet. .

5. 0 Ray, be born in us and dwell there at play harmonising
thy knowledge with the blazing life-god.' May these flames
of the will that bear our works be violent and keen and
sharpened to a perfect intensity and firmly founded in the
Bearer of all things.

1 Vayo.



•

THE TWENTIETH HYMN TO AGNI

A HYMN OF THE WORK-AND THE A'ITAINMENT

[The Rishi desires a state of spiritual wealth full of the divine
working in which nothing shall fall away to the division and the

•
crookedness. So, increasing by our works the divine Force in us
daily, we shall attain to the Bliss and the Truth, the rapture of

. the Light and the rapture of the Force.]

1. 0 Will, 0 conqueror of our plenitude, the felicity which thou
alone canst conceive in the mind, that make full of inspira­
tion by our words and set it to labour in the gods as our
helper.

2. They who are powers increased of thee in the fierceness of
thy flame and strength, yet impel us not on the path, they
fall away to the division, they cleave to the crookedness of
a law that is other than thine.

3. Thee, 0 Will, we take to us as the priest of the offering and
the accomplisher of a discerning knowledge; holding for
.thee all our delights we call thee the ancient and supreme to
our sacrifices by the word;

4. Rightly and in such wise that, 0 forceful god, 0 perfect
power of works, we may increase thee day by day, that we
may have the Bliss,that we may have the Truth, that we
may have perfect rapture by the Rays of the knowledge, that
we may have perfect rapture by the Heroes of the Force.

".



THE TWENTY-FIRST HYMN TO AGNI

A HYMN OF THE DIVINE FLAME IN HUMANITY

[The Rishi invokes the divine Flame to bum as the divine Man
in humanity and to raise us to our perfection in the seats of
the Truth and the Bliss.]

1. As the human-we set thee within us, as the human we kindle
thee; 0 Flame, 0 Seer-Puissance, as the human offer sacri­
fice to the gods for the seeker of the godheads.

2. 0 Flame, thou bumest in the human creature when thou art
. satisfied with his offerings; his ladles go to thee unceasingly,
o perfect in thy birth, 0 presser out of the running richness.

3. Thee all the gods with one heart of love made their envoy;
o seer, men serve and adore thee in their sacrifices as the
godhead.

4. Let mortal man adore the Will, the divine, by sacrifice to
the powers divine; but thou, 0 Brightness, shine out high­
kindled; enter into the home of the Truth, enter into the
home of the Bliss;

1 The godhead descending into man assumes the veil of humanity. The god is eternally
perfect, unborn, fixed in the Truth and Joy; descending, he is born in man, grows, gradually
manifests his completeness, attains as if by battle and difficult progress to the Truth and
Joy. Man is the thinker, the god is the eternal seer; but the Divine veils his seerhood in the
forms of thought and life to assist the development of the mortal into immortality.



THE TWENTY-SECOND HYMN TO AGNI
. .

A HYMN OF THE JOURNEY TO THE PERFECT JOY

[Man, the eater of things, seeks a fulfilment of his desires in a
final equality of delight. To this end he has to be purified by
the divine Flame, the Seer-Will who holds in himself the con­
scious vision and the utter rapture. By increasing him in us we
shall journey forward with our progressing sacrifice and the gods
will utterly manifest themselves. We must entertain this divine
Force as the master of our house, our physical and mental body,
and give it all the objects of our enjoyment as its food.]

1. Man who seekest thy equal fulfilment in all, sing as the
enjoyer of things the word of illumination to him of the
bright purifying flame, to the object of our adoration in the
march of our sacrifices, to the priest of the offering most
rapturous in the creature.

2. Set within thee Will that knows all the births, the divine sac­
rificer in the seasons; today let thy sacrifice march forward
unceasingly, thy sacrifice shall open to thee the whole epi-
phany of the godheads. .

3. Mortals, we have set our mind on thee the divine, for thou
hast the mind of conscious vision; we meditate on thee as
we journey, that we may increase and for the increase too of
thee, the supremely desirable.

4. Awake then, 0 Will, to the vision of this within us; this is
our word to thee, 0 Lord of Force. Strong-jawed enjoyer,
master of our house, the eaters of things increase thee by

. their affirmations and by their words they make thee a thing
of bright gladness.

/



THE TWENTY-THIRD HYMN TO AGNI

A HYMN OF THE RICH AND CONQUERING SOUL

[The Rishidesires through Agni that opulence of the divine
Light against which the armies of darkness cannot stand; for it
overpowers them by its plenitude and force. This it does on all
the successive planes of the soul's labour and in each 'of them
man gets, by this divine Force that is the true and transcendent
Being, all the objects of his desire that they contain.]

I. Bring to us, 0 Strength most forcefully prevailing, that force­
ful opulence of the Light which in all the fields of our labour
shall by force prevail with thy mouth of flame to enter into
the plenitudes,

2. 0 Flame, 0 Might, that rich felicity bring which shall
violently overpower the armies that are embattled against
us; for thou art the true in being, the transcendent and
wonderful, who gives to man the luminous plenitude.

3. All these peoples who with one heart of love have made
clear their seat of sacrifice, find in the dwelling-places! of the
soul thee, the priest of sacrifice, the beloved, and they reach
in them their many objects of'.desire.

4. This is the labourer in all man's works and he holds in him­
self an all-besieging force. 0 pure-brilliant Flame, shine out
full of joy and opulence in these our habitations, shine out
full of light, 0 our purifier.

1 The "seats" or homes of the soul, which progresses from plane to plane and makes of
each a habitation. They are sometimes called the cities. There are seven such planes each
with its seven provinces and one additional above. Usually we hear of a hundred cities, the
double number perhaps representing the downward gaze in each, of the Soul upon Nature
and the upward aspiration of Nature to the Soul.

•



THE TWENTY-FOURTH HYMN TO AGNI

A HYMN TO THE DELIVERER AND PROTECTOR

[The Rishi invokes the Divine Will for protection from evil and-.
for the fullness of the divine light and substance.]

1-2. 0 Will, become our inmost inmate, become auspicious to us,
become our deliverer and our armour of protection. Thou
who art the lord of substance and who of that substance
hast the divine knowledge, come towards us, give us its most
luminous opulence.

3-4. Awake! hear our call! keep us far from all that seeks to
turn us to evil. 0 shining One, 0 flame of purest Light, thee
for our comrades we desire that even now they may have
the bliss and peace.

\

•



THE TWENTY-FIFfH HYMN TO AGNI

A HYMN TO THE LORD OF LIGHT AND CREATOR OF GODHEAD

[The Rishi hymns Agni as the Seer-Will whose whole being is, .

the light and the truth and the lavishing of the substance of
divinity. He is the son born to the thought of the seers and he
gives himself as the godhead born in man who is the son of our
works opulent with the divine Truth and the divine Power and as
the conquering steed of the journey and the battle. The whole
movement of the Seer-Will is upward to the light and vastness
of the superconscient; his voice is as if the thunder-chant of those
heavens. He shall carry us by hisperfect working beyond the
siege of darkness and limitation.]

,

1.

2.

3.

4.

Raise thy song towards the Will, towards the divine for thy
increasing, for he is our lord of substance and he lavishes;
he is the son of the seekers of knowledge; he is the keeper
of the Truth who ferries us beyond the surge of our des­
troyers.

This is the true in his being whom the seers of old kindled,
yea, the gods too kindled him with perfect outshinings into
his wide substance of the light, the priest of the oblation with
his tongue of ecstasy.

o Flame supremely desirable, so by our supreme thinking,
by our brightest perfected mentality, by its utter cleaving
way ·of all evil let thy light give unto us the bliss.

The Will is that which shines out in the gods, the Will is that
which enters with its light into mortals, the Will is the carrier
of our oblation; the Will seek and serve in all your thoughts.

5. .The Will gives to the giver of sacrifice the Son! born of his

1 The Son of the sacrifice is a constant image in the Veda. Here it is the godhead himself,
Agni who gives himself as a son to man, a Son who delivers his father. Agni is also the War-
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works who teems with the many inspirations and the
many voices of the soul, the highest, the unassailable, the
Master of things who opens our ears to the knowledge.

. 6. Yea, 'tis the Will gives to us the Lord of existences who
conquers in the battles by his souls of power; Will gives to
us our swift-galloping steed of battle ever conquering,
never conquered.

7. That which is strongest in us to upbear, we give it to the
Will. Sing out the Vast, 0 thou whose wide substance is
its light. Thy opulence is as if the largeness of the Goddess!
herself; upward is the rush of thy plenitudes.

. 8. Luminous are thy flaming radiances; there rises from thee
a vast utterance like the voice of the pressing-stone of de­
light; yea, thy cry of itself rises up like a thunder-chant from
the heavens.

9. Thus, desiring substance, we adore the Will who is forceful
to conquer. May he who has the perfect power of his work­

. ings, carry us beyond all the forces that seek to destroy us,
like a ship over the waters.

Horse and the steed of the journey, the White Horse, the mystic galloping Dadhikravan who
carries us through the battle to the goal .of our voyaging.

1 Aditi, the vast Mother.



THE TWENTY-SIXTH HYMN TO AGNI

..
A HYMN OF THE PRIEST AND SACRIFICIAL FLAME

(The Rishi invokes the Divine Flame in all its usual attributes
as the sacrificer, the luminous seer who has the vision of the
luminous world, the bringer of the gods, the carrier of the
offering, the envoy, conqueror, increaser of the divine workings
in man, the knower of the Births; the leader of the march of the
sacrifice with its progressive epiphany of the godheads.]

1. 0 Flame, 0 purifier, bring -to us by thy tongue of rapture,
o god, the gods and offer to them sacrifice.

2. Thou who drippest the clarity, thou of the rich and varied
,luminousness; we desire thee because thou hast the vision
of our world of the Truth. Bring to us the gods for their

,manifesting.'

3. 0 Seer, we kindle thee in thy light and thy vastness in the
march of our sacrifice who carriest the offerings on their
•Journey.

4. Come, 0 Will, with all the godheads for the giving of the
oblation; thee we accept as the priest of the offering.

5. For the sacrificer who presses the wine of his delight, bring,
o Flame, a perfect energy. Sit with the gods on the seat of
the soul's fullness.

6. 0 Flame, thou bumest high and increasest the divine laws
and art the conqueror of a thousandfold riches; thou art
the messenger of the gods who hast the word.

7. Set within you the Flame who knows the births, bearer of

1 Or, "Cor the journeying" to the luminous world of the Truth, or, "Cor the eating" of the
oblations.



Hymns to Api 415

the offering, youngest vigour, divine sacrifieer in the seasons
of the Truth.

8. Today let thy sacrifice march forward unceasingly, thy
sacrifice that shall bring the whole epiphany of the godheads.
Strew the seat of thy soul that there they may sit.

9. There let the Life-powers' take their seat and the Riders of
the Horse" and the Lord of Love' and the Lord of Wide­
ness.' even the gods with all their nation.

1 The Maruls. • The twin Ashwins. • Mitra. • VlU'\l!U1.



"

THE TWENTY-SEVENTH HYMN TO AGNI

A HYMN OF THE STRENGTH AND ILLUMINATION

[The Rishi under the figure of the demigod, Traivrishna Trya­
runa Trasadasyu, and the seer Ashwamedha, symbolises the
fulfilment in the human mentality of the illumination of the
God-Mind Indra, and the power of the God-Will, Agni in the
vitality. The Mind-Soul, destroyer of the demons, awakened to
knowledge as the human-born Indra, has given to the seer his
two cows of light that draw his wain, his two shining, horses that
draw his chariot and the ten times twelve cows of the dawn of
knowledge. He has assented to and confirmed the desire with
which the Life-Soul has given the sacrifice of the Life-Horse to
the gods. The Rishi prays that this Mind-Soul, lord of the triple
dawn, may give to 'the journeying Life that seeks the truth, the
mental intelligence and power of possession needed and may
itself in return receive from Agni the peace and bliss. The Life­
Soul on the other hand has given the hundred powers, the vital
strength needed for, the upward journey; the Rishi prays that
this Life-Soul may attain to that vast strength which is the power
of the Sun of Truth on the superconscient plane.]

1. 0 Will, 0 Universal Power,' the mighty One supreme in
vision, master of his being, lord of his plenitudes has given
me his two cows of the Light that draw his wain. He of the
triple dawn, son of the triple Bull.! has awakened to know­
ledge with the ten thousands" of his plenitude.

2. He gives to me the hundred and twenty' of the cows of

lOr, "Godhead".
1 The Triple Bull is Indra, lord of the three luminous realms of Swar, the Divine Mind;

Tryaruna Trasadasyu is the half-god; man turned into the Indra type; therefore he is described
by all the usual epithets of Indra, "Asura", "Satpati", "Maghavan", The triple dawn is the
dawn of these three realms on the human mentality.

I' Thousand symbolises absolute completeness, but there are ten subtle powers of the
illumined mind each of which has to have its entire plenitude.

• The symbolic figure of the illuminations of divine knowledge as the series of dawns
(cows) of the twelve months of the year and twelve periods of the sacrifice. There are again

•
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dawn; his two shining! horses he gives; yoked to the car,
that bear aright the yoke. 0 Will; 0 Universal .Power, do
thou rightly affirmed and increasing extend peace and bliss
to the lord of the triple dawn.

3. For thus has he done desiring thy grace of mind, new-given
for him new-manifested, - he, the disperser of the des­
troyers," the lord of the triple dawn who with attentive mind
gives response to the many words of my many births.t

4. May he who answers to me with assent give to the illumined
giver of the Horse-sacrifice.' by the word of illumination
possession of the goal of his journey; may he give power of
intelligence to the seeker of the Truth.

5. A hundred strong bulls of the diffusions raise me up to joy;
the gifts of the sacrificer of the steed are as outpourings of
the wine of delight with their triple infusions.?

ten timestwelve to correspond to the ten subtle sisters, powers of the illumined mentality.
1 The two shining horses of Indra ·identical probably with the two cows of light of the

first verse; they are the two vision-powers of the supramental Truth-Consciousness, right­
hand and left-hand, probably direct truth-discernment and intuition. As cows symbolising
light ofknowledge they yoke themselves to the material mind, the wain; as horses symbolising
power of knowledge to the chariot of Indra, the liberated pure mind.

I Trasadasyu; in all things he reproduces the- characteristics of Indra.
• The seer by this self-fulfilment on the higher plane is born, as it were, into many realms

ofconsciousness and from each of these there go up its words that express the impulses in it '
which seek a divine fulfilment. The Mind-Soul answers to these and gives assent, it supplies to
the word of expression the answering word of illumination and to the Life that seeks the Truth
it gives the power of rotelligence that finds and holds the Truth.

& The Horse-sacrifice is the offering of the Life-power with all its impulses, desires, enjoy­
ments to the divine existence. ,The Life-Soul (Dwita) is itself the giver of the sacrifice which it
performs when by the power of Agni it attains to vision on its own vital plane, when it becomes,
in the figure of the hymn, the illumined seer Ashwamedha.

I The complete hundred powers of the Life by whom all the abundance of the vital plane
is showered upon the growing man. The vital forces being the instrument of desire and enjoy­
ment, this diffusion is like the outpouring of the wine of delight that raises the soul to new and
intoxicating joys.

• The delight extracted from existence "is typefied by the honey-wine of the Soma ; it is
mixed with the milk, the curds and the grain,the milk being that of the luminous cows, the
curds the fixation of their yield in the intellectual mind and the grain the formulation of the
light in the force of the physical mind. These symbolic senses are indicated by the double
meaning of the words used, go, dmJhi and yava.
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6. May the God-Mind and the God-Will uphold in the sacri­
fleer ofthe Horse and giver of his hundred a' perfect energy
and a vast force of battle even as in heaven the Sun of Light
indestructible.'

1 Perfect and vast energy in the vital being corresponding to the infinite and immortal
light of the Truth in the mental being.



THE TWENTY-EIGHTH HYMN TO AGNI

A HYMN OF THE HIGH-BLAZING FLAME, KING
OF IMMORTALITY

[The Rishi celebrates the flame of the Will high-blazing in the
dawn of knowledge as the King .of Inimortality, the giver to
the soul of its spiritual riches and felicity and of a well-governed
mastery of Nature. He is the bearer of our oblation, the illu­
mined guide of our sacrifice to its divine and universal goal.]

1. The Flame of Will burning high rises to his pure light in the
heaven of mind; wide he extends his illumination and fronts
the Dawn. She comes, moving upward, laden with all de­
sirable things, seeking the gods with the oblation, luminous
with the clarity.

2. When thou burnest high thou art king of immortality and
thou cleavest to the doer of sacrifice to give him that bliss­
ful state; he to whom thou comest to be his guest, holds in
himself all substance and he sets thee within in his front.

3. 0 Flame, put forth thy battling might for a vast enjoyment!
ofbliss may there be thy highest illumination; create a well­
governed union of the Lord and his Spouse, set thy foot
on the greatness of hostile powers.

4. I adore, 0 .Flame, the glory of thy high-blazing mightiness.
Thou art the Bull with the illuminations; thou burnest up
in the march of our sacrifices.

S. 0 Flame that receivest our offerings, perfect guide of the
sacrifice, high-kindled offer our oblation to the godheads;
for thou art the bearer of our offerings.

1 The Vedic immortality is a vast beatitude, a large CIijoymcnt oC the divine and infinite
existence reposing on a perfect union between the Soul and Nature ; the soul becomes King
oC itself and its environment, conscious on 4ll its planes, master oC them, with Nature Cor its
bride delivered Crom divisions and discords into an infinite and luminous harmony.
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6. Cast the offering, serve the Will with your works! while your .
sacrifice moves forward to its goal, accept the carrier of our
oblation.t

•

lOr, "Set the Will to its workings".
I This hymn closes the series addressed to Agni and forming the first twenty-eight hymns

of the fifth Mandala of the Rig-veda.



The Guardians, of the Light

SURYA, LIGHT AND SEER

The Rig-veda rises out of the ancient Dawn a thousand-voiced
hymn lifted from the soul of man to an all-creative Truth
and an ·all-illumining Light. Truth and Light are synonym­
ous or equivalent words in the thought of the Vedic seers even
as are their opposites, Darkness and Ignorance. The battle
of the Vedic Gods and Titans is a perpetual .conflict between
Day and Night for the possession of the triple world of hea­
ven, mid-air and earth and for the liberation or bondage of
the mind, life and body of the human being, his mortality or
his immortality. It is waged by the Powers of a supreme Truth
and Lords of a' supreme Light against other dark Powers who
struggle to maintain the foundation of this falsehood in which
we dwell and the iron walls of these hundred fortified cities of the
Ignorance.

This antinomy between the Light and the Darkness, the
Truth and the Falsehood has its roots in an original cosmic
antinomy between the illumined Infinite and the darkened finite
consciousness. Aditi the infinite, the undivided is the mother of
the Gods, Diti or Danu, the division, the separative conscious­
ness the mother of the Titans; therefore the gods in man move
towards light, infinity and unity, the Titans dwell in their cave
of the darkness and issue from it only to break up, make dis­
cordant, wounded, limited his knowledge, will, strength, joy and
being. Aditi is originally the pure consciousness of infinite
existence one and self-luminous; she is the Light that is Mother
of all things. As the infinite she gives birth to Daksha, the dis­
criminating and distributing Thought of the divine Mind, and is
herself born to Daksha as the cosmic infinite, .the mystic Cow
whose udders feed all the worlds.

. It is this divine daughter of Daksha who is the mother of '
the gods. In the cosmos Aditi is the undivided infinite unity

. of things, free from the duality, advaya, and has Diti the separa-
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tive dualising consciousness for the obverse side of her cosmic
creation, - her sister and a rival wife in the later myth. Here in
the lower being where she is manifested as the earth-principle, her
husband is the lower or inauspicious Father who is slain by their
child Indra, the power of the divine Mind manifested in the
inferior creation. Indra, says the hymn, slays his father, dragging
him by the feet, and makes his mother a widow. In another image
forcible and expressive though repugnant to the decorousness

-of our modern taste, Surya is said to be the lover of his sister
Dawn and the second husband of his mother Aditi, and by a va­
riation of the same image Aditi is hymned as the wife of the all­
pervading Vishnu who is in the cosmic creation. one of the sons
of Aditi and the younger brother of Indra. These images which
seem grossand confused when we lack the key to their mystic
significance, become clear enough the moment that is recovered.
Aditi is the infinite consciousness in the cosmos espoused and
held by the lower creative power which works through the
limited mind and body, but delivered from this subjection by the
force of the divine or illumined Mind born of her in the mentality
of man. It is this Indra who makes Surya the light of the Truth
rise in heaven and dispel the darknesses and falsehoods and
limited vision of the separative mentality. Vishnu is the vaster
all-pervading existence which then takes possession of our libe­
rated and unified consciousness, but he is born in us only after
Indra has made his puissant and luminous appearance.

This Truth is the light, the body of Surya. It is described
as the True, the Right, the Vast; as the luminous supramental
heaven of Swar - "vast Swar, the great Truth" - concealed
beyond our heaven and our earth; and as Surya, the Sun, "that
Truth" which dwells lost in the darkness, withheld from us in
the secret cave of the subconscient. This hidden Truth is the
Vast because it dwells free and manifest only on the supramental
plane where existence, will, knowledge, joy move in a rapturous
and boundless infinity and are not limited and hedged as in this
many-walled existence of the mind, life and body which form the
lower being. That is the wideness of the higher being to which
we have to ascend breaking beyond the two enclosing firma­
ments of the mental and physical; it is described as a divine
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existence free and large.inits unbounded range; it is a wideness
where there is no obstacle nor any siege of limitation; it is the
fear-free pasture of the luminous herds of the Sun; it is the seat
and house of the Truth, the own home of the Gods, the solar
world, the true light where there is no fear for the soul, no possi­
bility of any wound to the large and equal bliss of its existence.

This supramental vastness is also the' fundamental truth
of being, satyam, out of which its active truth wells out naturally
and without strife of effort into a perfect and faultless movement
because there is upon those heights no division, no gulf between
consciousness and force, no divorce of knowledge and will, no
disharmonising of our being and its action; everything there is
the "straight" and there is no least possibility of crookedness.
Therefore this supramental plane of vastness and true being is
also rtam, the true activity of things; it is a supreme truth of
movement, action, manifestation, an infallible truth of will and
heart and knowledge, a perfect truth of thought- and word and
emotion; it is the spontaneous Right, the free Law, the original
divine order of things untouched by the falsehoods of the divided
and separative consciousness. It is the vast divine and self-lumi­
nous synthesis born of a fundamental unity, of which our petty
existence is only the poor, partial,broken and perverted cutting
up and analysis. Such was the Sun of the Vedic worship, the
paradise of light to which the Fathers aspired, the world, the body
of Surya, son of Aditi. .

Aditi is the infinite Light of which the divine world is a for­
mation and the gods, children of the infinite Light, born of her
in the rtam, manifested in that active truth of her movement
guard it against Chaos and Ignorance. It is they who maintain
the invincible workings of the Truth in the universe, they who
build its worlds into an image of the Truth. They, bounteous
givers, loose out upon man its floods variously imaged by the
mystic poets as the sevenfold solar waters, the rain of heaven,
the streams of the Truth, the seven mighty Ones of heaven, the
waters that have knowledge, the floods that breaking through the
control of Vritra the Coverer ascend and overflow the mind.
They, seers and revealers, make the light of the Truth to arise on
the darkened sky of his mentality, fill with its luminous and
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honey-sweet satisfactions the atmosphere of his vital existence,
transform into its vastness and plenitude by the power of the
Sun the earth of his physical being, create everywhere the divine
Dawn. .

Then are established in man the seasons of the Truth, the
divine workings, called sometimes the Aryan workings; the
law of the Truth seizes and guides his action, the word of the
Truth is heard in his thought. Then appear the straight undevia­
ting paths of the Truth, the road and ford of Heaven, the way of
going of the gods and of the fathers; for by this path where no
violence is done to the divine workings, straight, thornless,
happy, easy to tread once our feet are set upon jt and the mani­
fested divinities are our guard, the luminous fathers ascended
by the power of the Word, by the power of the Wine, by the
power of the Sacrifice into the fearless light and stood upon the
wide and open levels of the supramental existence. So must man,
their posterity, exchange the crooked movements of the sepa­
rative consciousness for the straight things of the Truth-conscious
mind.

For always the courses of the Sun, the gallopings of the
divine horse Dadhikravan, the movement of the chariot-wheels
of the gods travel on the straight path over wide and level ranges
where all is open and the vision is not confined; but the ways
of the lower being are crooked windings beset with pits and
stumbling-blocks and they crawl unvisited by the divine impul­
sion over a rugged and uneven ground which screens in from men
their goal, their road, their possible helpers, the dangers that
await them, their ambushed enemies. Travelling on the path of
the Truth with the straight and perfect leading of the gods the
limitations of mind and body are at length transcended; we take
possession'of the three luminous worlds of the higher heaven,
enjoy the beatific immortality, grow into the epiphany of the gods
and build in our human existence the universal formations of the
higher or divine creation. Man then possesses both the divine
and the human birth; he is lord of the double movement, he
holds Aditi and Diti together, realises the universal in the indi­
vidual, becomes the Infinite in the finite.

It is this conception that Surya embodies. 'He is the light
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of the Truth rising on the human consciousness in the wake of
the divine Dawn whom he pursues as a lover follows after his
beloved and he treads the paths she has traced for him. For Dawn
the daughter of Heaven, the face or power of Aditi, is the cons­
tant opening out of the divine light upon the human being; she
is the coming of the spiritual riches, a light, a power, a new birth,
the pouring out of the golden treasure of heaven into his earthly
existence. Surya means the illumined or the luminous, as also
the illumined thinker is called siai; but the root means, besides,
to create or, more literally, to loose, release, speed forth, - for
in the Indian idea creation is a loosing forth ofwhat is held back,
a manifestation of what is hidden in the infinite Existence.
Luminous vision and luminous creation are the two functions of
Surya. He is Surya the creator and he is Surya the revealing
vision, the all-seer.

What does he create? First the worlds; for everything is
created out of the burning light and truth of the infinite Being,
loosed out of the body of Surya who is the light of His infinite
self-vision, formed by Agni, the seer-will, the omniscient creative
force and flaming omnipotence of that self-vision. Secondly,
into the night of man's .darkened consciousness this Father of
things, this Seer of the truth manifests out of himself in place of
the inauspicious and inferior creation, which he then looses away
from us, the illimitable harmony of the divine worlds governed
by the self-conscious supramental Truth and the living law of the
manifested godhead. Still, the name Surya is seldom used when
there is question of this creation; it is reserved for his passive
aspects as the body of the infinite Light and the revelation. In
his active power he is addressed by other names; then he is
Savitri, from the same root as Surya, the Creator; or he is
Twashtri the Fashioner of things; or he is Pushan, the Increaser,
- appellations that are sometimes used as if identical with Surya,
sometimes as if expressing other forms and even other personal­
ities of this universal godhead. Savitri, again, manifests himself,
especially in the formation of the Truth in man, through four
great and active deities Mitra; Varuna, Bhaga and Aryaman, the
Lords of pure Wideness, luminous Harmony, divine Enjoyment,
exalted. Power.
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But if Surya is the creator, he who is, as the Veda says, the
self of all that moves and all that is stable, and if this Surya is
also the divine, "the wide-burning Truth that is lodged in the law
which upholds heaven", then all the worlds should manifest
that law of the Truth and all of them should be so many heavens.
Whence then comes this falsehood, sin, death, suffering of our
mortal existence? We are told that there are eight sons of the
cosmic Aditi who are born from her body; by seven she moves to
the gods, but the eighth son is Martanda, of the mortal creation,
whom she casts away from her; with the seven she moves to the
supreme life, the original age of the gods, but Martanda is
brought back out of the Inconscient into which he had been cast
to preside over mortal birth and death.

This Martanda or eighth Surya is the black or dark, the
(

lost, the hidden sun. The Titans have taken and concealed him
in their cavern of darkness and thence he must be released into
splendour and freedom by the gods and seers through the power
of the sacrifice. In less figurative language the mortal life is
govenied by an oppressed, a hidden, a disguised Truth; just as
Agni the divine seer-will works at first upon earth concealed
or obscured by the smoke of human passion and self-will, so
Surya the divine Knowledge lies concealed and unattainable in
the night and darkness, is enveloped and contained in the igno­
rance and error of the ordinary human existence. The Seers

\

by the power of truth in their thoughts .discover this Sun lying
in the darkness, they liberate this knowledge, this power of un­
divided and all-embracing vision, this eye of the gods concealed
in our subconscient being; they release his radiances, they create
the divine Dawn. Indra the divine Mind-power, Agni the Seer­
Will, Brihaspati the Master of the inspired word, Soma the
immortal Delight born in man aid them to shatter the strong
places of the mountain, the artificial obstructions of the Titans
are broken and this Sun soars up radiant into our heavens.
Arisen he mounts to the supramental Truth. "He goes where
the gods have made a path for him cleaving like an eagle to his
goal;" he ascends with his seven 'shining horses to the utter
luminous ocean of the higher existence; he is led over it by the .
seers in a ship. Surya, the Sun, is himself perhaps the golden ship
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in which Pushan the Increaser leads men beyond evil-and dark­
ness and sin to the Truth and the Immortality.

This is the first aspect of Surya that he is the supreme Light ­
of the truth attained by the human being after his liberation from
the Ignorance. "Beholding a higher Light beyond this darkness
we have followed it and reached the highest Light of all, Surya
divine in the divine Being" (1.50.10). This is the Vedic way of
putting the idea which we find more openly expressed in the
Upanishads,the fairest form of Surya in which man sees every­
where the one Purusha with the liberated vision "He am I".
The higher light of Surya is that by which vision rises on our
darkness and moves towards the superconscient, the highest
that other greater Truth-vision which, having attained, moves
in the farthest supreme world of the Infinite.'

This brilliant Surya is made by the godward will of man;
he is perfectly fashioned by the doers of divine works. For this
light is the vision of the highest to which man arrives by the
Yajna or Yoga of his being, by its union through a long labour
of self-uplifting and self-giving to the powers of the concealed
Truth. "0 Sun, thou all-seeing Intelligence," cries the Rishi,

- "may we, living creatures, behold thee bringing to us the great
Light, blazing out on us for vision upon vision of the beatitude,
ascending to the bliss in the vast mass of thy strength above!"
(X.37.8) The Life-powers in us, the purifying ·storm-gods who
battle for the knowledge, they who are created by the divine
Mind Indra and taught by Varona who is the divine Purity and
Wideness, are to attain to their enjoyment by the light of this
Surya. .

The light of Surya is the form, the body of that divine
vision. He is described as the pure and visioned force of the
Truth which shines out in his rising like the-gold of Heaven. He
is the great godhead who is the vision of Mitra and Varuna;
he is the large and invincible eye of that Wideness -and that Har­
mony; the eye of Mitra and Varuna is the great ocean of vision
of Surya. His is that large truth-vision which makes us give to
its possessors the name of seer. Himself the "wide-seeing",

- "the Sun. the Seer who knows the triple knowledge of these gods
I Rv. X.37.
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and their more eternal births", he sees all that is in the gods and
all that is in men; "beholding the straight things and the crooked
in mortals he looks down upon their movements". It is by this
eye of light that Indra, who has made him arise in heaven for far
vision, distinguishes the Aryan powers from the Dasyu, separa­
ting the children of light from the children of darkness so that he
may destroy these but raise those to their perfection.

But seerhood brings with it not only the far vision but the
far hearing. As the eyes of the sage are opened to the light,
so is his ear unsealed to receive the vibrations of the Infinite;
from all the regions of the Truth there comes thrilling into him
its Word which becomes the form of his thoughts. It is when
"the thought rises. from the seat of the Truth" that Surya by his
rays releases into the wideness the mystic Cow of Light. Surya
himself is not only "the son .of Heaven who is the far-seeing eye
of knowledge born of the gods" eX.37.!), but he is the speaker
also of the supreme word and the impeller of the illumined and
illuminating thought. "The truth that thou rising free from sin,
o Sun, speakest today to Mitra and Varuna, that may we speak
and abide in the Godhead dear to thee, 0 Aditi, and thee, 0
Aryaman" (VII.60.1). And in the Gayatri, the chosen formula
of the ancient Vedic religion, the supreme light of the godhead
Surya Savitri is invoked as the object of our desire, the deity who
shall give his luminous impulsion to all our thoughts.

Surya Savitri, the Creator; for the seer and the creator meet
again in this apotheosis of the divine vision in man. The victory
of that vision, the arising of this Light to "its own home of the
Truth", the outflooding of this great ocean of vision of Surya
which is the eye of the infinite Wideness and the infinite Har­
mony, is in fact nothing else than the second or divine creation.
For then Surya in us beholds with a comprehensive vision all
the worlds, all the births as herds of the divine Light, bodies
of the infinite Aditi; and this new-seeing of all things, this

. new-moulding of thought, act, feeling, will; consciousness in .the
terms of the Truth, the Bliss, the Right, the Infinity is a new crea­
tion. It is the coming into us of "that greater existence which is
beyond on the other side of this smaller and which, even if it be
also a dream of the Infinite, puts away from it the falsehood."



The Guardians of the Light

·'.:.. .

429

To prepare that new birth and new creation' for man by
his illumination and upward voyaging is the function of Surya,
the divine Light and Seer.

THE DIVINE DAWN

As the Sun is image and godhead of the golden Light of the
divine Truth, so Dawn is image and godhead of the opening
out of the supreme illumination on the night of our human
ignorance. Dawn daughter of Heaven and Night her sister are
obverse and reverse sides of the same eternal Infinite. Utter
Night out of which the worlds arise is the symbol of the Incon­
scient. That is the inconscient Ocean, that the darkness concealed
within darkness out of which the One is born by the greatness
of His energy. But in the world of our darkened mortal view of
things there reigns the lesser Night of the Ignorance which enve­
lops heaven and earth and the mid-region, our mental and phy­
sical consciousness and our vital being. It is here that Dawn the
daughter of Heaven rises with the radiances of her Truth, with
the bliss of her boons; putting off the darkness like a black
woven robe, as a young maiden garbed in light, this bride of the
luminous Lord of beatitude unveils the splendours of her bosom,
reveals her shining limbs and makes the Sun ascend upon the
upclimbing tier of the worlds.

This night of our darkness is not entirely unillumined. If
there be nothing else, if all is deep gloom, yet the divine flame of
the seer-will Agni burns through the dense murk giving light to
him who sits afar in its shadow; though not yet kindled, as it
shall be at dawn, on a sacrificial altar, yet even so it fulfils,
on our earth as the lowest and greatest of the gods the will and
works of the hidden Light in spite of all this enveloping smoke
of passion and desire. And the stars shine out and the moon
comes at night making manifest the invincible workings of the
infinite King. Moreover, always Night holds hidden in her
bosom her luminous sister; this life of our ignorance taught by
the gods in their veiled human 'working prepares the birth of the

. divine Dawn so that, sped forth, she may manifest the supreme
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creation of the luminous Creator. For the divine Dawn is the
force or face of Aditi; she is the mother of the gods; she gives
them birth into our humanity in their true forms no longer com­
pressed into our littleness and veiled to our vision. .

But this great work is to be done according to the ordered
gradations of the Truth, in its fixed seasons, by the twelve months
of the sacrifice, by the divine years of Surya Savitri. Therefore
there is a constant rhythm and alternation of night and dawn,
illuminations of the Light and periods of exile from it, openings
up of our darkness and its settling upon us once more, till the
celestial Birth is accomplished and again till it is fulfilled in its
greatness, knowledge, love and power. These later nights are
other than those utter darknesses which are dreaded as the
occasion of the enemy, the haunt of the demons of division who
devour; these are rather the pleasant nights, the divine and
blessed ones who equally labour for our growth. Night and
Dawn are then of different forms but one mind and suckle alter­
nately the same luminous Child. Then the revealing lustres of
the brighter goddess are known in the pleasant nights even
through the movements of the darkness. Therefore Kutsa hymns
the two sisters, "Immortal, with a common lover, agreeing, they
move over heaven and earth forming the hue of the Light;
common is the path of the sisters, infinite; and they range it, the
one and the other, taught by the gods; common they, though
different their forms" (1.113.2,3). For one is the bright Mother
of the herds, the other the dark Cow, the black Infinite, who can
yet be made to yield us the shining milk of heaven.

Thus the Dawns come with a constant alternation, thrice
ten-the mystic number of our mentality-making the
month, till some day there shall break out upon us the wondrous
experience of our forefathers in a long bygone age of humanity
when the dawns succeeded each other without the intervention
of any night, when they came to the Sun as to a lover and circled
round him, not returning again and again in his front as a pre­
cursor of his periodical visitations. That shall be when the supra­
mental consciousness shines out fulfilled in the mentality and we
shall possess the year-long day enjoyed by the gods on the sum­
mit of the eternal mountain. Then shall be the dawning of the
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"best" or highest, most glorious Dawn, when "driving away the
Enemy, guardian of the Truth, born in the Truth, full of the bliss,
uttering the highest truths, fulfilled in all boons she brings. the
birth and manifestation of the godheads" (1.113.12). Meanwhile
each dawn comes as the first of a long succession that shall follow .
and pursues the path and goa] of those that have already gone­
forward; each in her coming impels the life upwards and
awakens in us "some one who was dead" (1.113.8). "Mother
of the gods, force of the Infinite, the vast vision that awakes
from the sacrifice she creates expression for the thought of the
soul" and gives us the universal birth in all that is born (1.113.19).

The Vedic Rishis, inspired poets penetrated with the beauty
and glory of physical Nature, could not fail to make the most of
the figures given to them by this splendid and attractive symbol
of the earthly dawning, so that if we read carelessly or with too
much attachment to the poetical figure we may miss or repel their
deeper meaning. But in no hymn to their beautiful goddess do
they forget to give us shining hints, illuminating epithets, pro­
found mystical phrases which shall recall us to the divine sense
of the symbol. Especially do they use that figure of the rays that
are herds of shining cows around which they have woven the
mystic parable of the Angirasa Rishis. Dawn is invoked to shine
out on us as when she shone upon the seven-mouthed Angirasa,
on the unity of the nine-rayed and the ten-rayed seers who by
the utter thought of the soul, by the word that illumines broke
open the fortified pens, "pens of the darkness" in which the
Panis, misers and traffickers of the Night, had shut up the Sun's
radiant herds. Her rays are as loosings forth of these shining ones;
the Dawns themselves are as if the released upward movements
of those herded illuminations. Pure and purifying, they break
open the doors of the pen. Dawn is the Truth-possessing mother
of the herds; she is herself the shining Cow and her milk is the
divine yield of heaven, the luminous milk which is mixed with
the wine of the gods.

This Dawn illumines not only our earth but all the worlds.
She brings out into expression the successive planes of our exis­
tence so that we may look upon all "the diverse lives" of which

.we.are capable. She reveals them by the eye of the Sun and front-
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ing "the worlds of the becoming she stands aloft over them all
as the vision of immortality" (111.61.3). She is herself that which
shines out widely as the Eye, and like her lover the Sun she gives
not only the vision, but also the word; "she finds speech for every
thinker", she creates expression for the thought in the soul. To
those who saw only a little she gives wide vision and brings out
into expression for them all the worlds. For she is a godhead of
thought, the "young and ancient goddess of many thoughts who
moves according to the divine law" (111.61.1). She is the goddess
of the perceptive knowledge who has the perfect truth; she is the
supreme light of all lights and is born as a varied and all-embra­
cing conscient vision. She is the light full of knowledge which
rises up out of the darkness. "We have crossed through to the
other shore of this darkness," cries the Rishi, "Dawn is breaking
forth and she creates and forms the births of knowledge" (1.92.6).

Constantly the idea of the Truth is associated with this
luminous goddess' Usha. She awakens full of the. Truth by the
illuminations of heaven; she comes uttering words of truth; her
dawns are luminous in their entering in because they are true as
being born from the Truth; it is from the seat of the Truth that
the dawns awake. She is the shining leader of perfect truths who
awakens in perception to things of varied light and opens all
doors. Agni, the mighty one, enters into a great wideness of our
heaven and earth receiving his impulsion in the foundation of the
Truth which is the foundation of the Dawns; for the outshining
of this Dawn is "the vast knowledge of Mitra and Varuna and
like a thing of delight it orders the light everywhere in many
forms" (111.61.7).

Moreover she gives the riches we seek and leads man on the
divine path. She is the queen of all boons and the wealth she
gives, expressed in the mystic symbols of the Cow and the Horse,
is the bright abundance of the higher planes; Agni begs from her
and attains in her luminous coming their delightful substance;
she gives to the mortal inspired knowledge and plenitude and
impelling force and vast energy. It is she who creates the Path
for mortals by her light; she makes for them the good paths that
are happy and easy of going. She moves man to his journey;
"Thou," says the Rishi, "art there for strength and knowledge
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and great impulsion, -thou art our movement to the goal, thou
makest us set forth on the journey." Her path is a path oflight
and she moves on it with horses yoked by the Truth, herself pos­
sessed of the Truth and vast by its power. She follows effectively
the path of the Truth and as one that knows she destroys not its
directions. "Therefore," runs the chant, "0 Dawn divine, shine
out on us immortal, in thy chariot of bliss, uttering the words of
Truth; let horses bring thee that are well-governed, golden of

. ,
hue, wide in their strength" (111.61.2).

Like all the leaders of the Path, she is a destroyer of enemies.
While the Aryan wakes in the dawn, the Panis, misers of Life and
Light, sleep unawakening in the heart of the darkness where there
are not her varied rays of knowledge. Like an armed hero she
drives away our enemies and dispels the darkness like a charging
war-horse. The daughter of heaven comes with the light driving
away the enemy and all darknesses. -And this Light is the light
of the world of Swar, the luniinous world that Surya Savitri
shall create for us. For because she is divine Dawn of the
luminous paths, vast with the Truth and bringing to us its bright
world, therefore the illumined adore her with their thoughts.
Removing, as it were, a woven robe the bride of the Lord of
beatitude by her perfect works and her perfect enjoyment creates
Swar and spreads wide in her glory from the ends of heaven over
all the earth; she attains to a high-uplifted ·strength in heaven
establishing the honey of the sweetness and the three luminous
regions of that world are made to shine out by the delightful
vision of this great Dawn.

Therefore .cries the Rishi, "Arise, life and force have come to
us, the darkness has departed, the Light arrives; she has made
empty the path for the journey of the Sun; thither let us go where
the gods shall carry forward our being beyond these limits"
(1.113.16).

PUSHAN THE INCREASER -

Since the divine work in us cannot be suddenly accomplished,
. the godhead cannot be created all at once, but only by a lumi-
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nous development and constant nurture through the succession
of the dawns, through the periodic revisitings of the illumining
Sun, Surya the Sun-Power manifests himself in another form as
Pushan, the Increaser. The root of this name means to increase,
foster, nourish. The spiritual wealth coveted by the Rishis is one
that thus increases "day by day", .that is, in each return of this
fostering Sun; increase or growth (ptq/i) is a frequent object of
their prayers. .Pushan represents this aspect of the Surya-power.
He is the "lord and master of plenitudes, lord of our growings,
our comrade". Pushan is the enricher of our sacrifice. Vast
Pushan shall advance our chariot by his energy; he shall become
for the increase of our plenitudes. Pushan is described as himself
a stream of the divine riches and a lavish heap of its substance.
He is lord of the vast treasure of its joy and companion of our
felicity.

The return of the night .of ignorance which intervenes
between the successive dawns is imaged as the loss of the radiant
herds of the Sun frequently stolen from the seer by the Panis and
sometimes as the loss of the Sun itself hidden by them again in
their tenebrous cavern of the subconscient. The increase which
Pushan gives depends on the recovery of these disappearing illu­
minations of the Truth. Therefore this god is associated with
Indra the Power of divine Mind, his brother, friend, ally in battle,
in their forceful recovery. He perfects and accomplishes our host
that seeks for the herds so that they conquer and possess. "Let
Pushan pursue after our luminous herds, let Pushan guard our
war-horses, let Pushan conquer for us the plenitude. 0 Pushan,
go after our cows.... Let Pushan hold his right hand over us in
front; let him drive back to us that which we have lost" (VI.
54.5,6,10). So also he brings back the lost Surya. "0 shining
Pushan, bring to us, as if our lost herd, the God of .the varied
fullness of flame who upholds our heavens. Pushan finds the
shining King who was hidden from us and concealed in the cave"
(1.23.13,14). And we are told of the luminous goad which this
resplendent deity bears, the goad that urges the thoughts of the
soul and is the means of accomplishment of the herd of the ra-

. diant illuminations. What he gives to us is secure; for because
he has the knowledge, he loses not the herd and is the guardian



of the world of our becoming. He has the variously ordaining
and comprehensive no less than the completeunified vision of all

.our worlds and therefore he is our fosterer and increaser. He is
the lord of our felicity who loses not our possession of knowledge
and so long as we abide in the law of his workings we shall suffer

, .
no hurt nor,diminution. The happy state of the soul that he gives
removes from it all sin and evil and makes today and makes
tomorrow for the building 'up of the whole godhead in our
universal being.

Since ,Surya is the lord of the Knowledge, Pushan also is
especially the knower and thinker and guardian of the shining
thoughts of the seer - the keeper of the herds delighting in the

/ ,

thought who is immanent in the whole world and all-pervading
fosters all the forms of creative knowledge. It is this Increaser
who stirs and impels the minds of the illumined and is the means
of accomplishment and perfection of their thoughts; he is the
seer set in man the thinker, the comrade of his illumined mind
who moves him upon the path. He manifests in us the thought
which wins the Cow and the Horse and all the plenitude of
the wealth. He is the friend of every thinker; he cherishes the
thought in its increase as a lover cherishes his bride. The thoughts
that seek the supreme felicity are the forces that the Increaser
yokes to his car, they are the "unborn ones"! who take upon
them the yoke of his chariot.

The image of the chariot, of the journey, of the path occurs
constantly in association with Pushan because this growth which
he gives is a journey towards the fullness of the Truth that lies
beyond. .The Path in the Veda is always the path of this Truth,
Thus the Rishf prays to Pushan to become for us the charioteer
of the Truth and the idea of the Vedic thought and knowledge
and the idea of the Path are frequently 'interwoven with each
other. Pushan is the lord of the Path whom we yoke as if a cha­
riot for thought, for the winning of the plenitude; he disting­
uishes our paths so that the thoughts may be accomplished and .
perfected; he leads us on them by knowledge, forcefully teaching

1 The wo.rd has the double meaning of goat and unborn. The words meaning sheep and
goat are used"with a covert sense in the Veda like that which means cow. Indra is caried both
the Ram and the Bun.
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us. vsaying "thus it is 'and thus" so that we learn from him of
the homes to which we travel; it is as the seer that he is the
impeller of the horses of our chariots. Like Usha he makes for
us happy paths of an easy going, - for he finds for us the will
and .strength, - and by his traversing of them rids us of evil.
The wheel of his chariot comes not to harm, nor is there any
trouble or suffering in its movement. There are indeed enemies
on the way, but he shall slay these oppressors of our journey.
"0 Pushan, the wolf, the troubler of our bliss who teaches us evil,
him smite from the Path. The adversary, the robber perverse of
heart, drive him far from the road of our journeying. Set thy foot
.on the distressful force of whatsoever power of duality expresses..
evil in us" (1.42.2-4).

Thus beyond all ,the obstacles that cling to our wheels
Pushan, the divine and luminous increaser of man's soul, shall
lead us to the light and bliss which Surya Savitri creates. "The
Life that is the life of all shall guard thee; Pushan shall guard
thee in thy forward path in front, and where the doers of the
good work are seated, where they have gone, there shall the
divine Savitri set thee. Pushan knoweth all the regions and he
shall lead us by the way which is freest from peril. Let the giver
of felicity, the blazing god who has 'all the energies lead steadily
in our front by his knowledge. Pushan has been born in thy for­
ward travelling on the paths through earth and through heaven;
for he moves in both the worlds which are made full of delight
for us; here he ranges in his knowledge and he journeys beyond"
(X.17.4-6).

·SAVITRI THE CREATOR

The result of the procession of the shining dawns, of the divine
returns of Surya, of the increasings of Pushan and his leading on
the Path is summed up in the creation of Savitri the luminous
Creator. It is the god Savitri who sets us there where the ancient
doers of the Work have preceded us; that is the desirable flame

. and splendour of the divine Creator on which the seer has to
meditate and' towards which this god impels our thoughts, that
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the bliss of the creative godhead on the forms of which our soul
must meditate as it journeys towards it. It is the supreme crea­
tion in which the goddess undivided and infinite speaks out her
Word and the all-ruling kings Varuna, Mitra and Aryaman;

\

to that consummation the power of all these godheads turns with
a united acceptance.

That divine word is the word of the Truth; for a super­
conscient Truth lies concealed and is the basis of the infinite
being which stands revealed on those higher altitudes of our
ascension. What we now accept as life is the evil dream, the death
that governs us because we live in a false knowledge, a limited
and divided existence exposed to every devourer. That is not
real life. For life we have to be able to look long upon the Sun;
for life we have to be able to hold in our thought a knowledge
and a word full of the consummate perception; we have to bring
forward the Truth as an offering so that the luminous god with
his golden hands full of-the Light may rise high in our heavens
and hear our word. We must choose and take into ourselves
that supreme and vast state of this Mighty One who has the
thought of the knowledge, he who creates for the gods the immor­
tality and the highest enjoyment; we must widen out the cord of
Savitri so that it shall release us into higher states of life made

. accessible to men and harmonised with their being. To hold
that felicity we have to become free from sin and evil in the wide­
ness and purity of Varuna, in the all-embracing harmony of
Mitra, in the supreme creation of Savitri.

Then Savitri shall loose away from us, shall uncreate the
suffering of the evil dream. For the seeker of the straightness
he shall create" an increasing wideness of his existence so that
even with our incomplete knowledge we shall grow in our being
towards the .gods. By the godheads he will foster our knowledge
and lead us towards the universal formation of them in the un­
divided consciousness of the infinite Aditi which we have chosen
as our goal. All that we have done in our ignorance, in our
divided and oppressed discernment of things, in our mere mortal
becoming and humanity, against gods or men, he shall uncreate
and make us free from the sin. For he is the creator of the Right,

. he is the creator who creates the Truth.
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That Truth he shall create in a great wideness and force
of our physical being, in a rich abundance of our mental and by
its undiminishable vastness he shall uphold all the worlds of
our existence. Thus in the working of Savitri whose creation is

I

the Truth and of Mitra and Varuna the gods shall uphold in us
its substance of varied light, the felicity of its energies and illu­
minations till all existence is that godhead of Savitri behind us
and before, below as well as above, till we possess the far­
extended life and have built up the universal form of our being,
- the universal form which he creates for us when with hands
ofgolden light, with the tongue that tastes the wine of sweetness
he moves in the triple knowledge of the highest heaven of Truth,
attains in the gods to the divine rhythm which he creates for his
accomplished Law and takes up his abode in that golden strength
of his, the Seer robed in light who first stretched out his two arms
of knowledge and power to create the world. He who as Twash­
tri the Fashioner ef things attended always by the male godheads
and their female energies, powers of Purusha and powers of
Prakriti, made and makes all things, shall as Savitri create for
man the thinker born in a body that Truth and Immortality.

THE FOUR KINGS

The creation of Surya Savitri starts from the repeated risings of
the divine Dawn and grows by the constant nourishing of her
spiritual gifts and possessions through the work in us of Surya
Pushan. But the actual formation, the perfected fullness depend
on the birth and growth in us of all the gods, the children of
Aditi, the All-Gods (visve deviil),) and especially of the four
great luminous Kings, Varuna, Mitra, Bhaga, Aryaman. Indra
and the Maruts and the Ribhus, Vayu, Agni, Soma and the
Ashwins are indeed the principal agents; Vishnu, Rudra, Brah­
manaspati, the future mighty Triad, preside over the indispens­
able conditions, - for the one paces out the vast framework of
the inner worlds in which our soul-action takes place, the other
in his wrath and might and violent beneficence forces onward
the great evolution and smites the opponent and the recusant and
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the ill-doer, and the third administers always the seed of the
creative word from the profundities of the soul; so too Earth
and Heaven and the divine Waters and the great goddesses and
Twashtri the Fashioner of things on whom they attend, either
provide the field or bring and shape the material; but over the
utter creation, over its perfect vast space and pure texture, over
the sweet and ordered harmony of its steps, over the illumined.
force .and power of its fulfilment, over its rich, pure and
abundant enjoyment and rapture the Sun-gods Varuna, Mitra,
Aryaman, Bhaga cast the glory and protection of their divine
gaze.

The sacred poems in which the All-Gods and the Adityas,
the sons of the Infinite, and Aryaman, Mitra and Varuna are
praised, - not the mere hymns of formal invocation to the sacri­
fice, - are among the most beautiful, solemn and profound that
the imagination ofman has conceived. The Adityas are described
in formulas of an incomparable grandeur and sublimity. No
mythic barbarian gods of cloud, sun and shower are these, no
confused allegories of wonder-stricken savages, but the objects
of worship to men far more inwardly civilised and profound in
self-knowledge than ourselves. They may not have yoked the
lightning to their chariots, nor weighed sun and star, nor
materialised all the destructive forces in Nature to aid them in

/

massacre and domination, but they had measured and fathomed
all the heavens and earths within us, they had cast their plummet
into the inconscient and the subconscient and the superconscient;
they had read the riddle of death and found the secret of immor­
tality; they had sought for and discovered the One and known
and worshipped Him in the glories of His light and purity and
wisdom and power. These were their gods, as great and deep con­
ceptions as ever informed the esoteric doctrine of the Egyptians
or inspired the men of an older primitive Greece, the fathers of
knowledge who founded the mystic rites of Orpheus or the secret
initiation of Eleusis. But over it all there was the "Aryan light",
a confidence and joy and a happy, equal friendliness with the
Gods which the Aryan brought with him into the world, free
from the sombre shadows that fell upon Egypt from contact with
the older races, Sons of deep-brooding Earth. These claimed
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Heaven as their father and their seers had delivered his Sun out
of our material darkness.

The self-luminous One is the goal of the Aryan-minded;
therefore the seers worshipped him in the image of the Sun.
One existent, him have the seers called by various names, Indra,
Agni, Yama, Matarishwan. The phrases "That One", "That
Truth",' occur constantly in the Veda in connection with the
Highest and with the image of His workings here, the Sun. In
one sublime and mystic chant the refrain returns perpetually,
"The vast mightiness of the Gods, - That One" (111.55.1).
.There is the goal of that journey of the Sun by the path of the
Truth which we have seen to be also the journey of the awakened
and illumined soul. "Concealed by this truth is that Truth of
you," of Mitra and Varuna, "where they unyoke the horses of

• the Sun. The ten hundreds meet there together, - That One, I
have seen the supreme God of the embodied gods" (V.62.1).
But in itself the One is timeless and our mind and being exist in
Time. "It is neither today nor tomorrow; who knoweth That
which is transcendent? When it is approached, it vanishes from
us" (1.170.1). Therefore we have to grow towards it by giving
birth to the gods in ourselves," increasing their strong and radiant
forms, building up their divine bodies, and this new birth and
self-building is the true nature of the sacrifice, - the sacrifice
through which there is the awakening of our consciousness to
immortality,"

The sons of the Infinite have a twofold birth. They are born
above in the divine Truth as creators of the worlds and guar­
dians of the divine Law; they are born also here in the world
itself and in man as cosmic and human powers of the Divine.
In the visible world they are the male and female powers and
energies of the universe and it is this external aspect of them as
gods of the Sun, Fire, Air, Waters, Earth, Ether, the conscious­
forces ever present in material being which gives us the external
or psycho-physical side of the Aryan worship. The antique view
of the world as a psycho-physical and not merely a material

1 Tad ekam, tat satyam - phrases always carefully misinterpreted by the commentators.

• Dnavlli, devatiiti.
I Amrttuya cetat/Q1Tl, (1.170.4).
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reality is at the root of the ancient ideas about the efficacy of the
mantra and the relation of the gods to the external life of man;
hence the force of prayer, worship, sacrifice for material ends;
hence the use of them for worldly life and in so-called magic rites
which comes out prominently in the Atharva Veda and is behind
much of the symbolism of the Brahmanas.' But in man himself
the gods are conscious psychological powers. "Will-powers, they
do the works ofwill; they are the thinkings in our hearts; they are
the lords of delight who take delight; they travel in all the direc­
tions of the thought." Without them the soul of man cannot
distinguish its right nor its left, what is in front of it nor what is
behind, the things of foolishness or the things of wisdom; only
if led by them can it reach and enjoy "the fearless Light". For
this reason Dawn is addressed "0 thou who art human and di­
vine" and the gods constantly described as the "Men" or human
powers (miinu$iiJ,z, nariiJ,z); they are our "luminous seers", "our
heroes", "our lords of plenitude". They conduct the sacrifice in
their human capacity (manusvaty as well as receive it in their high
divine being. Agni is the priest of the oblation, Brihaspati the
priest of the word. In this sense Agni is said to be born from
the heart of man; all the gods are thus born by the sacrifice, grow
and out of their human action assume their divine bodies. Soma,
the wine of the world-delight, rushing through the mind which is
its "luminous wide-extended" strainer of purification, cleansed
there by the ten sisters, pours forth giving birth to the gods.

But the nature of these inner powers is always divine and
therefore their tendency is upward to Light and immortality and
infinity. They are "the Sons of the Infinite, one in their will and
work, pure, purified in the streams, free from crookedness, free
from defect, unhurt in their being. Wide, profound, uncon­
quered, conquering, with many organs of vision, they behold
within the crooked things and the perfect; all is near to the Kings,
even the things that are highest. Sons of the Infinite, they dwell
in the movement of the world and uphold it; gods, they are the
guardians of all that becomes as universe; far-thoughted, full of.

1 This is the real secret of the external sense of Veda which is all that the modem scholars
have seen and so imperfectly understood. Even the exoteric religion was much more than a
mere Nature worship.
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the Truth, they guard the Might" (11.27.2-4). They are kings or
the universe and of man and of all its peoples (nrpatt, viSpati),
self-emperors, world-emperors, not as the Titans strive to be in
the falsehood and the division, but because they are kings of the
Truth. For their mother is Aditi "in whom there is no duality",
Aditi "the luminous undivided who upholds the divine habita­
tion that is of the world of Light" and to her her sons "cleave
ever waking". ·They are "most straight" in their being, will,
thought, delight, action, movement, they are "thinkers of the
Truth whose law of nature is the law of the Truth", they are
"seers and hearers of the Truth". They are "charioteers of the
Truth, whose seat is in its mansions, purifiedin discernment,
unconquerable, the Men wide-visioned". They are the "Immor­
tals who know the Truth". Thus free from the falsehood and
the crookedness, these inner divinities rise in us to their natural
level, home, plane, world. "Of a double birth they are true in
their being and lay hold on the Truth, very vast and one in the
Light and are .possessed of its luminous world."

In this upward movement they cleave away from us the
evil and the ignorance. These are they who "cross beyond into
the sinlessness and the undivided existence". Therefore they are
"the gods who deliver". For the enemy, the assailant, the doer
of harm their knowledge becomes as if snares widespread, for
to him light is a cause of blindness, the divine movement of
good an occasion of evil and a stumbling-block; but the soul of
the Aryan seer passes beyond these dangers like a mare hastening
with a chariot. In the leading of the gods he avoids all stumblings
into evil like so many pitfalls. Aditi, Mitra and Varuna forgive
him whatever sin he may have committed against their vast one­
ness, purity, harmony so that he can hope to enjoy the wide and
fearless Light and the long nights shall not come upon him.
That the Vedic gods are no mere physical Nature-powers, but the
psychic conscious forces behind and within all cosmic things, is
made clear enough by the connection -between their cosmic
character and this deliverance from sin and falsehood, "Since ye
are they who rule over the world by the power of their mind of
knowledge, thinkers of all thai is stable and mobile, therefore,
o gods, carry us beyond the sin of that which we have done and
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that which we have not done to the felicity" (X.63.S). ·
There is always the image of the path and the journey, the

Path of the Truth on which we are led forward by a divine lead­
ing. "0 Sons of the Infinite, effect for us the fearless peace,
make us good paths of an easy going to the felicity" (X.63.7).
"Easy of going is your path, 0 Aryaman, 0 Mitra, it is thornless,
o Varuna, and perfect" (11.27.6). "They whom the Sons of In­
finity lead with good leadings pass beyond all sin and evil to the
felicity" (X.63.13). Always that goal is the felicity, the wide bliss
and peace, the unbroken Light, the vast Truth, the Immortality.
"0 ye gods, put far from us the hostile (dividing) force, give us
wide peace for the felicity" (X.63.12). "The Sons of Infinity give
us the imperishable Light." "Create the Light, 0 ye minds of
knowledge of our sacrifice." "That increasing birth of you we
would know today, 0 Sons of the Infinite, which creates, 0
Aryaman, even in this world of fear the beatitude." For it is the
"fearless Light" that is created, where there is no peril of death,
sin, suffering, ignorance, - the light of the undivided, infinite,
immortal, rapturous Soul of things. For "these are the raptur­
ous lords of Immortality, even Aryaman and Mitra and Varuna
all-pervading".

Still, it is in the image of Swar, the world of the divine
Truth that the goal is concretely figured. "Let us reach," is the
aspiration, "the Light that is of Swar, the Light which none can
tear asunder." Swar is the great, inviolable birth of Mitra,
Varuna, Aryaman which is contained in the luminous heavens of
the soul. The all-ruling Kings, because they grow perfectly and
there is no crookedness in them, hold our habitation in heaven.
That is the triple world in which the uplifted consciousness of
man reflects the three divine principles of being, its infinite exist­
ence, its infinite conscious-force, its infinite bliss.' "Three earths
they hold, three heavens, three workings of these gods in the
Knowledge within; by the Truth, 0 Sons of the"Infinite, great is
that vastness of yours, 0 Aryaman, 0 Mitra, 0 Varuna, great
and beautiful. Three heavenly worlds of light they hold, the gods
golden-shining who are pure and purified in the streams; sleep­
less, unconquerable they close not their lids, they express the

1 Tridhdtu.
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wideness to the mortal who is straight" (11.27.8,9). These all­
purifying streams are those of the rain, the abundance, the rivers
of the heaven of Truth. "Charioted in light are they, aggressive
in knowledge, sinless and they clothe themselves in the rain and
abundance of heaven for the felicity" (X.63.4). By the pouring
out of that abundance they prepare our souls to ascend to its
source, the higher ocean from which the luminous waters
descend.

It will be seen how largely the great triad, Varuna, Mitra,
Aryaman figure in the hymns to the All-Gods and to the Sons of
the Infinite Mother. With Bhaga as a consummating fourth they
dominate the thought of the Rishis in their culminant aspiration
to the mass and apex of the perfect truth and infinity. This pre­
eminence they owe to their particular character and functions
which appear, not often indeed with any great prominence, but
as a background to their common action, their united nature of
light, their undifferentiated achievement. For they have one
light, one work, they perfect in us one indivisible Truth; and it is
this union of all the godheads in our consenting universality!
that is the objective of the Vedic thought in these Aditya hymns.
Still the union comes about by a combination of their powers
and therefore each has in it his own proper nature and function.
That of the Four is to build up the whole divine state into its per­
fection by the natural interaction of its four essential elements.
The Divine is existence all-embracing, infinite and pure; Varuna
brings to us the infinite oceanic space of the divine soul and its
ethereal, elemental purity. The Divine is boundless conscious­
ness, perfect in knowledge, pure and therefore luminously right
in its discernment of things, perfectly harmonious and happy in
its concordance of their law and nature; Mitra brings us this light
and harmony, this right distinction and relation and friendly
concord, the happy laws of the liberated soul concordant with
itself and the Truth in all its rich thought, shining actions and
thousandfold enjoyment. The Divine is in its own being pure
and perfect power and in us the eternal upward tendency in
things to their source and truth; Aryaman brings to us this
mighty strength and perfectly-guided happy inner upsurging.

1 Vaiivadevyam,
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The Divine is the pure, the faultless, the all-embracing, the un­
troubled ecstasy that enjoys its own infinite being and enjoys
equally all that it creates within itself; Bhaga gives us sovereignly
that ecstasy of the liberated soul, its free and unfallen possession
of itself and the world.

This quaternary is practically the later essential trinity of
Sachchidananda, - Existence, Consciousness, Bliss with self­
awareness and self-force, Chit and Tapas, for double terms of
Consciousness; but it is here translated into its cosmic terms and
equivalents. Varuna the King has his foundation in the all­
pervading purity of Sat; Mitra the Happy and the Mighty, most
beloved of the Gods, in the all-uniting light of Chit; many­
charioted Aryaman in the movement and all-discerning force of
Tapas; Bhaga in the all-embracing joy of Ananda. Yet as all
these things form one in the realised godhead, as each element of
the trinity contains the others in itself and none of them can exist
separately from the rest, therefore each of the Four also possesses
by force of his own essential quality every general attribute of
his brothers. For this reason if we do not read the Veda as care­
fully as it was written, we shall miss its distinctions and see only
the indistinguishable common functions of these luminous
Kings,. - as indeed throughout the hymns the unity in
difference of all the gods makes it difficult for the mind not accus­
tomed to the subtleties of psychological truth to find in the Vedic
divinities anything but a confused mass of common or inter­
changeable attributes. But the distinctions are there and have as
great a force and importance as in the Greek and Egyptian sym­
bolism. Each god contains in himself all the others, but remains
still himself in his peculiar function.

This nature of the difference between the Four explains their
varying prominence in the Veda. Varuna is easily the first and
most considerable of them all, for realisation of infinite existence
is the basis of the Vedic perfection: the wideness and purity of
the divine being once attained, all the rest comes inevitably con­
tained in it as possession and power and attribute. Mitra is sel­
dom hymned except in union with Varuna or else as a name and
form of the other gods, - oftenest of the cosmic worker Agni,

. - when arriving in their action to the harmony and the light they
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reveal in themselves the divine Friend. To the twin-power Mitra­
Varuna the greater number of the hymns to the luminous Kings
are addressed, a certain number to Varuna separately or to
Varuna-Indra, one to Mitra, two or three to Bhaga, none at all
to Aryaman. For the infinite wideness and purity being founded,
the luminous harmony of the workings of the gods by the corre­
lated laws of the different planes of our being from the spiritual
to the materialhas to be realised in that continent and on that
foundation; and this is ' the combination Mitra-Varuna. The
power of Aryaman is hardly viewed as an independent principle,
-just as force in the world is only a manifestation, movement or
dynamic value of existence, is only a working out, a liberation
of consciousness, of knowledge, of the inherent Truth of things
into stuff of energy and form of effect, or is only the effective term
of the self-discovering and self-seizing movement by which Being
and Consciousness realise themselves as Bliss. Therefore Arya­
man is invoked always in conjunction with Aditi or Varuna or
Mitra or in the great realising Triad or in the realised quaternary
or in the general invocation of the All-Gods and the Adityas.

Bhaga on the other hand is the crown of our movement to
the possession of the hidden divine Truth of our existence; for
the essence of that Truth is beatitude. Bhaga is Savitri himself;
the AlI-Enjoyer is the Creator. fulfilled in the divine purpose of
his creation. Therefore he is the result more than the agent, or
else the last agent of all, the possessor more than the giver of
our spiritual plenitude.

***
The hymn of the Rishi Vamadeva to the All-Gods shows

with a clear lucidity the high-aspiring hope which these Vedic
deities were invoked to favour and bring to a happy culmination:

"Who ofyou is our deliverer? who our defender? 0 Earth
and Heaven, free from division, deliver us; rescue, 0 Mitra,
o Varuna, from the mortality that is too strong for us! Who
of you, 0 gods, confirms for us the supreme good in the march
of the sacrifice? They who illumine our high original seats, they
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who limitless in knowledge dawn out putting away our darkness,
it is they. vimperisbable all-ordainers, who order them for us;
thinkers out of the Truth, they shine forth in light, achievers. I
seek for my companion by the words illumining the flowing river
Aditi, she who is the divine felicity. 0 Night and Dawn uncon­
querable, so do ye make it that both the Days shall utterly pro­
tect us. Aryaman and Varuna distinguish the Path, and Agni
lord of the impulsion, the path of the happy goal. 0 Indra and
Vishnu, affirmed, extend to us perfectly the peace in which are
the Powers, the mighty protection. I embrace the increasings of
Parvata and of the Maruts and of Bhaga, our divine deliverer.
May the master of things protect us from the sin of the world
and Mitra keep us far from the sin against Mitra. Now shall one
affirm the goddesses Earth and Heaven with the Dragon of the
foundation by all the. things desired that we must obtain; as if
to possess that Ocean by their wide ranging they have uncovered
the (hidden) rivers that are voiceful with the burning Light. May
goddess Aditi with the gods protect us, may the divine Deliverer
deliver us, unremitting; let us not diminish the foundation of
Mitra and Varuna and the high level of Agni. Agni is the lord
of that vast substance of riches and perfected enjoyment; he
lavishes on us those abundances: 0 Dawn, voice of the Truth,
queen of plenitude, bring to us the many desirable boons, thou
who hast in thee all their plenty. To that goalmay Savitri, Bhaga,
Varona, Mitra, Aryaman, Indra, move aright for us with riches
of our felicity" (IV.55).

VARUNA

We have the word Varona from a root which means to surround,
cover or pervade. From these significances of the name there
emerged before the poetic eye of the ancient mystics the images
that are our nearest concrete representation of the Infinite. They
saw God as a highest covering Heaven, felt divine existence like
an encompassing ocean, lived in its 'boundless presence as in a
pure and pervading ether. Varona is this highest heaven, this soul­
surrounding ocean, this ethereal possession and infinite pervasion.
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The same root had given them an appellation for the dark
Coverer, the adversary Vritra; for to obstruct and resist, screen
or hedge, besiege and hem in are also some of its many kindred
senses. But dark Vritra is the thick cloud and the enveloping
shadow. His knowledge - for he too has a knowledge, a Maya,
- is the sense of limited being and the hiding away in subcon­
scient Night all the rest of the rich and vast existence that should
be ours, and for this negation and contrary power of creative
knowedge he stands up stiflly against the Gods, - his undivine
right against the divine right of God and man. Varuna by his
wide being and ample vision rolls back these limits; surrounding
us with light his possession reveals what dark Vritra's obsession
had withheld and obscured. His godhead is the form or spiritual
image of an embracing and illuminating Infinity.

For this reason the physical figure of Varuna is much less
definite than the burning Fire or the radiant Sun or the luminous
Dawn. The old commentators thought strangely enough that he
was the God of Night. In the Puranas he is the deity of the waters
and his noose, which in the Veda never pretends to be anything
more than a psychological metaphor, has become the violent
lasso of the ocean-god. European scholars have identified him
with the Greek Uranus and perceiving something of his original

. ethereal nature have supposed a conceptual transference, a sort
of fall or even a deposition from azure above to azure below.,

. Indra, perhaps, becoming master of the skies and king of the
gods, Varuna the original King had to be satisfied with the domi­
nion of the waters. Ifwe understand the symbolic method of the
mystics, we shall see that these suppositions are unnecessary.
Their method is to combine various ideas and images contained
together in a general conception which gives all the links. So,
Varuna of the Veda is at once King,-not of the heavens as such,
for that is Dyaushpita, nor of the heavens of light, for that is
Indra, - but of the highest covering ether and all oceans. All
expanses are Varuna's; every infinity is his property and estate.

Ether and ocean meet together and become one in the
mystic conception; and the origin of this unity is not far to seek.
The ancient concept of creation, held all over the world from the
Himalayas to the Andes, conceived of the stuff of things as a
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formless expanse of waters covered over in the beginning by
darkness out of which day and night and heaven and earth and
all worlds have emerged. "Darkness," says the Hebrew Genesis,
"was upon the face of the deep, and the spirit of God moved on
the waters." By the word he divided the waters with Heaven,
the firmament; so that now there are two waters, one earthly
below the firmament, the other heavenly above. The mystics
seized on this universal belief or this universal image and crowded
into it their opulent psychological values. Instead of one firma­
ment they saw two, the earthly and the celestial; instead of two
oceans, three spread out before their unsealed vision.

What they saw, was what man will ever see when he changes
the physical for the psychical vision of Nature and the world.
Below them they looked down on an unfathomable night and sur­
ging obscurity, darkness hidden within darkness, the inconscient
waters from which by the mighty energy of the One their exis­
tence had arisen. Above them they beheld a remote ocean of
light and sweetness, a highest ether, the supreme step of all-bliss­
ful Vishnu to which their attracted being must ascend. One of
these was the dense dark ether, an unformed material inconscient
Non-existence; the other a luminous ethereal All-conscient and
the absolute of existence. These two were the dark and the shin­
ing extension of the One.

Between these two unknown infinities, infinite potential zero
and infinite plenary x, they saw around them, before their eyes,
below, above, a third sea of ever-developing conscious being, a
sort of boundless wave, which they spoke ofby a hardy metaphor
as climbing up or flowing up beyond heaven to the supreme
seas. It is this perilous ocean which we have to navigate. There
Bhujyu, the seeker of enjoyment, son of King Tugra the Force­
ful-Hastening, was about to sink, cast in by his false companions,
souls of an evil movement; but the marvellous chariot-ship of
the Ashwins came hastening to. his succour; Varuna must,
teach with his vast Right and Truth our limited will and judg­
ment, if we would escape such perils: we must embark in no
human galley, but "ascend the divine ship, the blameless and well­
oared vessel that sinketh not, by which may we voyage safe be­
'yond sinand evil". Into this intermediate ocean, above our earth,
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we have seen the sun of Knowledge rise out of the inconscient
cave and voyage led by the seers. For this too is an ocean­
ether. Or, let us say, it is a tier of ethers. To follow the Vedic
imagery we must suppose ocean superimposed upon ocean.
This world is a series of heights that are depths and a mutual
involution and evolution of vastnesses that have no ending:
ether below rises to ever more luminous ether above, every stra­
tum of consciousness rests upon many inferior and aspires to
many higher strata.

But beyond our farthest skies in the supreme ocean of light
and expanse of the highest superconscient ether our heaven
awaits us in a Truth hidden by lesser truth, even as in the incon­
scient Night darkness is enwrapped and protected by an ever
greater darkness. That is the truth of King Varuna. Thither the
Dawns shining arise, the rivers travel and the Sun unyokes there
the horses of .his chariot. And Varona contains, sees, governs
all this in his vast being and by his illimitable knowledge. All
these oceans are his, even to the Inconscient and its nights so
opposite In their seeming to his nature which is that of the ex­
tended radiance of one eternal, vast sun of happy light and
truth. Day and Night, light and darkness are symbols in his
infinity. "Luminous Varona has embraced the nights; he holds
the Dawns within him by his creative knowledge; visioned, he
is around every object."

From this idea of the oceans arose naturally the psycho­
logical concept of the Vedic rivers. These rivers are everywhere.
They are the waters which flow down from the mountain and
ascend the mind ranging through and illuminating with their
flow the dark subconscient secrets ofVritra; they are the mighty
ones of Heaven whom Indra brings down on the Earth; they
are the streams of the Truth; they are the rain from its luminous
heavens; they are the seven eternal sisters and companions; they
are the divine waters who have knowledge. They descend upon
the earth, they rise from the ocean, they flow to the ocean, they
break out from the doors of the Panis, they ascend to the supreme
seas.

Oceanic Varona is king of all these waters. "In the uprising
of the rivers," it is said, "he is a brother of seven sisters, he is in
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their middle" (VIII.41.2). And another Rishi has sung, "In the
rivers Varuna is seated upholding the law of his works, perfect
in will for empire" (1.25.10). Vasishtha speaks. with' a more
explicit crowding of psychological suggestions, of "the divine,
pure and purifying waters, honey-pouring, in the midst of
whom King Varuna marches looking down on the truth and the
falsehood in creatures" (VII.49.3). Varuna too, like Indra with
whom he is often associated, releases the waters; sped from his
mighty hands they too, like him, become all-pervading and
flow to a limitless goal. "The Son of Infinity the wide upholder,
has loosed them forth everywhere; the rivers journey to the truth
of Varuna" (11.28.4).

Not only the goal, the march too is his. "Varuna of the
puissance and the thousandfold vision beholds the goal of these
rivers; he is the king of the kingdoms, he is the form of the
rivers, for him is a strength supreme and universal." His oceanic
movement envelops all the kingdoms of being and ascends to the
Paradise of the heaven of heavens. "He is the hidden ocean,"
it is said, "and he climbs passing beyond heaven; when he has
set the sacrificial word in these dawns, then with his luminous
foot he tramples asunder illusions and ascends to Paradise"
(VIII.41.8). Varuna, we see, is the oceanic surge of the hidden
Divine as he rises, progressively manifested, to his own infinite
wideness and ecstasy in the soul of the god-liberated seer.

The illusions which he shatters with his tread are the false
formations of the Lords of Evil. Varuna, because he is this ether
of divine Truth and ocean of divine being, is what no personified
physical sea or. sky could ever become, the pure and majestic
King who strikes down evil and delivers from sin. Sin is a 'viola­
tion of the purity of the divine Right and Truth; its reaction is
the wrath of the Pure and Puissant. Against those who like the
Sons of Darkness serve self-will and ignorance, the king of the
divine Law hurls his weapons; the cord descends upon them;
they fall into the snare ofVaruna. But those who seek after the
Truth with sacrifice are delivered from bondage to sin like a calf
released from the rope or a victim set free from the slaying-post.
The Rishis deprecate frequently the - retributive violence of
Varuna and pray to him to deliver them from sin and its wages,
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death. "Repel the Destruction away from us," they cry, "loose
from us even the sin that we have done;" or, always with the
same sense of a chain and a bondage, "Cleave away sin from me
like a cord."

The crude conception of sin as a result of natural wickedness
found no place in the thought of these deep thinkers and subtle
psychologists. What they perceived was a great insistent force
of Ignorance; either a non-perception of right and troth in the
mind or a non-seizing of it in the will, or an inability of the life­
instincts and desires to follow after it, or the sheer inefficiency of
the physical being to rise to the greatness of the divine law.
Vasishtha cries to mighty Varona in a passionate litany, "It is
from poverty of the will that we have gone contrary to thee,
o pure and puissant One; be gracious to us, have grace.
Thirst found thy adorer though he stood in the middle of the
waters; be gracious, 0 puissant Lord, have grace. Whatever,
this be, 0 Varuna, that we human beings act, a treason against
the Divine Birth, wheresoever by the Ignorance we have put
away thy laws, smite us not for that sin, 0 God" (VII.89.3-5).

Ignorance, this matrix of sin, has in its substantial effect
the appearance of a triple cord of limited mind, inefficient life,
obscure physical animality, the three ropes with which the Rishi
Shunahshepa in the parable was bound as a victim to the sacri­
ficial post. The whole result is a struggling or inert poverty of
being; it is the meagreness of a mortal undelight and the insuffi­
ciency of a being that collapses at every moment towards death.
When Varona the Mighty comes and sunders this threefold res­
traint, we are freed towards riches and immortality. Uplifted,
the real man arises to his true kingship in the undivided being.
The upper cord flies upward releasing the wings' of the Soul
into superconscient heights; the middle cord parts both ways and
all ways, the constrained life breaking out into a happy breadth
of existence; the lower cord collapses downward taking with it
the alloy of our physical being to disappear and be dissolved in
the stuff of the Inconscient. This liberation is the purport of
the parable of Shunahshepa and his two great hymns to Varona.

As ignorance or falsehood in the being - the Veda prefers
usually the less abstract phrase - is the cause of wrong and
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suffering, so Knowledge or Truth is the agent which purifies
and liberates. It is ' because of the eye with which he 'sees, ­
the luminous symbolic Sun, - that Varuna is the purifier. And
unless he governs the will and teaches the judgment while the
divine Thought is being learned, we cannot ascend on to the ship
of the gods to be borne by it over the life-ocean beyond all this
stumbling and evil. Dwelling in us as the thinker with know­
ledge Varuna cleaves away the sin that we have committed; he
abolishes by his royal power our debts of the Ignorance. Or,
using a different image, the Veda tells us that this King has in
his service a thousand physicians; it is by their healing of our
mental and moral infirmities that we get a secure foundation
in Varuna's wide and deep right-mindedness.'

The Kingship of great Varuna is an ' unbounded empire
over all being. He is a mighty world-ruler, an emperor, samriit.
His epithets and descriptions are those which a mind at once
religious and philosophic could apply with little or no change
to the supreme and universal Godhead. He is the vastness and
the multiplicity; among his usual epithets are vast Varona,
abundant Varuna, Varona of whom wideness is the habitation,
Varona of many births." But his puissant being is not only a
universal wideness; it is a universal force and might. The Veda
says of him in words that both have an outward and an inward
significance: "Thy force and might and passion neither these
Birds in their travelling can attain, nor these Waters ranging
sleeplessly, nor they who hedge in the hugeness of the wind"
(1.24.6). It is a force of universal existence which is active
around and in all that lives. Behind this vast universality of
force and being there watches and acts a vast universality of
knowledge. The epithet of kinghood is constantly coupled with
the epithet of seerhood, not otiosely but in the strong, pregnant
antique style: Varuna has a manifold energy, - the hero's, and
wide expression, - the thinker's; he comes to 'us' as a godhead
of the glory of force and in the same movement we find in him a
soul of wide vision.

The full significance of this constant coupling of epithets
appears in the double character of his sovereignty; he is svariit

1 1.24.9. • ViJvii)'u (IV.42.1).
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and samriil, self-ruler and emperor. They are the two faces of
Aryan kingship. In man they are a royalty of thought and action
and the plenitude of wisdom and will; the King-Sage, the Hero­
Thinker. In the Godhead, in Varuna "almighty, omniscient,
thousand-visioned, whose form is the Truth", they lift us up to
supreme and universal principles; we see revealed a divine and
eternal majesty, the plenitude of consciousness and the pleni­
tude of Force, Wisdom omnipotent, Power omniscient, Law
justified, Truth fulfilled.

Varuna, the Vedic symbol of this grandiose conception, is
described finely as a vast thinker and guardian of the Truth.
In him, it is said, all wisdoms are lodged and gathered up into
their nodus; he is the divine Seer who nurtures the seer-knowings
of man as if heaven were increasing its form. We find here the
key to the symbol of the luminous cows. For it is said of him
that, upholder of the worlds, he knows the hidden names of
these shining ones and the thoughts of the seers go beyond like
cows to the pastures desiring the wide-visioned. It is said of
him too that he guards for the Maruts, greatened in knowledge,
the thoughts of men like the cows of a herd.

That is the side of thought; there are parallel descriptions
for the side of action. Great Varuna is the continent and nodus
of the world's uplifted puissances no less than of its arising
thoughts. The unconquered workings that fall not from the
Truth are established in him as upon a mountain. Because he
thus knows the things that are transcendent, he is able to cast
his majestic eye of sovereignty upon our existence and see there
"the things that are done and those that remain to be done"
(1.25.11). The things that remain to be done - and also to be
known. The wisdom of Varuna shapes in us the divine word
which, inspired, intuitive, opens the doors to new knowledge.
"We desire him," cries the Rishi, "as the finder of the Path be­
cause he unveils the thought by the heart; let new truth be born."

. For this King is no whirler of a brute and stupid wheel; his are
not the unfruitful cycles of a meaningless Law. There is a Path;
there is a constant progress; there is a goal.

Varuna is the leader on this path. "Perfect in will," cries
Shunahshepa, "let the Son of Infinity make us by the good path
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and carry our life forward. Varuna puts on his golden robe of
light and his scouts are all around" (1.25.12,13). These detect
the ambushed foes of the Light, the piercers of our.hearts - who
would prevent, it is to be supposed, the unveiling of the Truth­
thought by the heart. For this journey which we saw as a march
of the waters, we see also as a journey of the sun with the all­
wise and all-powerful King for its Guide. In the vast, where there
is no foundation, Varona has built a high pyramid of the fuel of
sacrifice for the fire that must be the blazing material of a divine
Sun. "Its rays are directed downward, their foundation is above;
let their perceptions of knowledge be established in us within.
King Varuna has made a wide path for the Sun to follow; where
there is no footing he has made places for him to set his feet.
He shall make manifest too those who pierce the heart" (1.24.7,8).
His purity is a great devourer of the hurters of the .soul.

The Path is a constant making and building of new truth,
new powers, higher realisations, new worlds. All heights to
which we can climb from the basis of our physical existence are
described in symbolic figure as mountain summits upon the earth
and Varuna of the vision holds them all in himself. World after
world is 'reached as level and ever higher level of a great moun­
tain; the voyager in the forward march of Varuna is said to lay
his grasp on all things that are born in all the statuses. But his
final goal must be the highest triple world of' the Deva. "Three
delightful Dawns increase according to the law of his workings.
He of the aU-seeing wisdom dwells in three white-shining earths;
three are the higher worlds of Varuna whence he rules over the
harmonies of seven and seven. He is the builder of the original
seat, 'That Truth' of Varuna; and he is the guardian arid the
mover" (VIII.41.9,1O).

In sum then, Varuna is the ethereal, oceanic, infinite King
of wide being, wide knowledge and wide might, a manifestation
of the one God's active omniscience and omnipotence, a mighty
guardian ofthe Truth-punisher and healer, Lord ofthe noose and
Releaser from the cords, who leads thought and action towards
the vast light 'and power of a remote and high-uplifted Truth.
Varuna is the King of all kingdoms and of all divine and mortal
beings; earth and heaven and every world are only his provinces.
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MITRA

If the purity, infinity, strong royalty of Varuna are the grand
framework and majestic substance of the divine being, Mitra is
its beauty and perfection. To be infinite, pure, a king over oneself
and a master-soul must be the nature of the divine man because
so he shares in the nature of God. But the Vedic ideal is not
satisfied simply with a large; unfulfilled plan of the divine image.
There must be noble and rich contents in this vast continent;
the many-roomed tenement of our being contained in Varuna has
to be ordered by Mitra in the right harmony of its utility and
its equipment.

For the godhead is a plenitude as well as an infinity; Varuna
is an ocean no less than an ethereal heaven. Pure and subtle
as the ether, his strong substance is yet no serene void or easy
vague of inactive peace, but rather we have seen in it a surging
march of thought" and action; he has been described to us as a
nodus in which all wisdom is upgathered and a hill upon which
the original, unfallen workings of the gods are supported. King
Varuna is one who sleeps not, but is awake and mighty forever,
eternally an effective force and worker for the Truth and the
Right. Still he acts as the guardian of the Truth rather than con­
stitutes it, or constitutes rather through the action of other god­
heads who avail themselves of his wideness and surging force.
He keeps, drives even the shining herds, but does not assemble
them in the pastures, an upholder of our powers and remover
of obstacles and enemies much more than a builder of our parts.

Who then gathers knowledge into this nodus or links divine
action in this sustainer ofworks? Mitra is the harmoniser, Mitra
the builder, Mitra the constituent Light, Mitra the god who
effects the right unity of which Varuna is the substance and the
infinitely self-enlarging periphery. These two Kings are comple­
mentary to each other in their nature and their divine works. In
them we find and by them we gain harmony in largeness: we see
in the Godhead and increase in ourselves purity without defect
basing love faultless in wisdom. Therefore these two are a great
duo of the self-fulfilling godhead and the Vedic word calls them
together to a vaster and vaster sacrifice to which they arrive as the
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inseparable builders of an increasing Truth; Madhuchchhandas
gives us the keynote of their united divinity. "Mitra I call, the
pure in judgment, and Varuna, devourer of the foe. By Truth,
Mitra and Varuna, Truth-increasers ,who get to the touch 'of
Truth, you attain to a vast working of the will. Seers, dwellers
in the wideness, born with many births they uphold the judg­
ment at its works" (1.2.7-9).

The name Mitra comes from a root which meant originally
to contain with compression and so to embrace and has given us
the ordinary Sanskrit word for friend, mitra, as well as the archaic
Vedic word for bliss, mayas. Upon the current sense of the word
mitra, the Friend, the Vedic poets continually rely for their covert
key to the psychological function of this apparent sungod. When
the other deities and especially the brilliant Agni are spoken of,
as helpful friends to the human sacrificer, they are said to be
Mitra, or to be like Mitra, or to become Mitra, - as we should
now say, the divine Will-force, or whatever other power and per­
sonality of the godhead, reveals itself eventually as the divine
Love. Therefore we must suppose that to these symbolists Mitra
was essentially the Lord of Love, a divine friend, a kindly helper
of men and immortals. The Veda speaks of him as the most
beloved of the gods.

The Vedic seers looked at Love from above, from its source
and root and saw it and received it in their humanity as an out­
flowing of the divine Delight. The Taittiriya Upanishad ex­
pounding this spiritual and cosmic bliss of the godhead, Vedantic
Ananda, Vedic Mayas, says of it, "Love is its head." But the
word it chooses for Love, priyam, means properly the delightful­
ness of the objects of the soul's inner pleasure and satisfaction.
The Vedic singers used the same psychology. They couple mayas
and prayas, - mayas, the principle of inner felicity independent, .

of all objects, prayas, its outflowing as the delight and pleasure
of the soul in objects and beings. The Vedic happiness is this
divine felicity which brings with it the boon of a pure possession
and sinless pleasure in all things founded upon the unfailing
touch of the Truth and Right in the freedom of a large univer­
sality.

Mitra is the most beloved of the gods because he brings
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within our reach this divine enjoyment and leads us to this per­
feet happiness. Varuna makes directly for strength; we discover
a force and a will vast in purity; Aryaman the Aspirer is secured
in the amplitude of his might by Varuna's infinity; he does his
large works and effects his great movement by the power of
Varona's universality. Mitra makes directly for bliss, - Bhaga
the Enjoyer is established in a blameless possession and divine
enjoyment by the all-reconciling harmony of Mitra, by his puri­
fying light of right discernment, his firmly-basing law. There­
fore it is said of Mitra that all perfected souls adhere or are firmly
fixed "to the bliss of this Beloved in whom there is no hurt", for. .
in him there is no sin or wound or falling. All mortal delight has
its mortal danger; but the immortal light and law secures the soul
of man in a fearless joy. That mortal, says Vishwamitra (III.
59.2), who learns by Mitra's law, the law of this Son of Infinity,
is possessed of prayas, the soul's satisfaction in its objects; such
a soul cannot be' slain, nor overcome, nor can any evil take
possession of it from near or from afar. For Mitra fashions in
gods and men impulsions whose action spontaneously fulfils
all the soul's seekings.

That happy freedom of all-possession comes to us out 'of this
godhead's universality and his reconciling luminous embrace of
things: Mitra's is the principle of harmony by which the mani­
fold workings of the Truth agree together in a perfectly wedded
union. The root of the name means both to embrace and to con­
tain and hold and, again, to build or form in the sense of linking
together the parts or materials of a whole. Adorable Mitra is
born in us as a blissful ordainer of things and a king full of
might. Mitra holds up heaven and earth and looks sleeplessly
upon the worlds and the peoples, and his vigilant and perfect
ordinances create in us a happy rightness of mind and feeling,
- sumati, a state of grace, we might almost say, - which be­
comes for us an unhurt abiding-place. "Free from all undelight­
fulness,' says the Vedic verse, "rejoicing with rapture in the god­
dess of the Word, bowing the knee in the wideness of earth, may
we attain to our abiding-place ~n the law of working of Mitra,
son of Infinity, and dwell in his grace" (111.59.3). It is when
Agni becomes Mitra, when the divine Will realises the divine
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Love that, in the Vedic image; the Lord and his Spouse agree
in their mansion.

The well-accorded happiness of the Truth .is Mitra's law
of working; for it is upon Truth and divine Knowledge that
this harmony and perfect temperament are founded; they are
formed, secured and guarded by the Maya of Mitra and Varuna.
That well-known word comes from the same root as .Mitra.
Maya is the comprehending, measuring, forming Knowledge
which whether divine or undivine, secure in the undivided being of
Aditi or labouring in the divided being ofDiti, builds up the whole
scene, environment, confines and defines the whole condition,
law and working of our existence. Maya is the active, originative,
determinative view which creates for each being according to
his own consciousness his own world. But Mitra is a Lord of
the Light, a Son of Infinity and a Guardian of the Truth and his
Maya part of an infinite, supreme and faultless creative wisdom.
He builds, he joins together in an illuminated harmony all the
numerous planes, all the successive steps, all the graded seats of
our being. Whatsoever Aryaman aspires to on his path, has to
be effected by the 'holdings' or laws of Mitra or by his founda­
tions, statuses, placings, mitrasya dharmabhih, mitrasya dhiima­
bhih. For dharma, the law is that which holds things together
and to which we hold; dhiima, the status is the placing of the law
in a founded harmony which creates for us ·our plane of living
and the character of our consciousness, action and thought.

Mitra, like the other sons of Aditi, is a master of Know­
ledge. He possesses a light which is full of a varied inspiration,
or, to keep closer to the Vedic term, a richly diversified hearing
of the knowledge. In the wideness of existence which he enjoys
in common with Varuna, he acquires possession of heaven by
the greatness of the being of the Truth and enlarges his con­
quering mastery over the earth by these inspirations or hearings
of its Knowledge. All the five Aryan peoples labour therefore
and travel for this bright and beautiful Mitra who comes into
them with his luminous force and bears in his wideness all the
Gods. He is the great and blissful one who sets and leads
creatures born into the world upon their path. The distinction is

. drawn in one verse that Varuna is the masterful traveller to the
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soul's supreme seat, Mitra makes men advance in that march.
"Even now," says the Rishi, "may I attain the movement to the
goal and journey on Mitra's path."

Since Mitra cannot fulfil his harmony except in the wideness
and purity of Varuna, he is constantly invoked in company with
that great godhead. Theirs are the supreme statuses or planes
of the soul; it is the bliss of Mitra and Varuna that has to in­
crease in us. By their law that vast plane of our consciousness
shines out upon us and heaven and earth are the two paths of
their journey. For Aditi of the Truth, their mother, has borne
them omniscient and great for almightiness; and it is luminous
Aditi.the undivided being, whom they, wakeful (rom day to day,
cleave to, she who holds for us our habitations in that world of
light and they attain to its luminous forcefulness. They are the
two Sons perfect in their birth from ofold who support the law
of our action; children are they ofa vast luminous power, off­
spring of the divine discerning thought and perfect in will.

~ .

They are the guardians of Truth, possessed of its law in the su-
preme ether. Swar istheir golden home and birth-place.

Mitra and Varuna have an unwounded vision and are
better knowers of the Path than our sight; for in the Knowledge
they are seers of Swar. They take by the passion of their discern­
ing thought the concealing falsehood away from the Truth to
which the path has to lead. They proclaim the vast Truth of
which they are possessed. It is because they possess it and with it
the perfection of the will which is its effect, that they are seated
in us for empire and uphold our action as the masters of might.

. By Truth they come to the Truth, nourishing in their lordship
of things our thoughts, and in their purified judgment they open
the eye of consciousness to all wisdom by the perception in men.
Thus all-seeing and all-knowing they by the law, by the Maya
of the mighty Lord, guard our actions, even as they govern the
whole world in the power of the Truth. That Maya is established
in the heavens, it ranges there as a Sun of light; it is their rich
and wonderful weapon. They are far-hearers, masters of true
being, true themselves and increasers of truth in each human crea­
ture. They nourish the shining herds and loose forth the abun­
dance of heaven; they make heaven to rain down by the Maya
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of the Mighty Lord. And that celestial rain is the wealth of the
spiritual felicity which the seers desire; it is the immortality.'

ARYAMAN

Aryaman, third of the four great solar godheads, is the least
prominent of them all in the invocations of the seers. No sepa­
rate hymn is addressed to him and, if his name occurs not un­
frequently, it is in scattered verses; there is no strong body of
Riks from which we can construct firmly our idea of his functions
or recompose his physiognomy. Most often he is simply invoked
by his bare name along with Mitra and Varuna or in the larger
group of the sons of Aditi, almost always in adjunction to other
kindred deities. Still there' are half a dozen or more half-Riks
from which his one chief and characteristic action emerges
accompanied by the usual epithets of the Lords of the Truth, .
epithets expressive of Knowledge, Joy, Infinity and Power.

In the later tradition the name of Aryaman is placed at the
head of the Fathers to whom as their appropriate offering is
given the symbolic food, the pinda of the Puranic funeral and
memorial rites. In the Puranic traditions the Fathers are of two
classes, divine and human, the latter being the ancestors, the
Manes. But it is in connection with the Fathers as the souls who
have attained to heaven, to immortality that we must think of
Aryaman. Krishna in the Gita, enumerating the chief powers
or manifestations of the eternal Godhead in things and beings,
speaks of himself as Ushanas among the seers, Bhrigu among
the Rishis, Vyasa among the sages, Vishnu among the children
of Aditi, Aryaman among the Fathers. Now in the Veda the
Fathers are the ancient illumined ones who discovered the Know­
ledge, created and followed the Path, reached the Truth, con­
quered Immortality; and in the few Riks in which Aryaman's
separate personality emerges, it is as the God of the Path that he .
is hymned.

His name Aryaman, kin etymologically to the words arya,
iirya, ari, by which are distinguished ·the men or peoples who

1 Vmim vam riidho amrtatvam lmah« (V.63.2).
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follow the Vedic culture and the Gods who assist them in their
battles and their aspirations, is similarly indicative. The Aryan
is the traveller on the Path, the aspirant to immortality by divine
sacrifice, one of the shining children of Light, a worshipper of
the Masters of the Truth, a fighter in the battle against the
powers of darkness who obstruct the human journey. Aryaman
is the godhead in whose divine power this Aryahood is rooted; .
he is this Force of sacrifice, aspiration, battle, journey towards
perfection and light and celestial bliss by which the path is
created, travelled, pursued beyond all resistance and obscuration
to its luminous and happy goal.

In consequence, the action of Aryaman takes up the attri-. .
butes of Mitra and Varuna as leaders of the Path. This Force
fulfils the happy impulsions of that Light and Harmony and the
movement of infinite knowledge and power of that pure Vast­
ness. Like Mitra and Varuna he makes men travel on the path;
he is full of the perfect happiness of Mitra; he is complete in the
will and the works of sacrifice; he and Varuna distinguish the
path for mortals. He is like Varuna a godhead manifold in his
births; like him he oppresses the wrath of the hurter of men. It
is by the great path of Aryanian that we shall cross beyond the
souls of a false or evil thought who obstruct our path. Aditi,
mother of the Kings, and Aryaman carry us by paths ofa happy
travelling beyond all inimical powers. The man who seeks the
straightness of Mitra's and Varuna's workings and by the force
of the word and the affirmation embraces their law with all his
being, is guarded in his progress by Aryaman.

But the Rik most distinctive of the function of Aryaman is
that which describes him as "Aryaman of the unbroken path, of
the many chariots, who dwells as the sevenfold offerer of sacri­
fice in births of diverse forms" (X.64.5). He is the deity of the
human journey who carries it forward in its irresistible progress
which the attacks of the enemy cannot overcome or successfully
interrupt so long as this divine Force is our leader. The journey
is effected through a manifold movement of our evolution, the
many chariots of Aryaman. :It is the journey of the human
sacrifice which has a sevenfold energy of its action because there
is a sevenfold principle in our being which has to be fulfilled in
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its integral perfection; Aryamanis the master of the sacrificial
action who offers this sevenfold working to the godheads of the
Divine Birth. Aryaman within us develops our various forms of
birth in the ascending planes of our existence by which the
Fathers climbed, travellers on his path, and by which it must
be the aspiration of the Aryan soul to climb to the highest sum­
mit of Immortality.

Thus Aryaman sums up in himself the whole aspiration
and movement of man in a continual self-enlargement and self­
transcendence to his divine perfection. By his continuous move- .
ment on the unbroken path Mitra and Varuna and the sons of
Aditi fulfil themselves in the human birth.

BRAGA

The goal of the path is the divine beatitude, the illimitable joy
of the Truth, of the infinity of our being. Bhaga is the godhead
who brings this joy and supreme felicity into the human con­
sciousness; he is the divine enjoyer in man. All being has this
divine enjoyment of existence for its aim and end, whether it
seeks for it with knowledge or with ignorance, with the divine
strength or the weakness of our yet undeveloped powers. "On
Bhaga the strong calls for his increasing, on Bhaga he who has
not the strength; then he moves towards the Delight" (VII.
38.6). "Let us call in the Dawn on Bhaga strong and victorious,
the son of Aditi who is the wide-upholder, on whom the afflicted
and the fighter and the king meditate and they say to the Enjoyer, .
'Give us the enjoyment''' (VII.41.2). "Let it be the divine En­
joyer who possesses the enjoyment and by him let us be its
possessors; to thee every man calls, 0 Bhaga; do thou become,
o Enjoyer, the leader of our journey" (VII.41.5). An increasing
and victorious felicity of the soul rejoicing in the growth of its
divine possessions which gives us strength to journey on and over­
come till we reach the goal of our perfection in an infinite beati­
tude, this is the sign of thebirth of Bhaga in man and this his
divine function.

All enjoyment comes indeed from Bhaga Savitri, the mortal
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as well as the divine; "creating a wide and vast force he brings
forth for men their mortal enjoyment". But the Vedic ideal is
the inclusion ofall life and all joy, divine and human, the wideness
and plenty of earth and the vastness and abundance of heaven,
the treasures of the mental, vital! physical existence uplifted, puri­
fied, perfected in the form of the infinite and divine Truth. It is
this all-including felicity which is the gift of Bhaga. The Enjoyer
is to be called on by men because he has many riches and ordains
perfectly all delights, - the thrice - seven delights upheld by him
in the being of his mother Aditi. It is by creating in us "the wide
and vast force", it is when the Divine as Bhaga, Pushan, Aditi,
the infinite, the undivided puts on the radiances of the infinite
consciousness like a robe and distributes without division all
desirable boons that divine felicity comes to us in its fullness.
Then he gives to the human being full enjoyment of that greatest
delight. Therefore Vasishtha cries to him (VII,41.3), "0 Bhaga,
our leader, Bhaga who hast the wealth of the Truth, giving unto
us, raise up and increase, 0 Bhaga, this thought in us," - the
Truth-thought by which the felicity is attained.

Bhaga is Savitri the Creator, he who brings forth from the
unmanifest Divine the truth of a divine universe, dispelling from
us the evil dream of this lower consciousness in which we falter
amidst a confused tangle of truth and falsehood, strength and
weakness, joy and suffering. An infinite being delivered out of
imprisoning limits, an infinite knowledge and strength receiving
in thought and working out in will a divine Truth, an infinite
beatitude possessing and enjoying all without division, fault or
sin, this is the creation of Bhaga Savitri, this that greatest Delight.
"This creation of the divine Creator goddess Aditi speaketh forth
to us, this the all-kings Varuna and Mitra and Aryaman with one
mind and heart." The four Kings find themselves fulfilled with
their infinite Mother by the delightful perfection in man of Bhaga
the Enjoyer, the youngest and greatest of them all. Thus is the
divine creation of the fourfold Savitri founded on Varuna, com­
bined and guided by Mitra, achieved by Aryaman, enjoyed in
Bhaga: Aditi the infinite Mother realises herself in the human
being by the birth and works of her glorious children.



Hymns to the Lords of Light-

THE FIRST HYMN TO MITRA-VARUNA

V.62

THE LORDS OF THE THOUSAND-PILLARED

HOME OF TRUTH AND BLISS

[The Rishi hymns the eternal and immutable Truth of which
the Truth in mutable things is the veil; that is the goal of the
journey of the manifested Sun of divine knowledge; it is the
eternal unity of all things that are and the supreme Divine of
which the Gods are various forms. Into it unite all the wealth of
being and knowledge and power and bliss won by the sacrifice.
It is the large vastness of the wide purities of Varuna and of the
shining harmonies of Mitra. There, eternally stable, dwell the
herds of the divine radiances of knowledge; for that is the happy
field to which they here are travelling. The Impeller of the cosmic
movement and journey pours out knowledge in us, the milk of
the herds, by the dawns of the inner light and there descend the
streams of the immortal existence followed by the single and
perfect movement of Mitra-Varona, the Light and the Purity,
the Harmony and the Infinity. It is the rain ofheaven which these
two Godheads pour down, upholding the physical existence in
its fruits and the celestial in its herding radiances of illumination.
They thus create in man a force full of divine knowledge and a
wide being which they guard and increase, a strewn seat for the
sacrifice. This thousand-pillared force of knowledge they make a
home for themselves and dwell there in the revelations of the
Word. It is luminous in its form and its pillars of life have an iron
strength and stability. They ascend to it in the dawning, in the
rising of the Sun of knowledge and look with that eye of their
divine vision on the infinite existence and the finite, the indivisible
unity of things and their multiplicity. It is a home full and large
with the sweetness and ecstasy: of the supreme and inviolable
peace and bliss which by their cherishing and fostering protection

. we seek to conquer and possess.]
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1. By the Truth! is veiled that ever-standing Truth of yours
where they unyoke the horses of the Sun;1 there the ten
hundreds" stand still together; That One, - I have beheld
the greatest of the embodied gods.s

~ 'It ""!Ii1"'01I ,"~4"if~ I
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2. That is the utter vastness ofyou, 0 Mitra and Varuna; there
the Lord of the movement milks the herds of his stable ra­
diances by the days. Lo, you twain swell all the streams of
the Blissful One and your one wheels moves in their path.

at'iI<4d·~ at f"!Ii(j4...,1 iR'n'~ I
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3. You uphold earth and heaven, 0 Mitra King and King
Varona, by your greatnesses; you increase the growths of
earth, you nourish the shining herds of heaven, you pour
forth the rain of its waters, 0 swift in strength.

otT iUilliCiilij:~~ 4dUil4 ~ 4u(4..h! I
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4. Let horses perfectly yoked with their well-governed reins of
light bear you down to us; the form of the clarity follows in

1 The active cosmic Truth of things diffused and arranged in their mutability and divisi­
bility of Time and Space veils the eternal and unchanging Truth of which it is a manifestation.

I The eternal Truth is the goal of the divine Ught which arises in us and journeys upward
into higher and higher heavens through the shining upper ocean.

I The entire plenitude of the divine wealth in its outpourings of knowledge, force and
joy.

& The One, the Deva veiled by his form of the divine Sun. a. Isha Upanishad, "That
splendour which is thy fairest form, 0 Sun, that let me behold. The Purusha who is there and
there, He am I,"

I The unified movement, when the lower wheel of the Sun is struck away: the inferior
truth is taken up into the unity of the higher truth from which it now seems to be separate in
its motion.
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your coming and the Rivers flow in the front of heaven.

s.

6.
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Increasing the strength that comes to our ear of knowledge,
guarding by the sacrificial word! your wide realm" as ifour
seat of .sacrifice, bringing obeisance, holding fast to judg­
ment, you take your seat in your home, 0 Mitra, within the
revealings of knowledge, 0 Varuna.

~ • que.. "911\11" ~liSl",;a. I
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With hands that spare not, protectors of the beyond for the
doer ofperfect works whom you deliver and he dwells within
the revealings of knowledge, kings free from passion, to­
gether you uphold a thousand-pillared strength.
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7. Its form is of golden light, iron is its pillar and shines in
heaven as if the swift lightningjs in the happy field' it is
shaped or in the field of the gleaming.! May we win posses­
sion of the sweet honeys which is in that home.

,
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8. To that home whose form is of the gold, whose pillars are
of the iron, in the breaking ofthe Dawn, in the uprising ofthe

1 Yajur. The Rik is the word which brings with it the illumination, the Yajur the word
which guides the sacrificial action in accordance with the Rik.

• Or, "increasing and guarding the wide strength".
• Or, "the Mare", the energy of the Horse of Life.
I The Ananda, the Bliss-World.
• The field of the gleaming of the Dawns, the world of the Light.
• Madhu, the Soma.
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Sun you ascend, 0 Varuna, 0 Mitra, and thence you behold
the Infinite and the Finite."

~~ P'1 .... '"' 11'1"" wm"
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9. That bliss of yours which is most large and full and without
a gap, 0 strong guardians of the world, so that none can
pierce through and beyond it, by that cherish us, Mitra and
Varuna; may we be victorious, who would take- possession
of that peace.

1 Aditi and Did.



•
THE SECOND HYMN TO MITRA-VARUNA

V.63

ras GIVERS OF THE RAIN

[Mitra and Varuna are by their united universality and harmony
the guardians of the divine Truth and its divine Law eternally
perfect in the ether of our supreme being; thence they rain
down the abundance of the heavens and its bliss upon the
favoured soul. Seers in man of that world of Truth, as they are,
by their guardianship of its law, rulers of all this becoming, they
give us its rain of spiritual wealth and immortality. The Life­
powers range with the voice of the truth-seeking thought through
earth and heaven and the two Kings come to their cry with the .
brilliant clouds full of the creative waters. It is by the Maya, the
divine truth-knowledge of the Lord, that they thus rain down
heaven; that divine knowledge is the Sun, the Light, the weapon
of Mitra and Varuna ranging abroad to destroy the ignorance.
At first the Sun, the body of the Truth, is concealed in the very
storm of its outpourings and only the sweetness of their stream­
ing into the life is felt; but the Maruts as Life-Powers and
Thought-Powers range abroad seeking in ali the worlds of our
being for the brilliant rays of the concealed knowledge to be
gathered as a shining wealth; the voice of the Rain is full of the
flashings of the Light and the movement of the divine Waters;
its clouds become robes for the Life-Powers. Through it.all by
the formative knowledge of the mighty master of Truth and by
the law of the Truth, the two kings maintain the divine workings
in us, governing by the Truth all our being, and finally set in its
sky the Sun, now revealed, as a chariot of the richlyvaried splen­
dours of the knowledge, the chariot of the journey of the spirit
to the highest heavens.]

ltd" .ftq••'" fa66-.1 ~ eN....'" m -m.fif I
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1. Guardians of the Truth, you ascend your car and the law of
the Truth is yours in the supreme ether.' He whomhere you
cherish, Masters of the wideness and the harmony, for him
increases full of the honey the rain of heaven.

e.Aiii.iI", ' ....+4(1..'" f¥i'5li",Uii ~ ~,
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2. Emperorss, you rule over this world of our becoming, 0
Mitra and Varuna, in the getting of knowledge you are seers
of the realm of Light; we desire from you the rain, the feli­
citous wealth, the immortality, and lo! .the Thunderers"
range abroad through earth and heaven.

~""'\iC' \NT T"" fce"WM~ fif.''''Gj' ~.
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3. Emperors, strong Bulls of the abundance, Masters of earth
and heaven, 0 Mitra and Varuna, universal in your work­
ings, you approach their cry with your clouds of varied light
and you rain down Heaven by the power of the knowledge'
of the Mighty One.I)

ttttn ~ ~.I"'OIi ~ f'lm ~~~.
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4. This is your knowledge, 0 Mitra and Varuna, that is lodged
in heaven; it is the Sun, it is the Light; it ranges abroad as
your rich and varied weapon. You hide it in heaven with
the cloud and with the raining. 0 Rain, full of the honey
start forth thy streamings. .

1 The infinity of the superconscient being.
I Samrat, having perfect kingship over the subjective and objective existence.
I The Maruts, Life-Powers and Thought-Powers who find out the light of troth for all our

activities. The word may also meim fonners or builders.
• Maya, the creative knowledge-will of the Deva.
I Asura. a word used in the Veda as in the Avesta for the neva (Ahuramazda), but also

for the gods, His manifestations; it is only in a few hymns that it is used for the dark Titans,
by another and fictitious derivation. a-Iura, the not-luminous, the not-gods.
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5. The Life-Powers yoke their happy car for the bliss, even as
might a hero for battle, 0 Mitra and Varuna, in their seek­

·ings for the herds of Light; thundering they range the varied
worlds, and you pour out on us, rulers imperial, the water
of Heaven.
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6. 0 Mitra and Varuna, the Rain speaks its language! rich and
varied and full of the light and the movement; the Life­
Powers have put on your clouds for raiment. Utterly by the
knowledge you rain down Heaven ruddy-shining and sinless.

•
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7. 0 Mitra and Varuna illumined in consciousness, by the

Law, by the knowledge of the Mighty One you guard the
workings;" by the Truth you govern widely all the world of
our becoming; you set the Sun in heaven, a chariot of va-
rious splendour. .

•

1 Here we see the subjective sense of the thunder in the symbol of the storm; it is the
outcrashing of the word ofthc Truth, the Shabda, as the lightning is the outftashing of its sense.

I Vratiinl. called the Aryan or divine workings, those of the divine law of the Truth to be

revealed in man. The Dasyu or un-Aryan, whether human or superhuman, is he who is void
of these diviner workings, opposes them in his darkened consciousness and tries to dcstroy

. them in the world. The Lords of Darkness are therefore called Dasyus, the Destroyers,



THE THIRD HYMN TO MITRA-VARUNA

V.64

THE LEADERS TO THE BLISSFUL HOME

[The Rishi invokes -the Lords of the infinite wideness and har­
mony whose arms embrace the soul's highest plane of the
Truth and Bliss, to extend to him those arms of awakened con­
sciousness and knowledge, so that he may have their all-embra­
cing.delight. He aspires by the path of Mitra to the joy of his
harmonies in which there is no wound nor hurt; conceiving and
holding the highest by the power of the illumining word, he would
aspire to an increase in that plane, the proper home of the gods.
Let the two great gods create in his being that wide world of their
divine strength and vastness; let them bring to him its plenitude
and felicity in the dawning of the divine light and the divine
force.]

'R"f '" fUh."'..... ~ "".", I
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1. Varuna, destroyer of the foe, and Mitra we call to you by
the word of illumination; their arms encompass the world
of the power of Light! as if cast around the pens of the shin­
ing herds.

'" i""".~ 'Sf iilflq+*fr ~ I
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2. Stretch out your arms of awakened knowledge- to the hu­
man being when he chants to you the illumining word;
your bliss adorable shall reach through all our earths,"

1 Swamara. Swar is the solar world of the Truth and the herds arc the rays of its solar
illuminations, therefore it is compared to the pens of these shjning Vedic cattle.

I The epithet shows how entirely symbolic are the bodies and members of the Gods as
wen as their other physical belongings, weapons, chariots, horses.

• All the plailes of our being.
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3. May I go by the path of the Friend! that even now I may
attain to the goal2 of my journey; so men cling firmly to the
bliss of that Beloved in whom there is no wounding.

\'iiiC4I' llI9iI.. 4ie(\qif~ I
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4. 0 Mitra and Varona, may my thought hold by the illumin­
ing word that highest which is your possession, so that it
shall aspire" to the home of the masters ofplenitude for them
and for men who affirm you.

an Oil fiI'lIi' .~ 4tlli" an I
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5. 0 Mitra, come to us with thy perfect givings and Varona in
the world of our session, for increase in their own home
of the masters of plenitude' and for increase of your com-

•pamons.

6. For in them you twain bring to us, 0 Varuna, the mightli and
the vastness; form in us the wide world for the conquest of
our plenitudes, for bliss, for our soul's happiness.

1 Mitra, who creates the perfect and unhurt harmonies of our higher, divine existence.
I Gatl. The word is still used for the spiritual or supraterrestrial status gained by man's

conduct or efforts upon earth. But it may also mean the movement to the goal or the way,
"May I even DOW attain to the Way, go by the path of Mitra."

• That is, manifesting in men it shall strive to raise them up to its own proper station, the
Truth-plane.

t The gods. Swar is the "own house" of the Gods.
• The divine force of the Truth-conscious &ei.ng, called in the next verse "the foree of the

gods"; the Vast. b,hat, is the constant description of that plane or "wide world", - the Truth.
the Right, the Vast.

•
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7. To me, 0 lords of sacrifice, in the breaking of the dawn, in
the flashing of the ray, in the force of the gods, to my wine
pressed out as if" by men with hands come racing with
your trampling steeds, 0 gods who bring, - to the pilgrim
of the Light.2

1 "As if", ~howing, as often, that the wine and its pressing are figures and symbols.
I Arcanlinas, he who travels to the illumination created by the word, the significant name

of the Rishi of this hymn, one of the line of Atrl. •



THE FOURTH HYMN TO MITRA-VARUNA

V.65

THE LORDS OF THE JOURNEY

[The Rishi invokes the two great increasers of the truth in
our being to lead us in our journey to the plenitudes, to the
vastness of our true existence which they conquer for us out of
the narrow limits of our present ignorant and imperfect men-
tality.] "
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1. He who has awakened to the knowledge, becomes perfect
in will; let him speak for us among the gods: Varuna of the
vision and Mitra take delight in his words.
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2. 'They are the Kings most glorious in light and most far in
their hearing;' they are the masters of being in creature
and creature and the increasers of the Truth in us, for the
Truth is theirs.
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3. Travelling on the path I call to them, the, twain together,
the ancient and first; with perfect steedst as we travel we
call to them, the perfect in knowledge, for the giving of the
plenitudes.

1 They have the divine sight and the divine hearing, the Light and the Word• .
• As usual, the symbol of the dynamic energies, life-powers, etc., by which our will and

works and aspiration proceed•.
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4. Even out of our narrow existence Mitra conquers for us the
vastness, he conquers the path to our home; for the perfect
mind! is of Mitra when he harmonises all and hastens for­
ward through to the goal.

5. May we abide in the increasing of Mitra which gives us our
perfect breadth; then are we free from hurt~nd sin, fostered
by thee, children of the Lord of Wideness.

~ ~ IIA~ w. ~l
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6. You twain, 0 Mitra, set this human creature travelling on
your path and wholly you lead him. Set not your hedge
around our lords of plenitude and our seers of the truth.
Guard us in our drinking of the light.2

1 Athhob, the narrowness full of sufferingand evil, is the unenlightened state of our limited
mentality; the perfect mentality, sumati, given by the grace of Mitra admits us to the wideness.

• Go, the Light or the Cow, meaning here the "milk" or yield of the Mother of Light.



THE FIFTH HYMN TO MITRA-VARUNA

V.66

THE GIVERS OF SELF-RULE

[The Rishi invokes Varuna, the vast form of the Truth, and
Mitra the beloved, godhead of its harmonies and large bliss,
who conquer for us the perfect force of our true and infinite
being, to change our imperfect human nature into the image of
their divine workings. Then the solar Heaven of the Truth is
manifested within us, its wide pasture of herding illuminations
becomes the field ofjourneying of Our chariots, the high thoughts
of the seers, their purified discernment, their rapid inspirations
become ours, our very earth becomes the world of that vast
Truth. For then there is the perfect movement, the transcendence
of this darkness of sin and suffering. We arrive at self-empire, a

. rich, full and vast possession of our infinite being.]
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1. 0 mortal who awakenest to knowledge. call to thee the two
godheads who are perfect in will and destroyers of thy
enemy. Direct your thoughts to Varuna of whom Truth is
the form and to the great Delight.'

'" ~ ~.ri ~mm I
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2. For it is they who attain to the undistorted force and the
entire mightiness. Then shall thy humanity become as if
the workings of these gods; it is as if the visible heaven of
lightll were founded in thee.

1 The satisfaction given by Mitra, founding the large bliss of the Truth-plane. Varona
of the infinities lives thewide form, Mitra of the harmonies the perfect joy of the energies of
the Truth, its complete mishtincss.

• Or, "Swar or tho vision", theworld of light where is tho fuD vision of tho Truth.
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3. Therefore you, 0 gods, I desire, - for the rushing of these
chariots .your wide pasture of the herds. Forcefully by our
hymns our minds seize on his perfect affirmation when the
god receives our bounteous offerings.

csm ~ 4116141 ~" ClflW~ I
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4. Then indeed, 0 transcendent godheads, you conquer the
seer-wisdoms by the full floodings of the illumined discern­
ment; you perceive knowledge for these human creatures
by a perception in which the judgment is purified.

ft1Ci ~ l!e:,,!4~ '~Ojii( I
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s. 0 wide Earth, that Vast, that Truth for the movement of
inspired knowledge of the sages! Widely the Twain speed
with full capacity, our chariots pass streaming beyond! in
their travellings.
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6. When, 0 Mitra, you have your far-voyaging vision and we
are the illumined seers, may we arrive in the effort of our
journey to a self-empires spread out widely open and

. governing its multitudes.

1 Beyond the darkness and the enemies, the suffering and evil of the lower existence.
S Sviiriijya. Sviiriijya and samriijya, perfect empire within and without, rule of our inner

being and mastery of our environment and circumstances, was the ideal of the Vedic sages,
attainable only by ascending beyond our mortal mentality to the luminous Truth of our being.
the supramental infinities on the spiritual plane of our existence.



THE SIXTH HYMN TO, MITRA-VARUNA

V.67

THE TWIN UPHOLDERS AND PROTECTORS

[Mitra and Varuna perfect the vastness of the superconscient
being which is the object of sacrifice; they possess the full
abundance of its force. When they reach that luminous origin
and home, they give men, labourers in the sacrificial work, its
peace and bliss; on the way to it they protect the mortal from his
spiritual enemies who would stand in the way of his immortality;
for they keep firm to their higher workings and to the seats of the
higher consciousness to which those workings belong and to
which man rises in his ascent; universal and all-knowing they
destroy these enemies who are the forces of egoism and limiting
ignorance. True in their being, they are the powers that possess
and touch the Truth in each individual being; leaders of the
journey and the battle they create the wideness of that higher
consciousness even out of our narrow and distressed mortality.
It is that highest which the thought in the Atris desires and
reaches to by affirming Mitra, Varuna and Aryaman, the god­
heads, in the "bodies" inhabited by the human soul.]

~t. ~_'1~1
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1. In truth, 0 godheads, ye two sons of the infinite Mother,
rightly perfected by you is the Vastness for which we sacri­
fice. 0 Varuna, Mitra, Aryaman, you possess its most abun­
dant force.

'" IRhR f~(W44 ~ filii ~ I
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2. When you enter into your original home of golden light, 0
Varuna, 0 Mitra, upholders of men in their labour, des-

•
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troyers of the enemy, reach for them the bliss.
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3. Universal and all-knowing are Varuna and Mitra and
Aryaman; they keep firm to the law of their workings, even
as to the seats to which they arrive, and guard mortal man
from his foes.
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4. For because they are true in their being, they touch the Truth
and hold the Truth in creature and creature; perfect leaders
in the journey, perfect in force for the battle, they create
the wideness even out of this narrow being.
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5. Which of you, 0 Mitra, is unaffirmed, thou or Varuna, in
our bodiesj! Wholly our thought seeks That from you,
That for the Enjoyers'' our Thought desires.

1 Not the physical body only; the soul dwells here in five sheaths or embodyings.
I The atris, -literally, eaters; the word may also mean travellers.
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•

V.68

THE LORDS OF THE GREAT FORCE

[Because they hold the great battle-force of the Truth, Mitra
and Varona lead us to the vastness of that Truth. By that force
they rule all imperially, contain the Truth's clarities and their
powers are manifested in all the godheads. Therefore should
they put forth their power in these godheads for the human
possession of the great felicity and wealth of the Truth in earth
and heaven. They reach the Truth by the Truth; for they have
its discernment full of the impulsion that goes straight to the
knowledge; therefore they increase divinely without falling into
the harms of the Ignorance. As lords of that powerful impulsion
they bring down the heavens in a luminous rain upon the mortal
and take possession of the vast as a home.]

Sf ~ fiilllii4 'mm' CC~Giii4 Rcn tim I
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1. Sing ye to Mitra and Varona with the word that enlightens;
because they have that great force, theirs is the Truth, the
Vast.
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2. All-rulers are they, yes, both of them, Mitra and Varuna,
homes of the clarity, gods, manifested by the word in the
gods.
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3. Therefore put forth strength for our great felicity" heavenly
1 The felicity or happy wealth of the wideTruth-Conseiousness manifcsted not only in the



482 The Secret ' of the Veda

and earthly; for great is your force in the gods•

,
•
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4. By the Truth you attain knowledge of the Truth, you possess
a judgment of impelling force;' 0 gods, you grow and come
not to hurt.
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5. Turning heaven to rain, winners of the streaming move­
ment, masters of that forceful impulsion, you take possession
of your vast home.

higher mental planes of our consciousness, but in our physical being• .
1 The straight impulsion which the gods possess; man, moving from the ignorance to

the Truth by the ignorance, follows a crooked and wavering movement, has a judgment dis­
tressed by the falsehood and in his growth stumbles constantly into sin and suffering. By the
growth of the gods in him, he is able to move without stumbling and suffering from Truth to
greater Truth, straight, felicitously.
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V.69

THE HOLDERS OF THE LUMINOUS WORLDS

[The Rishi invokes Mitra and Varuna as the upholders of
the worlds or planes of being, especially the three luminous
worlds in which the triple mental, the triple vital, the triple
physical find the light of their truth and the divine law of their
powers. The strength of the Aryan warrior is increased by them
and guarded in that imperishable law. From the luminous worlds
the rivers of the truth descend withtheir yield of bliss. In each of
them a luminous Purusha fertilises a form of the triple thought­
consciousness of the Truth; these, which make the luminous
day of the soul, found in man the divine and infinite conscious­
ness and in that the divine peace and the activity by which in the
extended universality of our being there is the rich felicity and the
creation of the godhead. The divine workings are impaired and
restricted by the gods in the ordinary life of the vital and the
physical being, but when Mitra and Varona uphold in us the
luminous worlds in which each of these finds its truth and power,
they become complete and firm for ever.] .

~ a,." I ~ ~"w ~ "''' 6i1(q*" ~,
~6iI"I .....fif .n'illq+&ilSi! • (1fi..I.ii....,~ utu

1. Three worfds of the Light you two uphold, 0 Varuna; three
heavens, three mid-worlds, 0 Mitra, and you increase the
might of the Warrior and guard him in the imperishable law
of your working.

~~".., '" ~d fit"'''' finr mI
'I1ft~~rmflRArIlff N...""I' lcra6i1 '" '''06: 1t~1t

2. Your fostering cows' have their streams, 0 Varuna, 0 Mitra,

1 DMlUlvab. the rivers of the Truth. as gavatJ. the luminous cows. arc the rays of its light.
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the rivers milk out their honeyed yield. There stand wide
three luminous Bulls! and cast their seed into the three
Thoughts.

suai..·hd~m ""~[q ~atm' ;afun~ I

ml f1t"iCi~Oil u~Eliac6 MifliQ d"iQii4 ~ i4T: ll~ll
- .

3. In the dawn I call to the divine Mother infinite, in the mid­
day and at the rising of the sun. I desire of Mitra and
Varona the peace and the movement in the forming of the
all" for felicity and for the creation and the begetting.3

Ifi'~~ (\'ii.,f4jE1i~ ~ 'fiNCit4 I

.,. ~ ~ 811!E1T iR1' f1Af.:Ef~ f1tliiiCi,oii ~ 11'111

4. Because you are the upholders of the luminous sphere of
the mid-world and the luminous sphere of the earth, 0 divine
Sons of Infinity, o Mitra and Varona, the immortal gods
impair not your workings which are firm for ever.'

1 The Bull is the Purusha, soul or conscious being; the Cow is the Prakriti, the power of
consciousness. The creation of the godhead, the Son, comes by the fertiilsing of the triple
luminous consciousness by the triple luminous soul of the Truth-being so that that higher
consciousness becomes active, creative and fruitful in man.

I The action ofthe sacrifice consists in the formation or "extension" ofthe universal being,
sarvatatt, and of the divine being, dellatiiti.

I Of the Son, the godhead created within the humanity,
, That is, in the ordinary workings of the life-plane and the material plane, because they

are unilluminated, full of ignorance and defect. the law of our divine and infinite being is im­
paired or spoiled, works under restrictions and with perversions; it manifests fully, steadfastly
and faultlessly only when the ideal, supramental truth-plane is upheld in us by the pure wide­
ness and harmony-of Varona and Mitra and takes up the vital and the physical consciousness
into its power and light.
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THE NINTH HYMN TO MITRA-VARUNA

V.70

THE INCREASERS OF BEING AND DELIVERERS

[The Rishi desires the wide and multiple fostering of our being
and its powers which Varuna and Mitra give and their com­
plete impulsion of our strength towards the perfect foundation
of the divine status. He prays to them to protect and deliver him
from the Destroyers and prevent their adverse control from im­
pairing the growth of the godhead ' in our various sheaths or
bodies.]

!+\Gii N4'UN") Tf 1ft ~ I

f1I~ wiftf 1ft ~~ II t II

1. Multiple indeed by the wideness! is now your fostering of
our being, 0 Varuna. 0 Mitra, I would enjoy your perfect­
mindedness.

m 1ft ti"44IUiio'iq..~ ~ I

• ~ ur ~ II~II

2. You are they who betray not to harm;2 may we enjoy your
complete force of impulsion for our founding; may we be
they, 0 you violent godheads.

q\'(f ;ft UT~~ ~l

~ ~II~II

3. Protect us, 0 violent ones.t with your protectings and deliver

1 The wideness of the infinite Truth-plane with the manifold wealth of its spiritual con­
tents. Its condition is the perfection of the thought-mind and psychic mentality proper to a
divine nature, which comes to man as the grace of the gods, sumati.

I The harms of the dasyus, destroyers of our being and enemies of its divine progress,
the sons of Limitation and Ignorance.

• Rudras. Rudra is the Divine as the master of our evolution by violence and battle,

•
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us with a perfect deliverance. May we in our embodyings
break through the Destroyers.

4. 0 transcendent in will-power, let us not in our embodyings
suffer the. control of any,1 nor in our begetting, nor our
creation.

smiting and destroying the Sons of Darkness and the evil they create in man. Varuna and
~itra as helpers in the upward struggle against the dosyus assume this Rudrabood.

1 That is, any of the Destroyers.



THE TENTH HYMN TO MITRA~VARUNA

V.71

AN INVOCAnON TO THE SACRIFICE

[The Rishi invokes Mitra and Varona to the Soma-offering
as destroyers of the enemy and greateners of our being and as
helpers of our thoughts by their mastery and wisdom.]

WI' ;ft • f(lliiC+1i ~ t1Pf~ I

m 'lIii""AIi(i( II til

1. 0 destroyers of the Enemy, come with your greatenings,'
o Varona, 0 Mitra, to this our delightful sacrifice.

f.ijqCifi4 ~ "('I~" ....... t1Pf (,\Ii..: I

fvr;rr ~ m: 1l~1l

2. 0 Varona, 0 Mitra, you govern every man and are the wise
thinkers; you are the rulers, nourish our thoughts.

n ;r..~ 'Ri Ci'4iWJ t1Pf~ I

atfq~..fi4' ~ Il~ II

3. Come, 0 Varona, 0 Mitra, to our Soma-offering, to the
sacrifice of the giver, that you may drink of this wine.

1 By destroying the enemy, the hurters, who pervert and diminish our being, will and
knowledge, they increase in us the largenesses proper to the "vast Truth". When they
govern, the control of the dosyus is removed and the knowledge of the Truth increases in

. our thoughts.



THE ELEVENTH HYMN TO MITRA·VARUNA

V.72

AN INVOCATION TO THE SACRIFICE

[The Rishi invokes Mitra and Varuna to the sacrifice as the
godheads who lead man on the path according to the law of the
truth and confirm our spiritual gains by its workings.]

an~~.~~.

f.f ~ m ~"rftdq utu

1. With the words we sacrifice to Mitra and to Varuna as the
Atri.
Sit on the seat of the largeness for the drinking of the wine.

• ""~ ""'" qldq"'I1 •
f.f~ _ ~"caaat u~u

2. By your working you keep firm the gettings ofgood and you
make men to walk the path by your law.
Sit on the seat of the largeness for the drinking of the wine.

fifilll.. ~ ....ll.. ~ ~.

f.f~~ "),,.adq u~u

3. May Mitra and Varuna take delight in our sacrifice that we
may have our desire.
Sit on the seat of the largeness for the drinking of the wine.



PART FOUR

OTHER HYMNS





HYMN IN PRAISE OF INDRA

1.5

"But approach, but sit down, sing out towards Indra, 0 friends
who bear the burden of the psalm."
~ (stoma). From ~ (stu) to establish firmly, Stoma is the

psalm, the hymn of praise; it is the expression in the potency
of speech of those qualities in the Lord of Mental Force,
- or whatever other Master of being is praised, - which the
sadhaka is either calling to his aid or aspires to bring out in his
own being and activity. The expression of a quality in inspired
and rhythmic speech tends by the essential nature of Mantra to
bring forward and establish in habitual action that which was
formerly latent or vague in the nature. For this reason the psalm
is stoma, that which establishes or confirms, as the prayer is
uktha, that which desires or wills, and the simple hymn is giiyatra,
that which brings up and sets in motion, or samsa, that which
brings out into the field of expression.

"When the nectar has been distilled, then it is Indra I take
for friends, the mightiest of all that is mighty, the lord of all
highest desirable things."
~ ~'''ii1' (puriitamam purUT)iim). Sayana's far-fetched

and violent gloss, "waster of many (foes), lord of many posses­
sions", is an entirely needless violation of the plain sense of the
words. ~ 1+oil'{ ( puriaamam puruT)iim) can have only one
meaning and grammatical connection, "most~ (puru) among all
that are ~ (puru)", just as fm;i~ (;siinam 'viiryiiT)iim) means
"master among all that is supreme". ~ (viirya) may indeed
mean "desirable", very much in the underlying sense of 'f( (vara),
a boon but "supreme", rather than "desirable" chimes with
(vR (;siina) and suits the balance of the phrases.
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~ (sacd) is accepted invariably by the grammarians as an
adverb in the sense of "together" formed from root ~ (sac)
to adhere, to accompany. But is it certain that the word has no
other sense in the Veda? The arrangement, if not the construc­
tion of the words in this line calls imperatively for a verb to
connect ~ (indra) with ~ p (some sute). To read in Sf .-mm
81M (pra gayata abhi) from the first Rik, is intolerably clumsy.
Now in form nT (saca) may be the Active imperative of~ (sac)
- the singular would then be addressed to one of the company
and replace... the collective plural of the first and fourth Riks
- as ij'E4fdi (sacasva) is its imperative Middle; or it may be more
naturally, if my suggestion in connection with.,... (Prcchd) (see
Hymn 4) is accepted, the first person indicative present of the
verb used in the Active Mood and with a transitive effect. If
ij44fdi (sacosva) can mean "to consort with, always dwell with as
a friend" (see Hymn 7), ij44'( (saca) in the Active may very well
mean "I keep with me as a friend or comrade". The sentence
then becomes natural, 'straightforward and simple and the sense
perfect and appropriate not only to the present verse, but to the
preceding Rik and to the Rik that follows. It provides us with
the perfect logical connection and transition which is a perpetual
feature of the Vedic style. In the first verse the Rishi invites his
"friends" or "life-companions" to sing the psalm of Indra; the
second states the object and purpose of their singing which is to
have this mighty and supreme Master of things as a friend, ­
the peculiar purpose of Madhuchchhandas as the acknowledged
head of this group of sadhakas,~~ an~ (yaste sakhibhya
a varam); the third justifies the choice of the forceful God by
affirming Indra's faithful friendship and his perfect helpfulness.

"It was he that was ever present to us in the union (with our
desire), he ever for our felicity, he ever in the holding of our city;
ever he comes to us with gifts of substance (in his hands)."

The emphasis is on ~ (sab) which is, therefore, repeated
with each case of application, ~ q1it, ~ ~, ~ ~'"t (sa yoge,
sa riiye, sa purariulhyam) , and tift !gha) serves to bring out the
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intention of the Rishi to emphasise the word. He is explaining
why it is towards Indra,~ (indramabhi), that the psalm
must be upheld; for it is Indra that is there always in the getting
of our desire, Indra always'when felicity is the result of our active
consciousness, Indra always when our getting and our felicity
are attacked and our city has to be held against the Dasyus, the
robbers, the foes. He comes to us always bringing fresh substance
to our mental faculties, increased resources of mental force for
our active consciousness, ,,,~, '11rc{ (bhuvat, gamat) - the habi­
tual past, formed direct from the proper stem ~, '11{ (bhu, gam),
I accept 't11l (raye) as the usual dative, although I do not feel at
all certain that we are not sometimes in the presence of a form
~ (rayah) and this 't11l (raye) like ~ (yoge) and ~~ (pu­
ramdhyam) a locative.

tn1T (yoga). The idea of Yoga in all its Vedic senses is the
reaching out of the being in us to unite itself with being expressed
in other persons, objects or forces, whether in the form of appli­
cation of effort, contact of consciousness or acquisition of
things desired.

~(Uii¥t (puramdhytim). I can accept neither Sayana's~
(yo.$iti) nor his~ ~ (bahuvidhdyiim buddhau); his
construction of ~ (puram) - -w (bahu) with fi( (dhi) - ~
(buddhi) is almost grotesque in its violence. ~ (pur) is that which
is filled or that which contains and protects, the city, the iidhiira;
this nine-gated city of ours in which we guard our gettings
and enjoy our felicity; fit: (dhih) is holding, supporting. Always
attacked by spiritual enemies, Dasyus, Rakshasas, Daityas,
Vritras, Panis, it has to be maintained and upheld by the strength
of the gods, Indra first, Indra always, Indra foremost. .

"Sing to that Indra whose steeds no foeman in our battles
can withstand in the shock."

m (samsthe). Sayana's construction ~ ~ (~) ~
. "

(yasya rathe [yuktau] hari) seems to me in the last degree forced
and impossible. If m (sarnstHa) means ~ (ratha) , and ~
(vr!lvate) means~ (sambhajantei, the only sense can be that
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Indra's enemies in Indra's chariot do not approve of his horse!
We must find more possible sense for m (samstha). In connection
with battles, it may well mean the meeting and locked struggle
of his enemies, and~ (vr~vate) well having the sense which
we find so often, of checking, obstructing or successfully oppo­
sing, When Indra and the enemy stand struggling together in
the shock of battle, they cannot succeed in restraining the pro­
gress of his car: it forces always the obstacle and moves forward
to its goal. The verse following on the an~ ~(U4i*t (0 bhuvat
puramdhyom) of the last Rik and ending in the resumption of the
first idea closes appropriately in the word 'l'11rcf (giiyata) and with
true Vedic perfection of the minutiae of style, the train of thought
started by Sf 'l'11rcf (pra giiyata) and brought out by ~ nt (indram
sacii).

"Distilled for purification are these juices of the Soma;
pure, they are spent for thy manifestation, able then to bear their
own intensity."

!!Mioof (sutapiivne). ~"fi4 Qi...51'" (somasya piinakartre), says
Sayana, and he is well within his rights, for ~ (piivan) would
undoubtedly be in later Sanskrit a noun of the agent and so taken
in this passage, it makes good sense. "Here are these Somas
distilled for the Soma drinker." But, as European scholars have
discovered, in the old Aryan tongue the dative arof (ane) was used
verbally to express the action, no less than the agent, and appears
disguised in the Greek infinitive nai, enai while the shorter form
8fi{ (an) dative or nominative appears as the ordinary Greek infi­
nitive ein. Old Aryan~ (asan) for being remains in Greek as
einai to be; ~ (diivan) for giving as dounai to give; ~ (bhu­
van) for becoming asphuein to become; ~ (sruvan) for hearing
as kluein to hear. Can we hold that this ancient Aryan form per­
sists in the Veda, in such forms as ~, ~ (piivane, diivane)?
The hypothesis is tenable. In that case, however, we should '
land ourselves in our passage in a piece of grotesque bathos,
"these Soma-juices have been distilled for the purpose of drink­
ing Soma"! If we have to accept the idea of drinking for ~



Hymn in Praise .of Indra 495

(pavan), Sayana's interpretation is infinitely to be preferred.
But although ~ (pavon) occurs to us naturally as of the same
form as """t (davan), by the addition of ~ (an) to the root qf

(Pii) to drink, with the intercalary euphonious ~ (va) which we
find established in Tamil and surviving in Sanskrit forms like
'1", ~ (bruvan, stuve), yet ~ (pavan) may equally derive
from the root 'l (pu) to purify by modification of the root vowel,
as in q,,*¥ (pavaka) and ~ (pavan) before the termination arot
(an). If we accept this account of sutapiivne, we get a deep and
fruitful significance thoroughly in harmony with the subtle, sug­
gestive and pregnant style of the hymns of Madhuchchhandas.
The nectar juices are distilled for the primary process of purifica­
tion of what has been distilled, !aMI... (sutapavne); when they are
purified,~ (sucayab), they then come into use qf.:a' ~mq (yanti
vitaye), because they are then~ (dadhyasiral)). The pre­
sence of the epithet~ (sucayab) becomes at.once intelligible;
otherwise an ornate epithet, not without meaning, but not really
needed, it becomes in this rendering a word of capital impor­
tance, logically accessory and indeed inevitable in the context,

.~ (dadhyasirab), led up to naturally by ~: (Sucayab),
and comes with equal inevitability as the climax of the sentence
and the thought.
~ (vitaye). Sayana says \ilfjG"" (bhak$alJarthe), but he gives

other significances also for '" (vi) ~Si"'''''¥I''Ntt.,4tiI'''''~

(gati-vyapti-prajanana-kanti-asana-khadane$viti). In the sense of
going, as in the familiar classical~ (vita), '" (vi) is sometimes
the compound of ~+t (vi+i) to go, but the verb we have in
m (vitaye) is rather the long form in (vi) of the primary root
~ (vi) to manifest, open, shine, be born, appear, produce. igrow,
spread, extend, move, still surviving in ~, ~,~, (vayas,
viyat, vayunam). The rendering 4ti1"., (khadana) strikes me as an
additional sense forced upon it by the ceremonialists in order to
bring this crucial Vedic term within the scope of their ritualistic
conceptions. I take it, in the Veda, in its natural sense of mani­
festation, appearance, bringing out or expansion. The word
1ftftI (viti) describes the capital process of Vedic Yoga, the mani­
festation for formation and activity of that which is in us un­
manifest, vague or inactive. It is m (vitaye) or ~..ci\aq (deva-
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vitaye), for manifestation of the gods or of the powers and acti­
vities which they represent that the Vedic sacrificer is initiated
and conducted internally in subjective meditation and surrender,
externally in objective worship and oblation. The Soma juices
purified ~ m (yanti vitaye) go to manifest, are spent for
manifestation, - in this case, as we see in the next verse .~

OliSC'i4'W (vrddho ajiiyathaJ;), - of Indra, the god of the hymn,
Master of mental force.

"" - mf~ (dadhi - iisira!)). This expression must either
consist of two separate words tN (dadhi) and otTftre (iiSira!))
wrongly combined in the Padapatha or it is a compound - as
Sayana takes it - epithet, of WI¥c'tt: (somiisq!)). In the first
case, ~ (dadhi) may mean curd and ot1ftro (iiSira!)) milk, used
in the plural to express several helpings of milk; we shall have.. .
then to translate ritualistically, "here are (Somas) distilled for the
Soma drinker and here, purified, go Somas, curd and milks for

•
eating." Let those take it so who will and reconcile as they may its
puerility with the loftiness of the verse that precedes and subtlety
of the verse that follows. But it is clear from the construction and
arrangement ofwords that -r"..anftro (dadhi-iiSira!)) is an epithet of
WI¥c.tt: (somiisa!)). Sayana's explanation is too wonderfully complex
for acceptation; nor can tf1{-anftro (dadhi-iiSiral)) mean ""~.
'fftt. (dadhi-iiSira-yuktal)), one of the two factors in the compound
may have a verbal force, the other of the governed substan­
tive; nor in the older terms of Vedic language is there any
insurmountable objection to the verb in the compound preced­
ing the word it governs. ~ (dadhi) will then be a .verbal ad­
jective formed by reduplication from fs (dhi), cf. ~ (da­
dhi$va), the adjective "q (daddhi) upholding, able to uphold and
Ol'l'flm: (iiSira) a noun expressing devouring heat, force or intensity
akin to the other Vedic word 0l'Rl (iisu) more than once used ad­
jectively in this sense by Madhuchchhandas. We get therefore
the sense "able, being purified, to sustain the action of their
own intensity", - not, therefore, rapidly wasted so as to be
unable to supply the basis of delight and force necessary for
Indra's action.
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"Thou for the drinking of the Soma-juice straightway on­
ward didst appear increased, °Indra, for supremacy,°great in
strength."

.iuqt4i: (ajoyathiiJJ,),didst appear; again the habitual past.
The idea of the verse follows in logical order on the su~es­

tions in the last. The Rishi has devoted his four verses to the
reasons he has to give for the preference of Indra and the hymn­
ing of Indra. He then proceeds to the offering of the Soma, the
wine of immortality, Ananda materialised in the delight-filled
vitality; it is first expressed in the terms of joy and vitality; it
is next purified; purified it is spent in the putting out of mental
force for the manifestation of divine Mind, Indra; Indra mani­
fests at once, R: ....ihC4t4i: (sadyal) ...ajoyathiiJJ,), but he manifests
increased; a greater mental force appears than has been ex­
perienced in the past stages of the Yoga or the life. Indra
appears thus increased ~ qmq (sutasya pitaye) and .q60\4fi4

(jyaillhyoya), primarily for the drinking of the joy and vitality
that has been distilled, secondarily, through and as a result of
the taking up of that joy and vitality in the active mental con­
sciousness for supremacy,~~ (jyailhlya), that is to say, for full
manifestation of his force in that fullness in which he is .always
the leader of the divine war and king and greatest of the battling
gods. Therefore is the appellation~ (sukrato) placed at the
end in order to explain t460'4iij Uyaillhyoya). The Lord of Men­
tal Force is a very mighty god; therefore, when he appears in
his fullness, it is always his force that takes the lead in our acti­
vity. We have in these two verses a succession of symbolic con­
cepts in perfect logical order which express stage by stage the
whole process of the divine manifestation in this lower material
activity, devaviti, in Adhwara Yajna.

."May the fiery Soma-juices enter into thee, 0 Indra, thou
who hast delight in the Word; may they be peace to thee in thy
forward-acting awareness."

own..: (iiSaval) ~ (vyoptimantal), says Sayana; but
the epithet is then inapposite. amt (asu) like di1fm: (iiSira) means
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devouring, fiery, intense, impetuous, swift - "cf. the senses of
antm: (asira), fire, the sun, a demon. The joy and vitality are to
pervade the mental force and, because this is to be done in the
force of the word, the mantras, m: (giral) , therefore Indra is
addressed as~ (girva1;lal), the word, besides, preparing after
the fashion of Vedic interlinking the transition of the thought to
the subject of the next verse.

SI~a" (pracetase). The epithet is not here merely ornamental
or generally descriptive; if it were, the vocative would have been
preferred. The use of the dative indicates clearly that SI~(i~ (pra­
cetas) is meant to express the condition in which the peace is
desired. The most serious obstacle of the sadhaka is the difficulty
of combining action with a basis of calm; when intense force
enters the system and is put out in activity, it brings eagerness,
disturbance, trouble, and excitement of activity and exhaustion
of relapse. There is~ (asanti), absence of~ (sam). It is easy
to avoid this when there is quietude and the Ananda is merely
enjoyed, not utilised. But Indra, as mental force, has to be
SI~(i\t (pracetas), consciously active, putting his consciousness
forward in thought and action, he has to absorb the Soma-wine
and lose nothing of its fire, yet preserve the peace of the liberated
soul. The Soma-juices have to bring added peace with them to
the active mind as well as an added force.

"Thee the hymns of praise have increased, thee, the hymns
of prayer, o Indra of the hundred mights; thee may (let) our
Words increase."
~ (avivrdhan). The habitual past. In the past and as a

rule, praise of Indra and prayer to Indra have increased and
increase the mental force; let the words also of this mantra now
increase it.

m: (gira!) takes up the~ (girva1;lal) of the last line. It
is the mantra that has to make the Soma effective in increasing
Indra. The thought, therefore, takes up the Sf '111m (pra gayata)
of the first Rik and applies it to the office which is asked of Indra,
for which he 'has been given the Soma-wine, the general purpose
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of the invocatory chant and the utility of this divine increase
in the fiery strength of the Soma offering.

"Unimpaired in his expansion may Indra safeguard this
myriad wealth (of mind) on which all our strengths are estab­
lished."
~(ak~itotib). The ritualistic interpretation of the ninth

Rik is not unworth noting for its unadulterated clumsiness
and unconvincing pointlessness. Sayana takes ~ (vajam) in
the sense of food and supposes it to allude to the Soma. "Let
Indra," he renders it, "whose protection is undamaged, enjoy
this food thousand-numbered, in which food are all strengths."
Nothing is clear here except the working of a mind ignorant of
the meaning of the text and compelled to hammer out a meaning
in harmony with tradition and ritualistic prepossessions. In the
light of the symbolic interpretation, the verse like every other
becomes both in sense and construction simple, straightforward,
logical, well-ordered and full of subtle purpose and consummate
dexterity.• (utib) Is expansion. Indra is supposed to have
increased mental force in accordance with his experience, ll~)

cOIlQ",':,~ (vrddho ajiiyathab, avivrdhan), and in answer to
the prayer Rt ~ on fire (tva,;, vardhantu no girab) he is .~'

(vrddhab); the Rishi prays that that increased mental force may
remain unimpaired,~ (ak$ita), and that the Lord of the Force,
thus preserved In the expansion of his power, may safeguard,
preserve or keep safe,~ (saned), this substance ofmind, this rich
mind-stuff full of the force ofIndra,~ (sahasrinams, in which
all human strengths repose for their effectiveness and stability.
~ (saned). The group of words, m:, ., ~, ~, uor.,

m:, mM: (siiJ), satib, san, sanayah, sanab, sanih, siinasib), are of
great importance in the Veda. Sayana is not consistent it! his
interpretation of them. He applies to them his favourite ritualis­
tic ideas of giving, favour, progeny, eating, etc. I attach to them
invariably the sense of substance, permanence, safety, preserva­
tion, safeguarding. The basic sense of the roots of the sa (w)
family is substance. steadfastness, stability, solidity. m: (siiJ))
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is the Greek sws, safe, mftr. (siiti1)) the Greek sosis, safety, salva­
tion, preservation. 91l (san) is the basis of the Latin sanus, sound,
sane, in health which rests on the fundamental sense "well­
preserved, safe from harm", and of the Sanskrit ~, ~, ~,

MIM: (sanat, sand, saniit, saniitana1)), perpetual, eternal, and
~, m, ~, m~: (sanayah, sanib; sanab, siinasi1)) are its deri­
vatives in this fundamental significance. We shall find that this
interpretation will illuminate the sense of every passage in which
the words occur, need never be, varied and never lead to either
straining of sense or awkwardness of construction.

{t@O"+( (sahasram) means "a thousand"; if that be its only
significance,~ (sahasri1)am) must mean, myriad, thousand- •
fold, infinitely numerous or varied. I am convinced, however,
that. (sahasra) meant originally as an adjective plentiful or
forceful, or as a noun, plenty or force;~ (sahasri1)am)
would then mean "abundantly plentiful" or "rich in force"
In any case, it' describes well the myriad-shaped wealth of
mind-stuff and mind-force which is the basis of all ourmasculine
activities or practical masteries, qft.'qi~~ (yasmin viSviini
paunsyii). We may, ifwe choose, take the phrase to mean "wealth
counted by thousands" of gold pieces "r of cattle in which, '
says the Vedic Rishi, reside all forms of human strength and
greatness. But I am not disposed to lend the sentiment of Mam-

.mon worship to men of an early age in which strength, skill
and mental resource must have been the one source and protec­
tion of wealth and not, as falsely seems to be the fact in a pluto­
cratic age, wealth the source and condition of the rest. The Vedic
Rishis may have been primitive sages, but primitive savages did
not hold sentiments of this kind; they valued strength and skill,

first, wealth only as the reward of strength and skill.

"Let not mortal men (or, let not the slayers) do hurt to us,
.0 Indra who delightest in the mantra; be the lord of our bodies
and give us to ward off the stroke."

qM: (martiiJ)), Greek brotos, mortal. The Rishi has already
prayed for protection of his spiritual gains against spiritual
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enemies; he now prays for the safety from human blows of the
physical body. But I am inclined to think that 'ttri: (martlib)
herehas an active rather than a passive sense; for the termina­
tion ~ (ta) may have either force. d: (martab) undoubtedly"
means mortal in the Veda, but it is possible that it bears also the
sense of slayer, smiter, deadly one like ~ (marta) in the Latin
-mors, like the transitive sense in mortal, which means either
subject to death or deadly. In any case I cannot follow Sayana in
taking~ (tanuniim) as subject to ~ (abhi). I take it only
set to ~: (islinab) which is otherwise otiose and pointless in the
sentence. The significant use of~ (girvacuzb) indicates that
the safety from mortal strokes is also claimed as a result of the
Vedic mantra. "Let not those who would slay, do harm against
us (~ [abhil in our direction); do thou Indra, lord of mental
force, in the strength of the mantra, govern our bodies and when
the blow comes in our direction ward it off or enable us to ward
it off (~ [yavaya], causal)." The reference seems to me to be
to that power of the mental force in which the Indian yogin has
always believed, the power which, substituting a divine mental
action for the passive helpless and vulnerable action of the
body; protects the individual and turns away all attempts phy­
sical or otherwise to do him hurt. If I am right in my interpreta­
tion, we see the source of the Tantric idea of the stoma or stotra
acting as a kavaca or mental armour around the body which
keeps off the attacks of suffering, calamity, diseases, wounds
or death. We may note that if~ (martiil) be slayers,~

"(taniinlim) may be governed by.m: (martiil); "letnot the slayers
of the body do hurt towards us, O·Indra who delightest in the
mantra; govern them (our bodies with thy mental force) arid give
us to ward off the stroke." But, in any case, whether we associate
~ (taniinlim) with ~ (abhi) or ·~ (mat/lib) or fm;r: (isiina!.r),
""': (iSiinab) must refer back to~ (taniinlim). Sayana's "ward
off the blow, for thou canst", is a pointless superfluity, one of
those ideas which seem right and ingenious to the scholar, but
would never suggest itself to the poet; least of all to a master of
style like Madhuchchhandas.



HYMN TO INDRA

1.7

~~~I

~ "ioft~ II til

1. Indra the Udgathins, Indra the masters of Rik with their
thoughts of substance, Indra the voices desired.

1iI' 'R'if: tR1' ~m an~ 1

~ .... f~(eq4: II~II

2. Indra is made one with our being by the love of the two
Bright Ones yoked to speech, Indra of the brilliance, the
wielder of the thunderbolt.

~) _TqN~ an ~ '{~ flmf 1

R ~,Il~ll

3. Indra for far vision ascends in Heaven up to the sun, he
manifests the mountain to all sides with those lustres.

... ~ ...
1iI' ...., "l~ flt{iJiSi"",\ .. 1 .

a~llYII

4. Indra protect us in our store of strength and in our strong
possessions, fierce with fierce raptures.'

,

5.

.. • 4Q!iii., '~iq'" ~( 1

,.~ 1ff......., 1I~1l

Indra we call in great wealth, Indra in little, the thunderer
assailing the Vritras.

w '"~~ fl4iCi.."Qi ~ 1

~II'II

1 pulsations of being.
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6. Therefore do thou, 0 Supreme, remove this film from our
being and be to us unconcealed.

~ II' m ~"n '~i+t4 ~ I

;II' flfnl 8t+t4'~ ""'"

7. The praises of Indra the thunderer which rise from layer!
to higher layer," in all I find not his perfect praise.

~'{'Rm: ~l

fm;n ~lltll

8. As a yoked bull with its mate he in his might goeth to the
power that work upon us and rules unconcealed.

1I'~~1

~: qRf fiHa'\i'li'( """

9. Indra who alone disposes all actions and possessions of
the five planes.

1'i 'Il {iijlllllldWR @{llIli'" -A';q': I

CI'lf....i"E§~ ntoll

10. Indra for the people we call in everything that concerns you;
may he be to us absolute and free.

1 height. • heigh~
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q;I:~ 'dif ,"tiN,,,, ijCiQ~ I

~~lltll

1. 0 Indra, fill US with soundness and a movement! - victo­
rious and of enduring force, utterly abundant to our desire.'

A q" ,t"dCil{Nq, A ~ ..."".,«1
Nla,~ ~n~ll

2. 0 thou by whose strong action we through the destruction
of their limiting hold encounter successfully" the obstructing
gods, 0 Hammerer of the foe.'

t'I MEhQ aff 'fit ~ "'"~ I

m w'tf'1' "l't. u~ II

3. 0 Indra, 0 Hammerer, smiting we hurl abroad the Vajra;
may we wholly conquer in fight our jealous foes.

•

'fit~ tQl' '!'IT ""'{.
~ l{aoqa. Iftil

4. We, 0 Indra, by the armed gods and by thee joined to us in
Yoga, put forth constantly our strength in war.

ql{f 1'f:~ ~ "r~511ij.,E§~ I .

al;f~ ~ nl4,n

S. . Mighty indeed is Indra and supreme, may the strength of the
Mahat be with the wielder of the lightning as the sky is
variedly brilliant with the wideness- that ~s it.

1 Or, delight. • Or, for our expansion. • Or, stay the activity of
Q Tvottlstlb - provisional. I Or, wide one. .
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6. For he enjoyeth alike whether in the safekeeping of one
little among men or of the thoughtful wise.1

If: p: W\'Nidit: ~ " ~ I

~ " lfilte: 11""

7. He that is a swallowing gulf devouring freely the nectar,
and like a sea he drinketh these wide waters as if they were
pools."

~ ~ 'W" firJ(Cilft' ""'cft' ~ I

q.n ~"~HlH

8. Therefore is the soul's brilliant strong-aetioned laud of truth
like a ripe .branch to the giver.

~ ft '"~~ ~ -mml
~.~II\U

9. Therefore do thy puissances, and the expansions of thee,
o Indra, become active at once in awareness to the giver
that hath the power to contain them." .

~ ~ lfii¥Qi ~ _ .. ~ I

'fliq .."I,,4\d4 lit 011

10. Therefore are the soul's desirable (and noble things) and its
praise and adoration (to be declared to) for Indra that he
may drink the nectar-juice.

1 Or, atrona in thouabt. • KaJcudal) - doubtful. • M4wlte - provisional.
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~ 4it+i4"lM~~ I

~~u~u

1. Come, 0 Indra, thou takest rapture by all the bodily parts
of this Matter; full of the great, setting thyself to it by thy
force.

•

~~~~~l
.n m..f.r ~ U~II

2. Increase thy strength, and do ye when the nectar is ex­
pressed create rapture for Indra the taker ofjoy, activity for
the doer of our actions.

4iC+it1 P 4i~~ I

~ ~t5lf1' II~U

3. Rejoice, 0 swift of mood, with praises that awake delight,
o thou all-doer; attach thyself to these outpourings.

~~f1rem~1

at-'''I ""~ 1I't1l

4. When thou comest not to them, 0 Indra, thy voices laugh
up to thee seeking unfulfilled satisfaction to their lover and
lord.

" .n(lf NShCtlftt~ t;:[ ee~'( I

ammt ~ mt IN. U'\U

S. Excite entirely, 0 Indra, that manifold highest ecstasy below,
- thatis of thee which is universal being and supreme.
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6. Us too in that, 0 Indra, wholly excite to bliss; make us full
of strong ecstasy and victorious strength; 0 thou brilliant
in steadfast force.

w~ "i6i"l(~ " -m ~ I

f1tll"i't~ """
7. So do thou dispose to us, 0 Indra, wide knowledge full of

light, full of substance, in nature of that greatness, enduring
-all our life unimpaired.

~ ,,~ -m m 'Ft e""fiiM't I
till' m~ I tlll

8. Dispose to us knowledge of the large, a brilliance of utterly
forceful steadfastness and, Indra, those rapturous masteries.

~~~~.

"'"~ "'"
9. Declare ye with your words Indra of the' Substance, lord of

substance, full of the rik (knowledge); as he goeth we call
on him for expansion of our being.

pp N4'.~ ~ ~ ~t
... iq GJ.""~ II toll

10. In every pouring of the nectar for capacity, of the large
and increaser of the large, for Indra proceeds.
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•
~ m """~.~IiPr:. I

IlPiGj((4i ilid*, ~ ~ IfM utu

Thee the Gayatrins! chant, the Arkins" begin their action;
the mind movements, 0 Shatakratu, strive up by thee as
they that climb a trunk. .

1.

2.

~ m;:ft:.~~ ~q~6! ~ I

nmn ri~ 1{'l" '!ftoi'tlilf(f 1I~1I

When one climbeth from plateau to plateau, a rich activity
expresses itself, then Indra bringeth the substance of thought
into consciousness, he moves a lover" with his mate.!

3.

~ ~ itiftT;n ~~ ttitl'45U I

am " .... Qlqq'f~ 'III't 1I~1I

Yoke thou thy maned steeds, covering with mastery fill the
containing soul, then, 0 Indra, drinker of the nectar, res­
pond with the Sruti to our words:

~ ~ m ~ ~ '!Gn~i ~i

'1t ~ ;if) ~ A;r q ~ • lI'IlI

4. Come, vibrates to our songs ofpraise, speak them out as they
rise, cry out thy response; attach thyself to. our mind, 0
King, 0 Indra, and increase in us the Yajna.

~;j(N m .r.t~ I

" ~ ~ oft (i(Gict m, " 11,\11

lOr, 'Devatas of mind' I Also, 'Devatasof mind' • Or, 'master'
• Or, 'vibrates with the force and mastery of his action'. Ytaha, joining, mate, that to

which one is yoked, also force, strength.
• Or. 'answer'
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5. I form fully the prayer I have to declare towards Indra, the
prayer that giveth increase, that potent Indra may have
ecstasy in our nectar-yieldings and in our friendlinesses.'

cmtct~ t1r~ 'li ~ cf pN I

~ ~ ~ Of, ~) "!I Cq'M: 11,11

6. Him we desire in comradeship, him in delight, him in strong
energy; therefore this puissant Indra in his kindliness hath
power to give us his substance.2

~~.~:I

~q pi ~ t\G!6CiC 'UfO ~: 111311

7. ' 0 Indra, wide and untroubled" success has been won, remove
the veil' over these rays, create delight, 0 dweller on the
hill.

•

8.

. 9.

~ t'ln m1 ri t(E(lqq~~:,

~ ~ " '" an:q~ ~ uzu

Over thee the two obstructing firmaments have no power
when thou goest stiffly upwards; .victorious pour down for
us on our earths the waters of heaven.

~~1~"l~qftro

...~~ pn ~'Clc.ij(*!. 11\11

Lend attentive ear and hear my call, now uphold" my words;
o Indra, draw this my song of praise into Thy innermost
part of the state of Yoga.

~ ~ ~ ~ql illl,"\~ I

~'" a~ ~ \'l@'i\'lIMTi{ IIt oll

1 Or, 'acts of friendship'. • Or, 'hath power to distribute to us of his substance'.
• Or, 'undarkened' & vraja doubtful- perhaps 'reveal the multitude of those rays',
• Or, 'when thou goest straight'; • Or, 'heed'
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10. We know thee most supreme in the substantial strengths of
being, a hearer of our call; because thou art thus supreme
we call to thee for expansion of being strongin stability. ..

,
an ~ " ~~ iCfiinM; '" ~ I
"aqiC',!: sr , fift pft~ II HII

11. 0 Indra, of the sheaths, drink then the Soma, be steadfast
in delight, give us wholly a new being and create for us the
Knowledge that preserveth utterly our force.

qft m~ fiR "" ~ftl••n,. I

~ ~,... ~ ~llt~ll

12. 0 delighter in our words, may these our words be all around
thee; may all increase follow the increase of our being and
all love cling to it.
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tit fimr ~iI"M,.i&q"ti fire I

(-na4~ '''.MI'~~ II til

1. Indra, cleaver of the ocean, all words increased, most rap­
turous of the blissful master of being and lord of stable
strengths.

_ " l';I' ~) ~ ~1f liliiiiij"~ I

~"' Sf oa'1~ Ii('li<qq<i~ II~II

2. In thy friendship, who art stable and strong, we have no
fear, 0 Indra, lord of the various light, towards thee we
move forward the conqueror unconquered.

~ <id41 't .R~,

"" iiiil'ilW .~qd: ~ ~~II~II

3. The first delights of Indra, his former expandings are not
destroyed because, for his praisers he collects fullness of
luminous strength.

J<f t1r-fftn ~tmn 04'11148 I

"" NliiiiiW .4oa tmf ~ Jii6\d: 1I't1l

4. He that breaketh the gate, the young, the seer, appeared
immeasurable in force, Indra, that holdeth up all action, the
thunderer wide-praised. .

'" iiii"W 1ft1f~~ I

"" "'~~ 11"\11

5. Thou wert the uncoverer of luminous Vala's lair, 0 dweller '
on the hill; into thee the gods without fear entered forcefully
protected.1

1 Or, 'impellcd'.



512 . The Secret of the Veda
.

~ ~ ~fim1: SfNI4~ 1

~~~ m:q 4I1<CC. Ilfen

6. Voiceful with thy ecstasies, 0 mighty one, I went towards
the sea; the doers ofaction approached! in the knowledge
of that delighter in my speech.

q~ qlfir-i ~~ I

~ m:q ~<itfj.1lt "ccifltm ""11
7. By thy containing mights thou earnest down to the mighty

and containing (Shushna); do thou in his revelation ful­
filled in completeness lift up their inspirations.

'''ll4hlii.,tO\1i~tir~ ~T Oi1"a I

• ~ 'Ualf ~ 1fT ~ ~: uzn.
8. Towards Indra who rules in his force our praises yearned,

he who hath a thousand delights, ay, they are even more.

1 Or, 'resorted to me'
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ltmt ~ ~~"\1f m~~ lfil(Ci: I

~ 'ff~ aal.Ul!i;{ 'ffl'~ ~ ~ tlt~: II til,. . ,

1. This is that might of thee, 0 Indra, which doers of the ac­
tion speak of in their Words. They praise and guard thy
energy dripping with light; the people of the city come
(reach) to thee by their thinkings.

.,,,*' '~iqCi« !!fN"Ii "'" ~ ~~ I

"l"n ~ci aTiRl "l"n P l(CiI~ ~ ~ ll~ll

2. They by their good action come (reach) to Indra and have
his guard, they in whose wine-offerings thou hast delight:
even as I approach thee empty of delight, even as I
come to thee in my leanness, so in us take thy delight,
o Indra.

qR;:r ~ • ~ qlEi'toi iNCiflq I

~ ;If) .ntiT ~ra) ~ l1'ft 41.,1"1~ 11"\11

5. With that opulent pleasure which is thine, 0 Indra most
full of the plenitudes, awake in us as our companion of
the delight for our growth, for the giving of the enjoyment,
o slayer of the Coverer. (

anftAa- ,q~ ~11Q ;it ~ an ~lR ~.l

Ci1'cn e:~ ~flt: ~tm fer~II~II

6. Lord of battles, king of the Gods, prosper in us, bring us
plenitude, 0 hundred-willed. By the path, by the offerings,
by the bringing into being of the gods, we have become full
of peace and won inspired knowledge.
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uRr~~~~1

Oif¥ii'{ ..1ft(1li~-'!'1"~ 1I\t1l
,

7. For these are his warrior blessings: Indra is the life of men.
Come to us, 0 master of plenitude and guard us: milk out
for us a nourishing force.
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[Hymn of Brihaduktha Vamadevya to Indra, Master of
Mental Force, when he exceeded Mind and entered Mahas, yet
maintained the lower firmaments, - realising his unity with Sah

\

the supreme Purusha.]

m~ a~ q~~ q'(I( m -;ffi\' (1cM Bfl1iidi¥( I

srm ~ ~ Cit1¥t)iiC: ~~~ liIlltll

1. When thou hadst given wholly the fullness of the ideal to
thy fame, 0 Maghavan of the fullness, when both the firma­
ments cried to thee in their terror, thou didst protect the
gods, thou didst transfix the Enemy, by teaching the strength
of the Spirit, 0 Indra, even for this creation.

qC...<+doq.~ "\WJi,,1;sc Si!qi'~ .ol! I

qiq~ m a Qlf.r~ m! ~ ~~ll~ll

2. When thou didst range abroad increasing in thy force of
substance and progressing strength to the people, that force
was sufficient for thy battles of which they tell, but for thee,
thou knowest today no enemy nor before thou knewest.

'Ii ~ ~ aq~ dijfC4iS+¥1C{ fi !l(tC4\SOdijii~ I

q"'1id< .. finR • dilfiijiiC.,q'i.tdoq. t'liM.: ll~ll

3. Who were the sages before us that came to the end of thy
greatness equal-souled? Didst thou not give being to thy
father and thy mother together out of thine own body?

~ a qqifGr ~iSi(iWif.t q~ +rf.t! I

""'~ mf.:r mcnf.1' f1rc« qfl1':~ ijqccsqri ll¥ll /

. 4. Four, verily, are thy untameable mightinesses when thou
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dwellest in the Vastness; all of-them thou knowest and by
them thou hast done thy works, 0 Maghavan.

t'f fimn' ~~an~ .. I{~ qf.f I

.,-qlif;.it qQ..." ~ R tm"lff6iq•..-mT ~.mr tnn'1I'\1I

s. Thou holdest all these that are absolute existences, thou
makest known the objects that are hidden in the Secret
Places of Being; smite not asunder my desire, 0 Maghavan,
thou art he that commands it and thou art he that giveth.

~ Ol'lO(.maft'l"f'f~~ tt "'IR I

.8N &It~ q;q qttia' WlN.u.filf 11,11

6. He who placed light in the heart of other light and joined
sweetnesses to sweetness, to that Indra this love, this force,
this thought was spoken from Brihaduktha when he fulfilled
in himself the Brahman.
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1.3

~~ iiiCNi0i' ~wm I .

~ .itWd'!. II t II

1. 0 Ashwins, to him who striveth! towards Yajna" swift-footed
lords of bliss," 0 much-enjoying Ashwins, becomes delight.

atmAT ~«\t'h om iilq1<4i f1fqf I

fi4 6OC4 i _ f1r<: II~ II

2. 0 strong, much-destroying- Ashwins, with the firm and
brilliant" understanding take? joy in my words.

twr '!iiClijiCC. ~ iti\tNi~ I

an rmt UCC'*,," II~ II

3. 0 wasters," 0 sons of Nasata, arrive, ye fierce of deed, for
I have put myself in Yoga," I have manifested the flame.'?

~ ~~ !Jm tit Ni4Cj.1

~~Irtll

4. Come, 0 Indra, of manifold brilliance, here are these vital
juices'! put forth, extend them with the Powers of being,
o thou of purified strength.P

~ ~ mfircft~ ~iCjd. I

~ qnfVr CCiQd: 11'\11

1 Ril is either to strive, to injure, to speed or to thrill, quiver or writhe with ecstasy.
I Yajna may mean (1) Lord (~) Yoga (3) action (4) sacrifice, lOr, good, • Or, take
i Puru, Gr. polus, much - or, freely giving. • Savlrayii - hailos (Gr.), 'Or, accept
• Or, givers, • Yuviiku: yu-s-aku like yuvan: yu+an.
10 Vrktabarh/la[J: vrkta, spread or opened and barhis, light, force, fire.
11 Ayava[J: a clear proof that the Soma ofthe Vedais not primarily the Soma-juice, but

Antrita.
11 Or, come with Powers of being and with material Force.

•
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5. Come, 0 Indra, commanded by the understanding and
forcibly impelled to the ~tll-movements of the full of
substantial strength,1 the joyously expanding in soul.2

~~~~qnf1J~1

W"~ .,~....,. 11'11

6. Come, OIndra, with force of impulsions to the soul move­
ments, 0 dweller in _the brilliance.' uphold our delight in the
outpouring of the Soma.

atl,ufl~...ilCln,m ~ ~ an 'Rl' I

c(i~Cliim Cl'R!": W"'t ll\91l

7. 0 loving5 ones, 0 upholders of our activities.s ye general
gods, approach, divide the giver's outpoured Soma.

~ hi~ ~ ~ 'Ptl' ~:l

nn l'llI' fClifl( irvr ueu

8. 0 general gods, ye active ones," full of substance," come with
speed like lovers to their stalls.

f1m' aClii~ ~ ltf~l"i~ ~f. I

~ ,,!Ill'd ~ Il~ll

9. 0 general gods mighty in force," who stumble'? not, neither
to hurt, cleave to the fullness of my capacity," 0 ye who
support.

1 Sutavatal): Either suta+van or su+tavan (cr. revan); I take the latter.
I Vaghata!) - a doubtful word. The rendering given is provisional, deduced from the

original force of va.
lOr, force of excitation or, confirmative, protecting force. • For hariva!) cf. adriva!).
I Omiisal): limal) from um to love, foster (cf. Uma), u to be in width between imperfee-

tion-j-completive or fulfilling m or, kindly.
• CarlaC/l: either (1) vision (2) movement (3) action.
7 Ap to act and tur expressing the agent or else meaning swift.
• Or, most blissful or auspicious. Sutamii cr. tamisra (dense), tanli, tanva etc.
• Mayasal): Lat. majores but not in comparative sense.
10 Stumble for sridh is provisional.
11 Medham: either (1) sap (2) brain (3) capacity. (cf. medha1.
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-' ~ Ni4ilii': It t om

10. Let purifying Saraswati plentiful with florescence of being
dwell in Yajna,1 rich with the understanding.

~~ '<toM §¥kl'''i'!. I

-'" MMMnttn

11. Inspirer of true intuitions, awakener of right thoughts,
Saraswati supporteth the Yajna.

~ aflll: MMM' Sf~~ I
f'1tn f1Q1n fif~ ut~n

12. Saraswati awakeneth to consciousness by force of will2

Mahas the ocean and shineth out this way and that in all
the movements of the understanding.

1 Yajna: either (1) the Lord (2) action.
• Or, by thought ketu, keta will, intuition, intellect.
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1.15

1. 0 Indra; :drink according to the law of truth the Soma­
wine; let the nectar-sweetnesses enter into thee, rapturous, /
that have there their home.

~~~~q~l

~ ~ l55t ,el.,... 1l~1l

2. 0 Maruts, drink according to the truth, purify the Yajna
by the process of purification for ye are steadfast and very
bold.

amt q ~ ~ ~ ;f~ fiR q;rr I

(Ili ~ (M"ll 11M Il~ll

3. About the Yajna utter for us thy cry, active and exhilarated
. drink thou by the truth for thou art the disposer of delight.

,
~ "" .qr q: till(~1 ~ ~ I

qft ~ fiR~ Il'tll

4. 0 Agni, bring hither the gods, make them to sit in -the
three wombs, surround all and drink by the truth.

~ (l'Iti: fim~,
~ tilNttti1d't 11,\11

5. O.Indra, drink thou the Soma of the soul's bliss according
to the truths of things, for it is thy friendship that never
sinks. .
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'i'f ..~ NilM\6i ~ I

~ q 'm"411~11

6. Do you, 0 Mitra and Varuna, whose function it is to uphold
Daksha, ... enjoy the Yajna by the truth.

tf..oi\" lf40lM 'UCi~IM OCU« I
.m, ~..¥i\rM 11"11

7. The lord of substance laden-handed in the sacrifice propi­
tiateth the god in the Yajnas.

!Nuilel~ itl Ci1f.f IfTf.f~ I

~ \In ....I..' II~II

8. May the lord 'of substance give to us the riches of which
'tis told; for these we pray the gods.'

-

moil,,:~~ 51 ... ~ I
;l~II\11

9. The lord of substance would drink, make the offering and
stand forward ye subject to the laws of truth by the process
of...

I Or, desire in the gods.



HYMN TO BRAHMANASPATI

1.18

MASTER OF THE SOUL

'11*11;:( "<vi ~ WtPGIWt\ I

~ If ~lItli

1. 0 Master of the Soul, make Kakshivan, Son of Ushij, a
sweet soul and a good fighter.

~ lilli"41 ot.al(~t~ I

~ ;r. f~ ~ 1I~1l

2. May he who is bold and impetuous, who slays all unfriendly
things, the knower of substance of being, the increaser of
fullness, cleave to us, he who is strong and swift.

~ ;r. m ot<w '{fif: JI1II1i *lC'4w I

~ un i"OIWt\ II~II

3. Let not the aspiration and the eagerness of mortal man in
his struggle perish in us, 0 Master of the Soul, protect us.

~m~~~qfiR)~1

~~ ~1I't1i

4.· That hero smites and is not hurt, whom Indra and Brahma­
naspati and Soma befriend, a mortal man.

'" ci i"OIWt\ m ,;ail"lll q~~ I

~. qltcilt~ 11"'.11

S. Him mortal, 0 Brahmanaspati, let Soma protect from harm
and Indra, both auspicious grown.

~~~ "'1....'( I

~ ql5jl*lqyf~ 11,11
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6. I have laboured for' the wondrous master of the house, the
beloved, the desired of Indra, for steadfastness in weal I
have laboured and for capacity of soul.

1ff1f11~ If f~ qWt mFil'lllCtll'iiif t

W 1ft;ri~ 1I\t1l

7. He without whom the Yajna comes not to fulfilment, even
of the man of discerning heart, he hath power over the
Yoga of the movements of the understanding.

~S'flftr ~¥i UP ti tunflfUiU{.

~ ~ ~lltll

8. He confirms the offering of the oblations, he carries forward
the work of the sacrifice, by the priest of the offering he
moves with the gods.

.,(iiii" TlEqqqq4 eSCWfat"*{.

'"" " w'U,,"w'!. 11\11

9. I saw One, strong of aspiration, utterly audacious, wide and
expanding besieging as it were the seats· of heaven.

1 Or, towards.



HYMN TO THE DAWN

V.79

[The Rishi prays for the full epiphany of the Dawn of the
light of Truth in all its lavish splendour, with all the bountiful
companies of its gods and seers, the shining herds of it~ thought,
the rushing steeds of its force, the luminous impulsions with
which it comes -' companioned, as they are, by the burning rays
of the Sun of gnosis. Let the Dawn arrive and the work will no
longer be long and tardy.]

~ ,,) 8M -''''44'-' ~ M<iiNeft I
qvn mit C1f-'",q: \iN....Af ~ ~~ II til

1. 0 Dawn, come with all thy splendours of heaven, awaken us
today to the' great felicity, even as once thou awakenedst
us, - in the sonhood of the birth of knowledge, in the ins­
pired hearing of the Truth.'
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

"'~mA~~1

~ Ill":~ \iN...."'~ pRI'~ll~ll

2. Thou who breakest forth into dawning, ° daughter of
heaven, in him who has the perfect leading of the flaming
chariot of light," so break forth today, - 0 greater still in
thy force, in the sonhood of the birth of knowledge, in the
inspired hearing of the Truth.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

~~~_~:l

~ __1'ag:~ \iN""""'~~~ll~ll

1 The name of the Rishi is here a covert figure for the characteristics of the Sun-birth in
man.

I The same figure, with another name; it gives the result of the Sun-birth.
•
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3. Break forth into light a bearer of treasures, °daughter of
heaven, as once thou brokest forth, - °greater still in thy
force, in the sonhood of the birth of knowledge, in the
inspired hearing of the Truth.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

anlt " ~ ~ +6)qtloi~ ~: I

~~ CIQ....O\1: ~(IE'iQ: ~~1I~1l

4. There are bearers of the sacrifice! who bring thee out in
their speech, by their hymns they manifest thee, °wide and
lustrous Dawn; they are glorious with thy plenty, °queen,
their gifts are lavish, their boons are full.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

qfiRrfir a- qon ti"~ Qf4tttq I

'If( Ni&!41~ -.:Tfift ~~~ 11"-11

5. When these companies of thy godheads seek to pleasure
thee in hope of thy plenitudes, they set their desires all
around, they lavish thy undeviating felicity.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

.
~, '1'T -«(...iil ~ ~ ~ I

" ~~ qf4"I~ 0l(1\1E1 ~~ 11,11

6. These are thy seers; ° Dawn, queen of plenty, set in them
the splendour of thy heroic powers; lords of thy plenty,
they shall lavish on us thy undeviating riches.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

1 Not human priests, but divine powers, the hosts or companies of the Dawn, "gQl)4I/',
at once priests, seers and patrons of the inner sacrifice, winners and givers of the celestial
wealth.
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~ ~ '1~ ~ ¥NlW4' ~I

~ ;it~ 'I'Iln~~ §'i'ri\'~ 11"'11

7. °Dawn, our lady of plenty, bring to them thy illumination,
a vast glory; they shall give us enjoyment of the felicity
of thy steeds and the felicity of thy herds.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

~ ;it ~aim' an qt~ I

~~ ~flt: llfll:~ pM~II~II

8. . Bring to us too, ° daughter of heaven, powers of impulse
full of the troopings of thy light; let them come companioned
with the rays of thy Sun, linked with the purity of his bright
and burning light-givings,
0, thy birth is complete! 0, truth is in the tramp of thy
steeds! .

~~ q'f fi« \'Ii'" arq: I

;tc{ ~ ~ q'f.IT rot~~ amm pM ~"""

9. Break forth into light, °daughter of heaven! And spin not
out too long the work. For thee thy sun affticts not with his
burning ray as he affticts the foe and the thief;'
0, thy birth is complete! 0, truth is in the tramp of thy
steeds!

~ 1f'l '" ~tm I
In~ R4....4Sg <h ;if "'Jrfl~nq-~ pM~ II t 011

10. So much thou shouldst give or more than this; for to thy
adorers thou breakest forth into the full wideness of thy
glories and thou art not limited in thy dawning.
0, thy birth is complete! 0, truth is in the tramp of thy
steeds! /

1 The labour towards the being of the Truth is long and tedious, because the powers of
darkness and division, the lower powers of our being, seize on and appropriate, keep idle or
miS1J5e the gains of the knowledge. They are not bearers of the sacrifice, but its spoilers; they
are hurt by the full ray of the sun. But this Dawn of knowledge can bear the full illumination
and bring to a rapid conclusion the great work.



HYMN TO THE DAWN

V.80

[The Rishi hymns the divine Dawn, daughter of Heaven,
as the bringer of the Truth, the bliss, the heavens of light, creator
of the Light, giver of vision, maker, follower, leader of the paths
of Truth, remover of the darkness, the eternal and ever youthful
goddess of our godward journeying.]

~ai"i"~ !Iil<'ii.. (·h'~Giqj ~ 1

~. "<i"~ sm,. f~hil~ ~ II til

1. . Dawn of the luminous journey, Dawn queen of truth, large
with the Truth, how wide is the gleam from her rosy .limbs,
- Dawn divine who brings with her the heaven of light!
Her the seers adore with their thoughts.

.
~ 'I;f rim -'''1l''d1 §1ii;Q'4. 'GeHn 1l1€4U I
~ wi\' m-eriit..,~ 8t(llIi{ ll~ll

2. This is she who has the vision and she awakens man and
makes his paths easy to travel and walks in his front. How
large is her chariot, how vast and all-pervading the goddess,
how she brings Light in the front of the days!

~~~~5f11! ~ 1

q'4l <c"<ft~ tlft ~q~d i Nil.... I<l R lt1'fu' II ~ II

3. This is she who yokes her cows of rosy light; her journey
does not fail and such is the treasure she makes that it passes
not away. She hews out our paths to happiness; divine is
she, far-shining her glory, many the hymns that rise to her,
she brings with her every boon.

~ .q;n~~ anfCl"'''!ii.,i €f;:ef ~(*,i€1l

tiU'l+4 qAu ....afcf m, Si\1ii.,ri'.. ~ mit f1:A'rftI' lftll



•

na ne&~t~ffle~~

4. Behold her in her biune energy ofearth and heaven, how she
comes into being in her whiteness and discloses her body in
our front. She follows perfectly the paths of Truth, as one
who is wise and knows, and she hedges not in our regions.

~ ~ ,,~ NC'~~1( +"l,m ~ ~ 0lE"4'({ I

8fq i'" 'I'''''''''' ~~ mit~~ 11'\11

S.Lo, how brilliant is her body when she is found and known!
How she stands on high as if bathing in light that we may
have vision! Driving away all enemies and all darknesses

. Dawn, the daughter of Heaven, has come with the Light.

~SRf'l1n ~ mit '~"1( UT fA' f(G~ Ojqf: I

~~~ ~1Iftt. ~ ll~ll

6. Lo, the daughter of Heaven like a woman full of happiness
moves to meet the gods and her form travels ever nearer
to them. Unveiling all blessings for the giver of sacrifice the
goddess youngfor everhas created the Light once more even

. as in the beginning.



A HYMN TO SAVITRI

V.SI

[The Rishi hymns the Sun-God as the source of divine know­
ledge ' and the creator of the inner worlds. To him, the Seer,
the seekers of light yoke their mind and thoughts; he, the one
knower of all forms of knowledge, is the one supreme ordainer
of the sacrifice. He assumes all forms as the robes of his being
and his creative sight and creates the supreme good and happi­
ness for the two forms of life in the worlds. He manifests the
heavenly world, shining in the path of the dawn of divine know­
ledge; in that path the other godheads follow him and it is his
greatness of light that they make the goal of all their energies.
He has measured out for us our earthly worlds by his power
and greatness: but it is in the three worlds of light that he attains
to his real greatness of manifestation in the rays of the divine
sun; then he encompasses the night of our darkness with his
being and his light and becomes Mitra who by his laws produces
the luminous harmony of our higher and lower worlds. Of all
pur creation he is the one author, and by his forward marches he
is its increaser until the whole world of our becoming grows full
of his illumination.]

~. qif ~ lim~ ~ fchif4 ~~ I

~ ~ ~~~~ ~~ ~: II til

1. The illumined yoke their mind and they yoke their thoughts
to the illumined godhead, to the vast, to the luminous in
consciousness; the one knower ofall manifestation ofknow­
ledge, he alone orders the things of the sacrifice. Great is
the praise of Savitri, the creating godhead.

fifm~ S(ftf~ m: smn~ q W ~ I

~ ...",.,tqit umr "l:04'51~~ mmr II~II

. 2. All forms are robes the Seer puts on that he may create the
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good and bliss for the double and the quadruplet creature.
Savitri describes by his light our heavenly world; supreme
is he and desirable, wide is the light of his shining in the
march of the Dawn.

~ SiqiGi.."""4 ~ q'C,*i ~ ~i","\iiei i

If:~~ e'~~ ~: ~ ~~"i ll~ll

3. And in that march all the other gods in their might follow
after the greatness of this godhead. This is that bright god
Savitri who by his power and greatness has measured out
.our earthly worlds of light.

:aw q'j'Rf~ (tili.aet ~ ~:~ I

:aw ~: q(1qe :aw ~ ~ ~ '11ffit: lrll'll

4. But also thou goest, 0 Savitri, to the three shining worlds
of heaven and thou art made manifest by the rays of the
Sun, and thou encirclest on both sides the Night, and thou
becomest Mitra, 0 god, with his settled laws of Truth.

~SiMfCl~q~~~ ~~:I

m ~ ~ f'.f ~ llqi,*ill,*+d ~ tdl....i..lll 11'-\11

5. And thou alone hast power for the creation and thou
becomest the Increaser. 0 god, by thy marchings in thy
path, and thou illuminest all this world of the becoming.
Shyawashwa, 0 Savitri, has found the affirmation of thy
godhead.

1 Literally, two-footed and four-footed, but pad also means the step, the principle on
which the soul founds itself. The esoteric meaning is four-principled, those who dwell in the
fourfold principleof the lower world, and two-principled, those who dwell in the double prin­
ciple of the divine and the human.



HYMN TO VARUNA

V.8S

[In this hymn there is throughout a sustained double sense.
In the exoteric Varuna is hymned as the Asura, omniscient and
omnipotent lord and creator, the Godhead in his creative wisdom
and might forming the world and maintaining the law of things
in the earth and mid-air and heavens. In the esoteric in which the
physical phenomena of the exoteric become symbols, the infinite
Godhead is hymned in his all-pervading wisdom and purity open­
ing the three worlds of our being to the Sun of knowledge, pour­
ing down the streams of the Truth, purifying the soul from the
falsehood of the lower being and its sin. The hymn is rendered
here successively in its exoteric and its esoteric significance.]

(I)

TO THE OMNISCIENT CREATOR

Sf (Hill,"~ mm: qr fiIq q~GIIC4 '¥'"f I

fif ql \1if41..~~~ ~lltll.
1. Sing thou the word vast and profound and dear to renowned

Varuna, the All-ruler, to him who clove away, even as the
cleaver of beasts a skin, that he might spread out the earth .
under the sun.

"' ~ • -'lia'm:lr
1M'{ 1lM4"'t'l1 ~'" ~ "''''it"t!! qt:( "i~41§ I

" 'lR!~~ f6f ~q""6jj(iffh,..lit ll~ll

2. He spread out the mid-air on the tree-tops, he put strength
in the battle-steeds and milk in the cows; in hearts he put
will, the fire in the waters,' the sun in heaven and the Soma­
plant on the mountain.

I . Sayana explains, either the electric fire in the water of the clouds or the submarine fire
in the ocean.



.532 The Secret of the Veda

~~~Sfm(\C&'~'

ir.f fct4",+4 ,,,,.,+4 mIT 1R'i'~~II~II

3. Varuna.poured forth over earth and heaven and the mid-air
the holder of the waters whose windows open downward;
by him the King of all the world floods the earth as the rain
floods a field of barley.

•

~~~" at q'CT lnf~~,
~~ ~alij~fctei\4"d: ""4"'('1 ~ 1I't1l

4. .Varuna floods tlie 'wide earth and heaven, yea, when he
desires the milk of heaven, he pours it forth; the mountains
are clothed utterly with cloud, the heroes of storm! put forth
their strength and all is cast down before them.

llml~~~~ ",qOI+4 Sf -''''1 I

~.~~ ~ C41 ~~ ~II~II

5. I have declared this vast creative wisdom" of the famous
and mighty One, even Varuna, he who stood in mid-air as
with a measuring-rod and wide he measured out the earth
with the sun. .

. llml ~ ~~ ~ ~~ ~ 'i'fiIm m,
~ 4«.,1 'i' ,o'oNoO(lftcS 4'<ft<",.,4.~ 11,11

6. Vast is this wisdom of the divine and the greatest of seers and
•

there is none who can do violence against it; therefore the
Ocean is one, yet all these rushing rivers pour themselves
into it and cannot fill it.

octiMi ~ fipzi .-r elilci '"~ ·4lIId<.-r,

~ ... ~ ",qOii<oj .-r ~.HiI4"iiit"qr ftl""Rit'!. 1I\t1l

7. Whatsoever sin we have done against the law of Aryaman

1 Virab, the Heroes, here the Maruts as storm-gods,
• Maya, with a strong sense of its root-significance, to measure, fonn, build or plan out.
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or the law of Mitra, against brother or friend, against cons­
tantneighbour or enemy,' cast it away from us, 0 Varuna.

fo4lM.~' ~ \ifif qT 'qT ~~ Q ~ I
~ m ~ 15q'~ hiS... ~ ~ ~ fA4ie: 1I~1I

8. The sin we have done like cunning gamesters who break the
law of the play, or have done against the truth or what we
have sinned in ignorance, all these cleave far from us, 0 god,
like loose hanging fruits: then shall we be beloved of thee,
o Varuna.

(2)

THE MIGHTY MASTER OF INFINITE WISDOM

[The Rishi hymns Varuna as the Lord of infinite purity and
wisdom who opens our earthly being to the unclouded light of the
sun of knowledge, pours out the waters of the Truth upon all .
our triple existence mental, vital and physical and by its power
removes all sin and evil and falsehood from our lives. He creates

. the free wideness of our vital being above our broken search for
the delightful objects of our desire, sets the plenitude in our bat­
tling life-forces, the yield of heaven in the shining herds of
thought; he has put will in our hearts, Agni the divine force in
the waters of existence, the Sun of divine knowledge in the highest
heaven of mind and the plant that yields the wine of delight on
the many-plateaued mountain of our being, All these are the
means by which we attain to immortality, He plans out all our
physical existence by his wisdom according to the truth-light of
the sun of knowledge and creates in us the unity of his own infi­
nite existence and consciousness with all the seven rivers of the
Truth-plane pouring their streams of knowledge into it without
filling its infinity.]

1. To Varuna of the far-heardinspirations, the all-ruling," sing

1 Or, "stranger",
• The two epithets are intended to give the two sides of the divine being, all-knowledge
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bright the inspired word of the soul in its vastness and depth
and delight; for he has cloven wide away the darkness, as
the one that cleaves away a skin, that he may spread out
our earth under his illumining sun.I _

2. He has spread wide the mid-world above the forests ofearth­
delight.s he has put his plenitude in ourbattle-steeds of life"
and their heavenly milk in our shining herds of'knowledge.s
Varona has put the will5 in our hearts, the divine fire" in the
waters," the Sun of Light in our heavens, the plant of Delight
on the mountain of our being,"

3. Varona has poured forth over our earth and heaven and
mid-world the holder of wisdom with his doors opening
downward." with him the king of all our being floods our
earth like rain flooding the barley.

4. He floods our earth in its wideness and out heaven, yea,
Varona when he desires that milk,1° pours it forth; the
mountains are covered with the cloud, his heroes'! put forth
their strength and cast it away.

and all-power; miiyam iisurasya Jrutasya. Man divinising himselfhas to become in the image
of the godhead seer and king.

1 The limitations of the physical mentality are rolled away and it is spread out in a great
wideness to receive the revelations and inspirations of the light of the gnosis.

I The forests or delightful growths of earth (llana means also pleasure) are the basis ofthe
mid-world, the vital world in us which is the realm of lIayu, the Life-God. That is the world
of the satisfaction of desires. This also is spread out in its full wideness, free from limitation,
to receive the Ananda or divine delight by means of the knowledge and law of the Truth.

• Arvatsu; meaning both "battlers, strivers" and "horses".
• Usriyiisu, meaning both "bright ones" and "cows".
• Kratu, the will to the divine work, the sacrificial will.
.• Ag"i, the fire of the divine Will which receives the sacrifice and becomes its priest.
7 The ocean of being or else the waters of Truth which descend from above.
• our existence is compared always to a mountain with many plateaus, each a level or

plane of being.
• The gnosis opens upward to receive the Infinite in its will and knowledge; here its doors

open downwards to flood the lower being.
10 The milk of the Cow aditi, the infinite consciousness.
11 The Maruts as life-powers attainin, to full thought-knowledge; they help Indra to

break the cloud or.coverer, Vritra, and pour out the waters ofTruth and also to bring the light
hidden by Vala, that of the hidden sun. Here the two ideas are combined in another image.
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S. Vast is this wisdom which I declare of Varuna the far-heard,
the mighty Lord, for he stands in our mid-world as with a
measuring rod and wide he measures out our earth with
his illumining Sun. I

6. Vast is this wisdom of the godhead greatest in seer-know­
ledge and none can do violence to it; for into him, the one,
the ocean, the bright fostering rivers" pour their waters, yet
they cannot fill him.

7. All the sin that we have done against thee in thy power of
Aryaman or thy power of Mitra or as brother or friend or
the eternal indweller or the warrior," that cast away from
us.

8. The sin we have done as cunning gamesters offend in their
play, our sin against the truth and our sin by ignorance, all
these cleave away like loosened things; then may we be
dear to thee, 0 Varuna.

1 Man lives in the physical being; Varona brings the light of the gnosis into it and mea­
sures it out, that is. shapes and plans out our earth-existence in the measures of the Truth by
means of the mind enlightened by the sun ofgnosis: he takes his stand as the Asura in our vital
plane, the link between mental and physical, there to receive the light and pass it on to the
earth as a creative and determining force.

• The seven rivers that descend from the Truth-plane, here called Ql'anayatz which has the
same root-sense as dhenal'atz. the fostering cows.

• Against the dosyus;
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VII.60

o Sun, 0 Light, because today blameless in thy rising thou hast
declared the Truth to the Lord of Love and the Lord of Purity,
so may we abide in the godhead, dear to thee, 0 Mother infinite,
dear to thee, 0 Lord of Strength, in all our speaking. 0 Mitra,
o Varuna, this is he that seeth for the soul, the Sun that rises
over earth and heaven in the pervading wideness, and he guards
all that is in motion and all that is stable; for he beholds the
straight things and the crooked in mortals. Seven shining ener­
gies has this Bright One yoked today in the world of our achieve­
ment and they bear him on in their clarity, and he beholds the
homes of the soul and the places of its birth like a herdsman who
watches over his herds.

Upward rise your honied satisfactions; for our sun has
climbed into the ocean of pure Light and for him the Children
of the Infinite hew out his paths, even the Lord of Love and the
Lord of Strength and the Lord of Purity in one harmony. These
are they that discern and separate all the much falsehood in us;
they the Lords of Love .and Strength and Purity. These grow in
the house of Truth, puissant and unvanquished Sons of the
Infinite. These are the Love and the Purity hard to repress who
by their discernings give knowledge to him who has no know­
ledge; they bring to him their impulses of a will that has right
vision and they lead him by the good path beyond the evil. These
with sleepless eyes see and know in his earth for man that is igno­
rant and lead him: in his forward faring he comes to the fathom­
less pit in the river, yet shall they bear him across to the other
shore of this wideness. The peace and the protection and the
happiness which the infinite Mother and the Lords of Love and
Purity give to the servant of the sacrifice, in that let us found all
our creation and building, let us do no violence to the godhead,
o ye swift Wayfarers.

He whom the Lord of Purity upholds, puts away from his
altar by the powers of sacrifice whatsoever hurters: cut away,
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o Lord of Strength, from the servant of the sacrifice the hurt
and the division, form in him that vast other world, 0 givers of
the abundance. A blazing strength and a world of illumination
is the coming together of these Godheads and they overcome
by their near and approaching force. La.we quiver with the
fear of you; set us at ease by the greatness of your discerning.
For when a man by sacrifice wins right-mindedness in the getting
of the plenitude, in the conquest of the supreme Felicity, the
strong Warriors, the Lords of the Treasure cleave to his heart
of emotion and they form there the Vast for his dwelling-place
making it of a perfect temper. For you we have made in front
this work of the divine representative in our sacrifices; lead us
safe through all difficult places. Keep us always with constant
felicities.

IR1f P .eaSJII'n~ _''''Iii ~ I

'l1t~~ ~ 6iiilWl~ ~: II til
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THE GOD OF THE MYSTIC WINE*

I

IX.42

...,4, ~'fJl.,i R1n ...,4..,,\ ~ I
i1i{h~ 'IT aNt ~ II til

1. Giving birth to the luminous worlds of heaven,' giving birth
to the Sun in the waters," the Brilliant One clothes himself
with the waters and the rays,"

q6i' SIR"i' .......,1 ~ ~a+C4('qf( I

611<41 m p: 1l~1l

2. He by the ancient thought flows pressed out in a stream, a
god around the gods.

...... --:. '"
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3. For one increasing and swiftly advancing- there flow for his
winning of the plenty the Soma-juices with their thousand
strengths.

p:~~ qft N«4~ I
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4. Milked out, the ancient food, he is poured into the strainer
that purifies and shouting he brings to birth the gods.

* These two hymns are rendered as literally as possible so as to show the original sym-
bolism of the v~ untranslated into its psychological equivalents.

1 The three worlds of Swar.
I Asni, Surya and Soma himself are said to be found in the waters or seven rivers.
I GQ(J, meaning both cows and rays.
, On thepath, through all obstacles; the sacrifice is figured both asa growth ofman and

as a journey.
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5. Soma, purifying himself, travels to all desirable boons, to
the gods who increase the Truth.

-ft....:~ vft<'4''4'''61lliiiit§W: I

~~"'"
6. Stream on us, 0 Soma, when thou art pressed out, that in

which are the Cows, the Heroes, the Steeds, the Plenty;
stream impulsions vast.'

II

IX.75

amt·~ m~~~ ari\t ~ ~l
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1. Placed in delight he flows to the pleasant Names in which
he increases; vast and wise he ascends the chariot of the
vast sun, the chariot of a universal movement.

!i((lW ~ m 'I'! fiN ~r~ 81'WT ac'li"": I

.~ ~~ ""' (}mqqf't m:A m: II~II

2. Tongue of the Truth, a pleasant honey," he flows speaker
and lord of this Thought and invincible; the Son places the
third hidden Name of the Parents" in the luminous world of
Heaven. '

1 "Large foods", according to the ritualist-commentator; as there are here two words
meaning food in his usual rendering, ;1 and vaja, he givesanother meaning to vlija and explains
the verse "give us a wealth along with which there are cows, men, horses and battle and give
us plentiful food".

I The sweet wine of the Soma.
I Heaven and Earth; there are three heavens and three earths and at the summit is the

triple luminous world of Heaven called Swar and described lower down as the triple back or
threefold level in-the Dawn. That is the world of the "vast sun" and is itself described as the
Truth, the Right, the Vast.
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3. Breaking into light he cries down into the jars, guided by
men, in the golden sheath; in him the milkings of the Truth
dawn out,' he shines wide on the triple back of the Dawn.

~ ~~ SH.''iJi4l! ~i(M 'Ud<i ~ I
(\qioq&h \fq4i fit~ q6l1...kr Nftiqm~ IIVII

4. Pressed out by the stones, placed in delight by the thoughts,
pure, making to shine out the two mothers, Earth and
Heaven, he runs evenly through all the hairs of the Sheep."
his stream of honey goes on increasing day by day.

qft fiTq Sf ~ ('q('dq ~~ am.~ I
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5. Race everywhere, 0 Soma, for our happiness, purified by
men clothe thyself with the mixings; with those thy raptures
that are smiting and wide-extended, impel Indra to give his
plenty,"

1 Or, "to him the milkers of the Truth cry out the chant."
I The strainer in which the Soma is purified is made of the fleece of the ewe. Indra is the

Ram; the Ewe must therefore be an energy of Indra, probably the divinised sense-mind,
indriyam.

I The Soma was mixed with water, milk and other ingredients: Soma is said to clothe
. himself with the Waters and with the "cows", that is, the illuminations or yield of Dawn, the

shining Cow.



A }JYMN OF THE THOUGHT-GODS

Based on V.52-58

The shining host has arisen in my soul, the .host of the
Thought-gods and they sing a hymn as they march upward,
a hymn of the heart's illumination. March thou on, 0 my
soul, impetuously to their violent and mighty music. For they
are drunken with the joy of an inspiration that betrays not
to falsehood, because the truth of eternal Nature is its guide.
They .are the comrades of a firm and blazing Light and in the
force of the Light they work out their lofty 'aggressions; con­
querors, violently they march on their path, self-protecting they
guard ofthemselves the soul against falsehood; for they are many
and march without a gap in their brilliant ranks. Violent are they
as a herd of rushing bulls; the nights come against them, but
they overleap the nights; they possess the earth in our thoughts
and they rise with them to the heavens. No half-lights, no impo­
tent things are they, but mighty in aggression and puissant to
attain. Spears of light they hold and they loose them from their
hands at the children of Darkness; the flashing lightnings of the
Thought-gods search the night and the light of heaven rises of
itself on our souls at their battle-call. Truth is their shining
strength; the hosts of the Thought-gods are the artificers of the
soul and they .fashion its immortality; themselves they yoke
their coursers to the chariot of our life and they drive galloping

. to the joy that is its goal.
They have bathed their limbs in the waters of Parushni,

ill the stream that has a multitude of currents, they have put on
their divine raiment and now with the wheels of their chariots
they break open all Nature's secret caves. Sometimes they march
on a thousand branching paths, sometimes they rush direct at
their goal; sometimes their paths are within, sometimes they
follow outward Nature's thousand ways; the world-sacrifice
fulfils itself by the many names of their godhead and by their
ever-widening march. Now they make themselves as galloping
forces of out life, now they are gods and powers of the soul; at
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last they put on forms of a supreme world, forms ofvision, forms
oflight.They have attained to the goal, they support the rhythms
of the world,chanting they weave their glorious dance round the
very fountain of things; they are creators of supreme forms, they
expand the soul in vision and make it a divine blaze of light. For
these are rushing seekers of the Truth; for the Truth their light­
nings stab and search; they are seers, they are creators and or­
dainers; their aggressions are inspired by the might and force of
heaven, therefore affirmed in our thoughts they speed carrying
us confidently on their way. When the mind is full of them, it is/
borne on towards godhead, for they have the radiant inspiration
of the path.

Who has known the place of their birth or who has sat in
their high beatitudes? Who desires and seeks his Friend beyond?
A Mother borethem many-hued in her soul and of her they tell
him; a Violent One was their Father whose impulse drives all
beings that are born, and him they reveal. Seven and seven the
Thought-gods came to me and seven times they gave a hundred­
fold; in Yamuna I will bathe the shining herds of my thoughts
which they have given, I will purify my swiftnesses in the river of
my soul.

Lo, they march on in their cohorts and their companies;
let us follow in their steps with the pace of our thinkings. For
they bear with them an imperishable seed of creation and the
grain of immortal forms and this if they plant in the fields of the
soul, there shall grow as its harvest life universal and bliss trans­
cendent. They will put by all that derides our aspiration and pass
beyond all that.limits us; they will destroy all fault and dumbness
and the soul's poverties. For theirs is the rain of the abundance
of heaven and theirs the storms that set flowing the rivers of life;
their thunders are the chant of the hymn of the gods and the
proclamations of the Truth. They are the eye that leads us on a
happy path and he who follows them shall not stumble, nor have'
pain nor hurt, nor decay nor die; their plenitudes are notdes­
troyed nor their felicities diminished; they make of man a seer
and a king. Their vastness is the blazing of a divine Sun; they
shall place us in the seats of Immortality.

Of all that was of old and of all that is new, of all that rises
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from the soul and all that seeks expression they are the impellers.
They stand in the upper and the lower and the middle heaven;
they have descended from the highest supreme. They are born of
the Truth; they are luminous leaders of the mind; they shall
drink the sweet wine of delight and give us the supreme inspira­
tions. The Woman, the Divine is with them who shall put away
from us hurt and thirst and desire and refashion man's mind in
the form of the godhead. Lo, these are knowers of the Truth,
seers whom the Truth inspires, vast in expression, vast in diffu­
sion, young for ever and immortal.

•



Interpretation of the Veda
A REJOINDER TO AN EARLY CRITICISM*

While thanking you for the generous appreciation in your re­
view of the "Arya" may I also crave the indulgence of your
columns, - if indeed you can spare so much space at such a
time when the whole world is absorbed in the gigantic homi­
cidal conflict convulsing Europe, - for an answer to your
criticisms on my "Secret of the Veda", or rather to an ex­
planation of my standpoint which the deficiencies of my ex­
pression and the brief and summary character of my article in
the "Arya" have led you, in some respects, to misconceive?

Surely, I have nowhere said that "knowledge of which no
origin can be traced to previous sources must necessarily be dis­
regarded or discarded!" That would indeed be a monstrous pro­
position. My point was that such knowledge, when it expressed a

•
developed philosophy and psychology, stood in need ofhistorical
explanation - a very different matter. Ifwe accept the European
idea of an evolving knowledge in humanity, - and it is on that
basis that my argument proceeded, - we must find the source of
the Brahmavada either in an extraneous origin such as a previous
Dravidian culture, - a theory which I cannot admit, since I re­
gard the so-called Aryans and Dravidians as one homogeneous
race, - or in a previous development, of which the records
have either been lost or are to be found in the Veda itself. I can­
not see how this argument involves a regressus ad infinitum
except in so far as the whole idea of evolution and progressive
causality lies open to that objection. As to the origins of the
Vedic religion, that is a question which cannot be solved at pre­
sent for lack of data. It does not follow that it had no origins
or in other words that humanity was not prepared by a pro­
gressive spiritual experience for the Revelation.

Again, I certainly did not intend to express my own idea in
the description of the Upanishads as a revolt of philosophic
.minds against the ritualistic materialism of the Vedas. If I held

* A letter published in The HinJu (Madras) on August 27, 1914. - Ed.
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that view I could not regard the earlier Sruti as an inspired scrip­
ture or the Upanishads as Vedanta and I would not have troubled
myself about the secret of the Veda. It is a view held by European
scholars and I accepted it as the logical consequence, if the ordi­
nary interpretations of the hymns, whether Indian or European,
are to be maintained, If the Vedic hymns are, as represented by

.Western scholarship, the ritualistic compositions of joyous and
lusty barbarians the Upanishads have then to be conceived as "a
revolt...against the ritualistic materialism of the Vedas". From
both premise and conclusion I have dissented and I have finally
described, not only the Upanishads, but all later forms, as a
development from the Vedic religion and not a revolt against its
tenets. An Indian doctrine avoids the difficulty in another way,
by interpreting the Veda as a book of ritual hymns and revering
it as a book of Knowledge. It puts together two ancient truths
without reconciling them effectively. In my view that reconci­
liation can only be effected by seeing even in the exterior aspect
of the hymns not a ritualistic materialism, but a symbolic ritua-

.lism. No doubt the Karmakanda was regarded as an indis­
pensable stepping-stone to the knowledge of the Atman. That
was an article of religious faith, and as an article of faith I do not
dispute its soundness. But it becomes valid for the intellect, ­
and in an intellectual inquiry I must proceed by intellectual
means, - only if the Karmakanda is so interpreted as to show
how its performance assists, prepares or brings about the higher
knowledge. Otherwise, however much the Veda may be revered
in theory, it will be treated in practice as neither indispensable
nor helpful and will come in the end to be practically set aside
- as has happened.

I am aware that some hymns of the Veda are interpreted in
a sense other than the ritualistic; even the European scholars ad­
mit higher religious and spiritual ideas in the "later hymns" of the
Veda. I am aware also that separate texts are quoted in support
of philosophical doctrines. My point was that such exceptional
passages do not alter the general tone and purport given to the
hymns in the actual interpretations we possess. With those in­
terpretations, we cannot use the Rig-veda as a whole, as the Upa­
nishads can be used as a whole, as the basis of a high spiritual
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philosophy. Now, it is to the interpretation of the Veda as a
whole and to its general character that I have addressed myself.
I quite acknowledge that there has always been a side-stream of
tendency, making for the Adhyatmic interpretation of the Veda
even as a whole. It would be strange if in a nation so spiritually­
minded such attempts have been entirely lacking. But still they
are side-currents and have not received general recognition.
For the Indian intellect in general, there are only two interpreta­
tions, Sayana's and the European. Addressing myself to that
general opinion, it is with these two that I am practically
concerned. .

I am still of the opinion that the method and results of the
early Vedantins differed entirely from the method and results of
Sayana for reasons I shall give in the second and third numbers
of "Arya". Practically, not in theory, what is the .result of
Sayana's Commentary? What is the general impression it leaves
on the mind? Is it the impression of "Veda", a great Revelation,
a book of highest knowledge? Is it not rather that 'which the
European scholars received and from which their theories
started, a picture of primitive worshippers praying to friendly
gods, friendly but of a doubtful temper, gods of fire, rain, wind,
dawn, night, earth and sky, for wealth, food, oxen, horses, gold,
the slaughter of their enemies, even of their critics, victory in
battle, the plunder of the conquered? Andif so how can such
hymns be an indispensable preparation for the Brahmavidya?
Unless indeed, it is a preparation by contraries, by exhaustion
or dedication of the most materialistic and egoistic tendencies
somewhat as .the grim Old Hebrew Pentateuch may be des­
cribed as a preparation for the mild evangel of Christ. My posi­
tion is that they were indispensable not by a mechanical virtue
in the Sacrifice but because the experiences to which they are the
key and which were symbolised by the ritual are necessary to an
integral knowledge and realisation of Brahman in the universe
and prepare the knowledge and realisation of the transcen­
dent Brahman. They are, to paraphrase Shankara's description,
mines ofall knowledge, knowledge on all the planes ofconscious­
ness, and do fix the conditions and relations of the divine, the
human and the animal element in the being.
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I do not claim that mine .is the first attempt to give an Adhy­
atmic interpretation of the Veda. It is an attempt - the first or
the hundredth matters little - to give the esoteric and psycho­
logical sense of the Veda based throughout on the most modem
method of critical research. Its interpretation of Vedic vo­
cables is based on a re-examination of a large part of the field
of comparative Philology and a reconstruction on a new basis
which I have some hope will bring us nearer to a true science of
language. This I propose to develop in another work, "The Ori­
gins of Aryan Speech".' I hope also to lead up to a recovery of
the sense of the ancient spiritual conceptions of which old symbol
and myth give us the indications and which I believe to have
been at one time a common culture covering a great part of the
globe with India perhaps, as a centre. In its relation to this
methodical attempt lies the only originality of the "Secret of
the Veda".

1 A draft of a chapter (the only one written) on "The Origins of Aryan Speech",
found amnog the MSS. of Sri Aurobindo, has been appended here. - Ed.
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The Origins of Aryan Speech

INTRODUcrORY

.
Among all the many promising beginnings of which the nine-
teenth century was the witness, none perhaps' was hailed
with greater eagerness by the world of culture and science
than the triumphant debut of Comparative Philology. None
perhaps has been more disappointing in its results. The philo­
logists indeed place a high value on their line of study, - nor
is that to be wondered at, in spite of all its defects, - and per­
sist in giving it the name of Science; but the scientists are of a
very different opinion. In Germany, in the very metropolis both
of Science and of philology, the word philology has become a
term of disparagement; nor are the philologists in a position to
retort. Physical Science has proceeded by the soundest and most
scrupulous methods and produced a mass of indisputable results
which, by their magnitude and far-reaching consequences, have
revolutionised the world and justly entitled the age of their de­
velopment to the title of the wonderful century. Comparative
Philology has hardly moved a step beyond its origins; all the rest
has been a mass of conjectural and ingenious learning of which
the brilliance is only equalled by the uncertainty and unsound­
ness. Even so great a philologist as Renan was obliged in: the
later part of his career, begun with such unlimited hopes, to a
deprecating apology for the "little conjectural sciences" to which
he had devoted his life's energies. At the beginning of the
century's philological researches, when the Sanskrit tongue had
been discovered, when Max Muller was exulting in his fatal
formula, "pita, pater, pater, vater, father", the Science of Lan­
guage seemed to be on the point of self-revelation; as the result
of the century's toil it can be asserted by thinkers of repute that
the very idea of a Science of Language is a chimera! No doubt,
the case against Comparative Philology has been overstated. .
If it has not discovered the Science of Language, it has at least
swept out of existence the fantastic, arbitrary and almost lawless
.Etymology of our forefathers. It has given us juster notions about
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the relations and history of extant languages and the processes
by which old tongues have degenerated into that detritus out of
which a new form. of speech fashions itself. Above all, it has
given us the firmly established notion that our investigations into
language must be a search for rules and laws and not free and un­
trammelled gamboIIings among individual derivations. The
way has been prepared; many difficulties have been cleared out
of our way. StilI scientific philology is non-existent; much less
has there been any real approach to the discovery of the Science
of Language.

Does it follow that a Science of Language is undiscoverable?
In India, at least, with its great psychological systems mounting
to the remotest prehistoric antiquity, we cannot easily believe
that regular and systematic processes of Nature are not at the
basis of all phenomena of sound and speech. European philo­
logy has missed the road to the truth because an excessive en­
thusiasm and eager haste to catch at and exaggerate imperfect,
subordinate and often misleading formulae has involved it in
bypaths that lead to no resting-place; but somewhere the road
exists. If it exists, it can be found. The right clue alone is wanted
and a freedom of mind which can pursue it unencumbered by
prepossessions and undeterred by the orthodoxies of the learned.
Above all if the science of philology is to cease to figure among
the petty conjectural sciences, among which even ' Renan was

•
compelled to classify it, - and conjectural science means pseudo-
science, since fixed, sound and verifiable bases and methods
independent of conjecture are the primary condition of Science,
- then the habit of hasty generalisation, of light and presump­
tuous inferences, of the chase after mere ingenuities and the
satisfaction of curious and learned speculation which are the
pitfalls of verbal scholarship must be rigidly eschewed and re­
legated to the waste paper basket of humanity, counted among
its necessary toys which, having now issued out of the nursery, we
should put away into their appropriate lumber-room. Where
there is insufficient evidence or equal probability in conflicting
solutions,-Science admits conjectural hypotheses as a step towards
discovery. But the abuse of this concession to our human igno­
rance, the habit of erecting flimsy conjectures as the assured gains
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of.knowledge is the curse of philology. A Science which is nine­
tenths conjecture has no right at this stage of the human marih; .
to make much of itself or seek to impose itself on the mind"of
the race. Its right attitude is humility, its chief business to seek
always for surer foundations and a better justification for its
existence.

To seek for such a stronger and surer foundation is the ob­
ject of this work. In order that the attempt may succeed, it is
necessary first to perceive the errors committed in the past and to
eschew them. The first error committed by the philologists after
their momentous discovery 'of the Sanskrit tongue, was to
exaggerate the importance of~ir first superficial discoveries.
The first glance is apt to be superficial; the perceptions drawn
from an initial survey stand always in need of correction. If then,
we are so dazzled and led away by them as to make them the
very key of our future knowledge, its central plank, its basic plat­
form we prepare for ourselves grievous disappointments. Com­
parative Philology, guilty of this error, has seized on a minor
clue and mistaken it for a major or chiefclue. When Max Muller
trumpeted forth to the world in his attractive studies the great
rapprochement, pita, pater, pater, vater.father, he was preparing
the bankruptcy of the new science; he was leading it away from
the truer clues, the wider vistas that lay behind. The most extra­
ordinary and imposingly unsubstantial structures were reared on
the narrow basis of that unfortunate formula. First, there was
the elaborate division of civilised humanity into the Aryan,
Semitic, Dravidian and Turanean races, based upon the philo­
logical classification of the ancient and modem languages. More
sensible and careful reflection has shown us that community of
language is no proof of community of blood or ethnological
identity; the French are not a Latin race because they speak a
corrupt and nasalised Latin, nor the Bulgars Slavs in blood be­
cause the Ugro-Finnish races have been wholly Slavonicised in
civilisation and language. Scientific researches of another kind
have confirmed this useful and timely negation. The philologists
have, for instance, split up, on the strength of linguistic diffe­
rences, the Indian nationality into the northern Aryan race and
the southern Dravidian, but sound observation shows a single
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physical type with minor variations pervading the whole of
India from Cape Comorin to Afghanistan. Language is there­
fore discredited as an ethnological factor. The races of India
may be all pure Dravidians, if indeed such an entity as a Dravi­
dian race exists or ever existed, or they may be pure Aryans, if
indeed such an entity as an Aryan race exists or ever existed, or
they may be a mixed race with one predominant strain, but in
any case the .linguistic division of the tongues of India into the
Sanskritic and the Tamilic counts for nothing in that problem.
Yet so great is the force of attractive generalisations and widely
popularised errors that all the world goes on perpetuating the
blunder talking of the Indo-Buropean races, claiming or dis­
claiming Aryan kinship and building on that basis of falsehood
the most far-reaching political, social or pseudo-scientific con­
clusions.

But if language is no sound factor of ethnological research,
it may be put forward as a proof ofcommon civilisation and used
as a useful and reliable guide to the phenomena of early civilisa­
tions. Enormous, most ingenious, most painstaking have been
the efforts to extract from the meanings of words a picture of the
early Aryan civilisation previous to the dispersion of their tribes.
Vedic scholarship has built upon this conjectural science ofphilo­
logy, upon a brilliantly ingenious and attractive but wholly con­
jectural and unreliable interpretation of the Vedas, a remarkable,
minute and captivating picture of an early half-savage Aryan
civilisation in India. How much value can we attach to these
dazzling structures? None, for they have no assured scientific
basis. They may be true and last, they may be partly true yet
have to be seriously modified, they may be entirely false and no
trace of them be left in the ultimate conclusion of human know­
ledge on the subject; we have no means of determining between
these three possibilities. The now settled rendering of Veda
which reigns hitherto because it has never been critically and
minutely examined, is sure before long to be powerfully at­
tacked and questioned. One thing may be confidently expected
that even if India was ever invaded, colonised or civilised by
northern worshippers of Sun and Fire, yet the picture of that in­
vasion richly painted by philological scholarship from the Rig-
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veda will prove to be a modern legend and not ancient history,
and even if a half-savage Aryan civilisation existed in India in
early times, the astonishingly elaborate modem descriptions
of Vedic India will tum out a philological mirage and phantas­
magoria. The wider question of an early Aryan civilisation must
equally be postponed till we have sounder materials. The present .
theory is wholly illusory; for it assumes that common terms
imply a common civilisation, an assumption which sins both by
excess and by defect. It sins by excess; it Cannot be argued, for
instance, that because the Romans and Indians have a common
term for a particular utensil, therefore that utensil was possessed
by their ancestors in common previous to their separation.
We must know first the history of the contact" between the
ancestors of the two races; we must be sure that the extant
Roman word did not replace an original Latin term not possessed
by the Indians; we must be sure that the Romans did not re­
ceive the term by transmission from Greek or Celt without ever
having had any identity, connection or contact with our Aryan
forefathers; we must be proof against many other possible solu­
tions about which philology can give us no guanl1)tee· either
negative or affirmative. The Indian 'suranga, a tunnekis'supposed
to be the Greek surinx. We cannot, therefore, argue that the
Greeks and Indians possessed the common art of tunnel-making
before their dispersion or even that the Indians who borrowed
the word from Greece, never knew what an underground exca­
vation might be till they learned it from Macedonian engineers.
The Bengali term for telescope is durbin, a word not of European,
origin. We cannot conclude thai the Bengalis had invented the
telescope independently before their contact with the Europeans.
Yet on the principles by which the philologists seem to be guided
in their conjectural restorations of vanished cultures, these are
precisely the conclusions at which we should arrive. Here we
have a knowledge of the historical facts to correct our specula­
tions; but the prehistoric ages are not similarly defended. Histo­
rical data are entirely wanting and we are left at the mercy of
words and their misleading indications. But a little reflection on
the vicissitudes of languages and specially some study of the
.peculiar linguistic phenomena .created in India by the impact of
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the English tongue on our literary vernaculars, the first rush with
which English words attempted to oust, in conversation and
letter-writing, even conimon indigenous terms in their own
favour and the reaction by which the vernaculars are now finding
new Sanskritic terms to express the novel concepts introduced by
the Europeans, will be sufficient to convince any thoughtful mind
how rash are the premises of these philological culture-restorers
and how excessive and precarious their conclusions. Nor do
they sin by excess alone, but by defect also. They consistently
ignore the patent fact that in prehistoric and preliterary times
the vocabularies of primitive languages must have varied from
century to century to an extent of which we .with our ideas of
language drawn from the classical and modem literary tongues
can form little conception. It is, I believe, an established fact of
anthropology that many savage tongues change their vocabulary
almost from generation' to generation. It is, therefore, perfectly
possible that the implements of civilisation and culture ideas for
which no two Aryan tongues have a common term may yet have
been common property before their dispersion; since each
ofthem~, have rejected after that dispersion the original com­
mon tenff for a neologism of its own manufacture. It is the
preservation of common terms and not their disappearance that
is the miracle of language.

I exclude, therefore, and exclude rightly from the domain
of philology as I conceive it all ethnologicalconclusions, all infe­
rences from words to the culture and civilisation of the men or
races who used them, however alluring may be those specula­
tions, however attractive, interesting and probable may be the
inferences which we are tempted to draw in the course of our
study. The philologist has nothing to do with ethnology. The
philologist has .nothing to do with sociology, anthropology and
archaeology. His sole business is or ought to be with the history
of words and of the association of ideas with the sound forms
which they represent. By strictly confining himself to this pro­
vince, .by the self-denial with which he eschews all irrelevent
distractions and delights on his somewhat dry and dusty road,
he will increase his concentration on his own proper work
and avoid lures which may draw him away from the great dis-
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coveries awaiting mankind on this badly explored tract .of know-
ledge. ' .

But the affinities of languages to each otherare, at least, a
proper field for the labours of philology. Nevertheless, even here
I am compelled to bold that the scholarship of Europe has fallen
into an error in giving this subject of study the first standing
among the objects of philology. Are we really quite sure that we
know what constitutes community or diversity oforigin between
two different languages - so different, for instance, as Latin
and Sanskrit, Sanskrit and Tamil, Tamil and Latin? Latin,
Greek and Sanskrit are supposed to be sister Aryan tongues,
Tamil is set apart as of other and Dravidian .origin. If we enquire
on what foundation this distinct and contrary treatment rests,
we shall find that community of origin is supposed on two main
grounds, a common body of ordinary and familiar terms and a
considerable community of grammatical forms and uses. We
come back to the initial formula, pita, pater, pater, vater, father.
What other test, it may be asked, can be found for determining
linguistic kinship? Possibly none, but a little dispassionate con­
sideration will give us, it seems to me, ground to pause and reflect
very long and seriously before we classify languages too confi­
dently upon this slender basis. The mere possession of a large
body of common terms is, it is recognised, insufficient to estab­
lish kinship; it may establish nothing more than contact or co­
habitation. Tamil has a very large body of Sanskrit words in
its rich vocabulary, but it is not therefore a Sanskritic language.
The common terms must be those which express ordinary and
familiar ideas and objects, such as domestic relations, numerals,
pronouns, the heavenly bodies, the ideas of being, having, etc.,
- those terms that are most commonly in the mouths of men,
especially of primitive men, and are, therefore, shall we say, least
liable to variation? Sanskrit says addressing the father, pitar,
Greek pater, Latin pater, but Tamil says appii; Sanskrit says
addressing the mother mdtar, Greek meter, Latin mater, but
Tamil ammii; for the numeral seven Sanskrit says saptan or sapta,
Greek hepta, Latin septa, but Tamil elu; for the first person Sans­
krit says aham, Greek ego or egiin, Latin ego, but Tamilniin; for
the sun, Sanskrit says sura or siirya, Greek helios, Latin sol, but
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Tamil nayir; for the idea of being, Sanskrit has as, asmi, Greek
has einai and eimi, Latin esse and sum, but Tamil iru. The basis
of differentiation, then, appears with a striking clearness. There
is no doubt about it. Sanskrit, Greek and Latin belong to one
linguistic family which we may call conveniently the Aryan or
Indo-European, Tamil to another for which we can get no more
convenient term than Dravidian.

So far, good. We seem to be standing on a firm foundation,
to be in possession of a rule which can be applied with some­
thing like.scientific accuracy. But when we go a little farther, the
fair prospect clouds a little, mists ofdoubt begin to creep into our
field of vision. Mother and father we have; but there are other
domestic relations. Over the daughter of the house, the pri­
maeval milk-maid, the Aryan sisters show the slight beginnings
of a spirit of disagreement. The Sanskrit father adresses her in
the orthodox fashion, duhitar, 0 milkmaid; Greek as well as
German and English parents follow suit with thugather, tochter,
and daughter, but Latin has abandoned its pastoral ideas, knows
nothing of duhita and uses a word filia which has no conceivable
connection with the milk-pail and is not connected with any
variant for daughter in the kindred tongues. Was Latin then a
mixed tongue drawing from a non-Aryan stock for its concep­
tion of daughterhood? But this is only a single and negligible
variation. We go farther and find, when we come to the word
for son, these Aryan languages seem to differ hopelessly and give
up all appearance of unity. Sanskrit says putra, Greek huios,
Latin filius, the three languages use three words void of all mu­
tual connection. We cannot indeed arrive at the conclusion that
these languages were Aryan in their conception of fatherhood
and motherhood, but sonhood is a Dravidian conception,­
like architecture, monism and most other civilised conceptions,

. according to some modem authorities; for Sanskrit has a literary
.term for child or son, siinul), with which we can connect the
German sohn, English son and more remotely the Greek huios.
We explain the difference then by supposing that these languages
did possess an original common term for son, possibly simu,
which was dropped by many of them at least in a colloquial
expression, Sanskrit relegated it to the language of high litera-
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ture, Greek adopted another form from the sa,me root, Latin
lost it altogether and substituted for it filius as it has substituted
filia for duhitii. This sort of fluidity in the commonest terms
seems to have been common - Greek has lost its original word
for brother, phrator, which its sisters retain, and substituted
adelphos, for which they have no correspondents, Sanskrit has
abandoned the common word for the numeral one unus, ein,
one and substituted a word eka, unknown to any other Aryan
tongue; all differ over the third personal pronoun; for moon
Greek has selene, Latin luna, Sanskrit candra. But when we admit
these facts, a very important part of our scientific basis is sapped
and the edifice begins to totter. For we come back to this fatal
fact that even in the commonest terms the ancient languages
tended to lose their original vocabulary and diverge from each
other so that if the process had not been arrested by an early
literature all obvious proof of relationship might well have dis­
appeared. It is only the accident of an early and continuous
Sanskrit literature that enables us to establish the original unity
of the Aryan tongues. If it were not for the old Sanskrit writings,
if only the ordinary Sanskrit colloquial vocables had survived
who could be certain of these connections? or who could
confidently affiliate colloquial Bengali with its ordinary domestic
terms to Latin any more certainly than Telugu or Tamil? How
then are we to be sure that the dissonance of Tamil itself with
the Aryan tongues is not due to an early separation and an ex­
tensive change of its vocabulary during its preliterary ages?
I shall be able, at a later stage of this inquiry to afford some
ground for supposing the Tamil numerals to be early Aryan
vocables abandoned by Sanskrit but still traceable in the"Veda
or scattered and imbedded in the various Aryan tongues and the
Tamil pronouns similarly the primitive Aryan denominatives of
which traces still remain in the ancient tongues. I shall be able
to show also that large families of words supposed to be pure
Tamil are identical in the mass, though not in their units, with
the Aryan family. But then we are logically driven towards
this conclusion that absence of a common vocabulary for com­
mon ideas and objects is not necessarily a proof of diverse origin.
Diversity of grammatical forms? But are we certain that the
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Tamil forms are not equally old Aryan forms, corrupted .but
preserved .by the early deliquescence of the Tamilic dialect?
Some of them are common to the modem Aryan vernaculars,
but unknown to Sanskrit, and it has even been thence concluded
by some that the Aryan vernaculars were originally non-Aryan
tongues linguistically overpowered by the foreign invader. ·But
if so then into what quagmires ofuncertainty do we not descend?
Our shadow of a scientific basis, our fixed classification of langu­
age families have disappeared into shifting vestibules of nothing­
ness.

Nor is this all the havoc that more mature consideration
works in the established theory of the philologists. We have
found a wide divergence between the Tamil common terms and
those shared in common by the "Aryan" dialects; but let us
look a little more closely into these divergences. The Tamil for
father is appd, not pita; there is no corresponding word in
Sanskrit, but we have what one might call a reverse of the word
in apatyam, son, in aptyam, offspring and apna, offspring. These
three words point decisively to a Sanskrit root ap, to produce or
create, for which other evidence in abundance can be found.
What is there to prevent us from supposing appii, father, to be the
Tamil form for an old Aryan active derivative from this root
corresponding to the passive derivative apatyam/l Mother in
Tamil is ammii, not mdtii; there is no Sanskrit word ammii, but
there is the well-known Sanskrit vocable ambii, mother. What is
to prevent us from understanding the Tamil ammd as an Aryan
form equivalent to ambii, derived from the root amb to produce,
which gives us amba and ambaka, father, amba, ambikii and ambi,
mother and ambarisa, colt of a horse or the young of an animal.
Sodara, a high Sanskrit word, is the common colloquial term in
Tamil for brother and replaces the northern vernacular bhai
and classical bhriitii. Akkii, a Sanskrit word with many variants,
is the colloquial term in Tamil for elder sister. In all these cases
an obsolete or high literary term in Sanskrit is the ordinary
colloquial term in Tamil, just as we see the high literary Sanskrit
sunu1) appearing in the colloquial German sohn and English
son, the obsolete and certainly high literary Aryan adalbha un­
divided, appearing in the colloquial Greek adelphos, brother.
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What are we to concludefrom these and a host of other instances
which will appear in a later volumeof this work? That Tamil is
an Aryan dialect, like Greek, like German1 Surely not, -the
evidence is not sufficient; but that it is possible for a non-Aryan
tongue to substitute largely and freely Aryan vocables for its
most common and familiar terms and lose its own native expres­
sion. But then weare again driven by inexorablelogic to this con­
clusion that just as the absence of a common vocabulary for
common and domestic terms is not a sure proofofdiverse origin,
so also the possession of an almost identicalvocabulary for these
terms is not a sure proof of common origin. These thingsprove,
at the most, intimate contact or separate development; they do
not prove and in themselves cannot prove anything more. But
on what basis then are we to distinguish and classify various
language families 1 Can we,positively say that Tamil is a non­
Aryan or Greek, Latin and German Aryan tongues 1 From the
indication of grammatical forms and uses, from the general
impression created by the divergence or identity of the vocables
inherited by the languages we are comparing? But the first is
too scanty and inconclusive, the second too empirical, uncertain
and treacherous a test; both are the reverse of scientific, both, as
reflection will show, might lead us into the largest and most radi­
cal errors. Rather than to form a conclusion by such a principle
it is better to abstain from all conclusions and tum to a more
thorough and profitable initial labour.

I conclude that it is too early, in the history of philological
research, we have made as yet too crude and slender a foundation
to rear upon it the superstructure of scientific laws and scientific
classifications. We cannot yet arrive at a sound and certain
classification of human tongues still extant in speech, record or
literature. We must recognise that our divisions are popular, not
scientific, based upon superficial identities, not upon the one
sound foundation for a science, the study of various species in
their development from the embryo to the finished form or, fail­
ing the necessary material, a reverse study tracing back the
finished forms to the embryonic and digging down into the
hidden original foetus of language. The reproach of the real
scientist against the petty conjectural pseudo-science ofphilology
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is just; it must be removed by the adoption of a sounder method
.and greater self-restraint, the renunciation of brilliant super­
ficialities and a more scrupulous, sceptical and patient system of
research. In the present work I renounce, therefore, however
alluring the temptation, however strong the facts may seem to a
superficial study, all attempt to speculate on the identities or
relationships of "the different languages, on the evidence of philo­
logy as to the character and history of primitive human civilisa­
tions, or any other subject whatever not strictly within the four
walls of my subject. That subject is the origin, growth and deve­
lopment of human language as it is shown to us by the embryo­
logy of the language ordinarily called Sanskrit and three ancient
tongues, two dead and one living which have evidently come at
least into contact with it, the Latin, Greek and Tamil. I have
called my work, for convenience's sake, 'The Origins of Aryan
Speech'; but I would have it clearly understood that by using this
familiar epithet Ido not for a moment wish to imply any opinion
as to the relationship of the four languages included in my survey,
or the race origin of the peoples speaking them or even of the
ethnic origins of the Sanskrit speaking peoples. I did not wish to
use the word Sanskrit, both because it is only a term meaning,
polished or correct and designating the literary tongue of ancient
India as distinct from the vernaculars used by the women and the
common people and because my scope is somewhat wider than
the classical tongue of the northern Hindus. I base my conclu­
sions on the evidence of the Sanskrit language helped out by those
parts of the Greek, Latin and Tamil tongues which are cognate
to the word-families of Sanskrit, and by the origins of Aryan
speech I mean, properly, the origin of human speech as used
and developed by those who fashioned these word-families and
their stocks and off-shoots. The significance of the word Aryan,
as I use it, goes no farther.

In such an enquiry, it is obvious that a kind of science of
linguistic embryology is the first necessity. In other words, it is
only in proportion as we get away from the habits and notions
and apparent facts of formed human speech in its use by modem
and civilised people, only in proportion as we get nearer to ,the
first roots and rudiments of the structure of the more ancient
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and primitive languages that we shall have any chance ofmaking
really fruitful discoveries. Just as from the study of the formed
outward man, animal, plant, the great truths of evolution could
not be discovered or, if discovered, not firmly fixed, -just as
only by going back from the formed creature to its skeleton and
from the skeleton to the embryo could the great truth be estab­
lished that in matter also the great Vedantic formula holds good,
- of a world formed by the development of many forms from
one seed, in.the will of the universal Being, ekam bijam bahudhii
yaJ,z karoti, so also in language; if the origin and unity of human
speech can be found and established, if it can be shown that its
development was governed by fixed laws and processes, it is only
by going back to its earliest forms that the discovery is to be
made and its proofs established. Modem speech is largely a
fixed and almost artificial form, not precisely a fossil, but an
organism proceeding towards arrest and fossilisation. The ideas
its study suggests to us are well calculated to lead us entirely
astray. In modern language the word is a fixed conventional
symbol having for no good reason that we know a significance
we are bound by custom to attach to it. We mean by wolfa certain
kind of animal, but why we use this sound and not another to
mean it, except as a mere lawless fact of historical development,
we do not know, do not care to think. Any other sound would, for
us, be equally good for the purpose, provided the custom-bound
mentality prevailing in our environment could be persuaded to
sanction it. It is only when wego back to the early tongues and
find, for instance, that the Sanskrit word for wolf means radi­
cally "tearing" .that we get a glimpse of one law at least .of the
development of language. Again, in modem speech we have fixed
parts of speech; noun, adjective, verb, adverb are to us different
words even when their forms are the same. Only when we go
back to the earlier tongues do we get a glimpse of the striking,
the illuminating fact that in the most fundamental forms a single
monosyllable did service equally for noun, adjective, verb and
adverb and that man in his earliest use of speech probably made
in his mind little or no conscious difference between these various
uses. We see the word vrka in modem Sanskrit used only as a
noun signifying wolf; in the Veda it means simply tearing or a
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tearer, is used indifferently' as a noun or adjective, even in its
noun-use has much of the freedom of an adjective and can be
applied freely to a wolf, a demon, an enemy, a disruptive force
or anything that tears. We find in the Veda, although there are
adverbial forms corresponding to the Latin adverb in e and ter,
the adjective itself used continually as a pure adjective and yet in
a relation to the verb and its action which corresponds to our
modem use of adverbs and adverbial or prepositional phrases or
subordinate adverbial clauses. Still more remarkable, we find
nouns and adjectives used frequently as verbs with an object in
the accusative case -depending on the verbal idea in the root. We
are 'prepared, therefore, to find that in the simplest and earliest
forms of the Aryan tongue the use of a word was quite fluid, that
a word like cit for instance might equally mean to know, know­
ing, knows, knower, knowledge, or knowingly and be used by the
speaker without. any distinct idea of the particular employment
he was making of the pliant vocable. Again, the tendency to
.fixity in modem tongues, the tendency to use words as mere
counters and symbols of ideas, not as living entities themselves
the parents of thought, creates a tendency to limit severely the use
of a single word in several different senses and also a tendency to
avoid the use of many different words for the 'expression of a
single object or idea. When we have got the word 'strike' to mean
a voluntary and organised cessation of work by labourers, we
are satisfied; we would be embarrassed if we had to choose
between this and fifteen other words equally common and having
the same significance; still more should we feel embarrassed if
the same word could mean a blow, a sunbeam, anger, death, life,
darkness, shelter, a house, food and prayer. Yet this is precisely
the phenomenon, - again, I suggest a most striking and illu­
minating phenomenon, - we find in the early history of speech.
Even in later Sanskrit the wealth of apparently unconnected
significances borne by a single word is phenomenal, but in Vedic
Sanskrit it is more than phenomenal and offers. a serious stum­
bling-block to any attempt by moderns to fix the exact and in­
disputable sense of the Aryan hymns. I shall give evidence in
this work for concluding that in yet earlier speech the licence was
much greater, that each word, not only exceptionally but ordi-



The Origins of Aryan Speech 56'

narily, was capable of numerous different meanings and each
object or idea could be expressed by many, often by as many

.as fifty different words each derived from a different root. To
our ideas such a state of things would be one merely of lawless
confusion negativing the very idea of any law of speech or any
possibility of a linguistic Science) but I shall show that this ex­
traordinary freedom and pliancy arose inevitably out of the very
nature of human speech in its beginnings and as a result of the
very laws which presided over its pristine development.

By going back thus from the artificial use of a developed
speech in modem language nearer to the natural use of primitive
speech by our earlier forefathers we gain two important points.
We get rid of the idea ofa conventional fixed connection between
the sound and its sense and we perceive that a certain object is
expressed by a certain sound because for some reason it suggested
a particular and striking action or characteristic which distin­
guished that object to the earlier human mind. Ancient man did
not say in his mind as would the sophisticated modem, "Here is
a gory carnivorous animal, with four legs, of the canine species
who hunts in packs and is particularly associated in my mind
with Russia and the winter and snow and the steppes; let us find
a suitable name for him"; he had fewer ideas about the wolf in
his mind, no preoccupation with ideas of scientific classification
and much preoccupation with the physical fact ofhiscontact with
the wolf. It was this chief all-important physical fact he selected
when he cried to his companion, not "here is the wolf", but
simply "this tearer", ayam vrkah The question remains, why
the word vrka1J,.more than another suggested the idea of tearing,
The Sanskrit language carries us one step back, but not yet to
the final step, by showing us that it is not the formed word vrkal)
withwhich wehave to deal, but the word vrc, that root of which
vrka is only one of several outgrowths. For the second obsession
it helps us to get rid of is the modem connection of the developed
word with some precise shade ofan idea that wehave accustomed
it to convey. The word delimitation and the complex sense it
conveys are with us welded together; we need not remember
.that it comes from limes, a boundary, and that the single syllable
lime, which is the backbone of the word, does not carry to us by
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itself the fundamental core of the sense. But I think it can be
shown that even in the Vedic times men using the word vrka
had the sense of the root vrc foremost in their minds and it was. .

that root which to their mentality was the rigid fixed significant
part of speech; the full word being still fluid and depending for

.its use on the associations wakened by the root it contained. If
that be so, we can partly see why words remained fluid in their
sense, varying according to the particular idea wakened by the'
root-sound in the mentality of the speaker. We can see also .
why this root itself was fluid not only in its significances, but in
its use and why even in the formed and developed word the
nominal, adjectival, verbal and adverbial uses .were, even in the
comparatively late stage of speech we find in the Vedas, so im­
perfectly distinguished, so little rigid and separate, so much run
into each other. We get back always to the root as the deter­
mining unit of . language. In the particular inquiry we have
before us, the basis for a science of language, we make a most
important advance. We need not enquire why vrka meant tearer;
we shall enquire instead what the sound vrc meant to the early
Aryan-speaking races and why it bore the particular significance
or significances we actually find imbedded in it. We have not to
ask why dolabra in Latin means an axe, dalmi in Sanskrit means
Indra's thunderbolt, dalapa and dala are applied to weapons, or
dalanam meaning crushing or delphi in Greek is the name given
to a place of caverns and ravines, but we may confine ourselves
to an enquiry into the nature of the mother-root dal of which all
these different but cognate uses are the result. Not that the varia­
tions' noted have no importance but their importance is minor
and subsidiary.yre may indeed divide the history of speech­
origins into two parts, the embryonic into which research must
be immediate as of the first importance, the structural which is
less important and therefore may be .kept for subsequent and
subsidiary inquiry. In the first we note the roots of speech and
inquire how vrc came to mean to tear, dal to split or crush, whe­
ther arbitrarily or by the operation of some law of nature; in the
second we note the modifications and additions by which those
roots grow· into developed words, word-groups, word-families
and word-clans and why those modifications and additions had
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the effect on sense and use which we find them to have exercised,
why the termination ana turns dal into an adjective or a noun
and what is the source and sense of the various terminations
libra, bhi, bha, (del)phoi, (dal)bhiih, an (Greek on) and ana.

This superior importance of the root in early language to
the formed word is one of those submerged facts of language the
neglect of which has been one of the chief causes of philology's
scientific abortiveness as a science. The first comparative philo­
logists made, it seems to me, a fatal mistake when, misled by the
wider preoccupation with the formed word, they fixed on the
correlation pita, pater, pater, vater, father as the clef, or the
mulamantra, of their science and began to argue from it to all
sorts of sound or unsound conclusions. The real clef, the real
correlation is to be found in this other agreement, dalbhi, dalana,
dolabra, dolon.: delphi, leading to the idea of a common mother­
root, common word-families, common word-clans, kindred
word-nations, or,as we call them, languages. And if it had been
also noticed that in all these languages dal means also pretence
or fraud and has other common or kindred significances and
some attempt made to discover the reason for one sound having
these various significant uses, the foundation of a real Science of
Languages might have been formed. We should incidentally
have discovered, perhaps, the real connections of the ancient
languages and the common mentality of the so-called Aryan
peoples. We find dolabra in Latin for axe, we find no corres­
ponding word in Greek or Sanskrit for axe; to argue thence
that the Aryan forefathers had not invented or adopted the axe
as a weapon before their dispersion, is to land oneself in a region
of futile and nebulous uncertainties and rash inferences. But
when we have noted that dolabra in Latin, dolon in Greek, dala,
dalapa and dalmi in Sanskrit were all various derivatives freely
developed from dal to split, and all used for some kind ofweapon,
we get hold of a fruitful and luminous certainty. We see the
common or original mentality working, we see the apparently
free and loose yet really regular processes by which words were
formed; we see too that not the possession of the same identical
formed words, but the selection of a root word and of one among

1 Dolos, fraud; dolan, dagger; doulos, slave.
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several children of the same root word to express a particular
objector idea was the secret both of the common element and of
.the large and free variation that we actually find of the voca­
bulary of the Aryan languages.

I have said enough to show the character of the enquiry
which I propose to pursue in the present work. This character
arises necessarily from the very nature of the problem we have
before us, the processes by which language took birth and for­
mation. In the physical sciences we have a simple and homo­
geneous material of study; for, however complex may be the
forces or constituents at work, they are all of one nature and
obey one class of laws; all the constituents are forms developed
by the vibration of material ether, all the forces are energies of
these ethereal vibrations which have either knotted themselves
into these formal constituents of objects and are at work in them
or else still work freely upon them from outside. But in the
mental sciences we are confronted with heterogeneous material
and heterogeneous forces and action of forces; we have to deal
first with a physical material and medium, the nature and action
of which by itself would be easy enough to study and regular
enough in its action, but for the second element, the mental
agency working in and upon its physical medium and material.
We see a cricket ball flying through the air, we know the elements
of action and statics that work into and upon its flight and we
can tell easily enough either by calculation or judgment not only
in what direction it will pursue its flight, but where it will fall.
We see a bird flying through the air, - a physical object like the
cricket ball flying through the same physical medium; but we
know neither in what direction it will fly, nor where it will alight
The material is the same, a physical body, the medium is the
same, the physical atmosphere; to a certain extent even the
energy is the same, the physical Pranic energy, as it is called in
our philosophy, inherent in matter. But another force not
physical has seized on this physical force, is acting in it and on it
and so far as the physical medium will allow, fulfilling itself
through it. This force is mental energy, and its presence suffices
to change the pure or molecular Pranic energy we find in the
cricket ball into the mixed or nervous Pranic energy we find in
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the bird. But if we could so develop our mental perceptions as
to be able to estimate by judgment or measure by calculation
the force of nervous energy animating the bird at the moment of
its flight, even then we could not determine its direction or goal.
The reason is that there is not only a difference in the energy, but
a difference in the agency. The agency is the mental power dwel­
ling in the merely physical object, the power of a mental will
which is not only indwelling but to a certain extent free. There
is an intention in the bird's flight; if we can perceive that inten­
tion, we can then judge whither it will fly, where it will alight,
provided always that it does not change its intention. The cricket
ball is also thrown by a mental agent with an intention, but that
agent being external and not indwelling, the ball cannot, once
it is propelled in a certain direction, with a certain force, change
that direction or exceed that force unless turned or driven
forward by a new object it meets in its flight. In itself it is not
free. The bird is also propelled by a mental agent with an inten­
tion, in a certain direction, with a certain force of nervous energy
in its flight. Let nothing change in the mental will working it
and its flight may possibly be estimated and fixed like the cricket
ball's. It also may be turned by an object meeting it, a tree or a
danger in the way, an attractive object out of the way, but the
mental power dwells within and is, as we should say, free to
choose whether it shall be turned aside or not, whether it shall
continue its way or not. But also it is free entirely to change its .
original intention without any external reasons, to increase or
diminish, to use its output of nervous energy in the act, to employ
it in a direction and towards a goal which are quite foreign to
the original object of the flight. We can study and estimate
the physical and nervous forces it uses, but we cannot make
a science of the bird's flight unless we go behind matter and
material force and study the nature of this conscious agent and
the laws, if any, which determine, annul or restrict its apparent
freedom.

Philology is the attempt to form such a mental science, ­
for language has this twofold. aspect; its material is physical,
the sounds formed by the human tongue working on the air
vibrations; the energy using it is nervous, the molecular Pranic



570 .The"Secret of the Veda

activity of the brain using the vocal agents and itself used and
modified by a mental energy, the nervous impulse to express,
tobring out of the crude material of sensation the clearness and
preciseness of the idea; the agent using it is a mental will, free so
far as we can see, but free within the limits of its physical material
to vary and determine its use, for that purpose, of the range of
vocal sound. In order to arrive at the laws which have governed
the formation of any given human tongue, - and my purpose
now is not to study the origins ofhuman speech generally, but the
origins of Aryan speech, - we must examine, first, the way in
which the instrument of vocal sound has been determined and
used by the agent, secondly, the way in which-the relation of the
particular ideas to be expressed to the particular sound or
sounds which express it, has been determined. There must
always be these two elements, the structure of the language, its ."
seeds, roots, formation and growth, and the psychology of the
use of the structure.

Alone of the Aryan tongues, the present structure of the
Sanskrit language still preserves this original type of the Aryan
structure. In this ancient tongue alone, we see not entirely in all
the original forms, but in the original essential parts and rules of
formation, the skeleton, the members, the entrails of this organ­
ism. It is through this study, then, of Sanskrit, especially aided
by whatever light we can get from the more regular and richly-

, structured among the other Aryan languages, that we must seek
for our origins. The structure we find is one of extraordinary
initial simplicity and also of extraordinarily mathematical and
scientific regularity of formation. We have in Sanskrit four open
sounds or pure vowels, a (af), i (e), u (~), r ('I:) with their leng­
thenedforms, ii (an), i (t), it (s), and r ('It) (we have to men­
tion but may omit for practical purposes the rare vowel lr, '1),
supplemented by two other open sounds which the grammarians
are probably right in regarding as impure vowels or modifications
of i (,) and u (~); they are the vowels e (~) and 0 (an), each
with its farther modification into ai (~) and au (8ft). Then we
have five symmetrical Vargas or classes of closed sounds or
consonants, the gutturals, k ("!), kh (~), g ('1), gh ('!), n(~), the
palatals c ('i{),ch (~),j (W!..),jh (~), n(3!), the cerebrals, answer-
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ing approximately to the English dentals, t (~), th(~), r! (~),

rIh ('t:), !Z (vr); the pure dentals answering to the Celtic and
continental dentals we find in Irish and in French, Spanish or
Italian t (~), th ('{), d (1{), dh ("{), n (0{) and the labials, p ('{),
ph (~), b (~), bh ('1:), m (~). Each of these classes consists of a
hard sound, k ("!), c ("{), t (~), t (({), P ('{), with its aspirate, kh
(~), ch (~), th (~), th (~J, ph (~), a corresponding sound g (~),

j ('{), r! (~), d (1{), b (~) with its aspirate gh ('f.),jh (II), rIh ('t:), dh
("{), bh (~), and a class nasal, Ii (~), Ii (8{), (l (vr), n (O{), m (1!).
But of these nasals only the last three have any separate exis­
tence or importance; the others are modifications of the general
nasal sound, m (1!), n (O{), which are found only in conjunction
with the other consonants of their class and are brought into
existence by that conjunction. The cerebral class is also a peculiar
class; they have. so close a kinship to the dental both in sound
and in use that they may almost be regarded as modified dentals
rather than an original separate class. Finally, in addition to the
ordinary vowels and consonants we have a class composed of the
four liquids y (1{), r (~), I (~), v (1!), which are evidently treated
as senii-vowels, y (1{) being the semi-vowel form of i (t), v (lIf.)
of u (~), r (~) of r ('W:), I (~) of Ir ('!), - this semi-vowel
character of r (~) and I (~) is the reason why in Latin prosody
they have not always the full value of the consonant, why, for
instance" the u in volueris is optionally long or short; we have
the triple sibilation S ('ll{), $ ('!) and s (~), S, palatal, $ cerebral,
s dental; we have the pure aspirate, h (~). With the possible
exception of the cerebral class and the variable nasal, it can
hardly be doubted, I think, that the Sanskrit alphabet represents
the original vocal instrument of Aryan speech. Its regular, sym­
metrical and methodical character is evident and might tempt
us to see in it a creation of some scientific intellect, if we did not
know that Nature in a certain portion of her pure physical action
has precisely this regularity, symmetry and fixity and that the
mind, at any rate in its earlier unintellectualised action, when
man is more guided by sensation and impulse and hasty percep­
tion, tends to bring in the element of irregularity and caprice
and not a greater method and symmetry. We may even say,
not absolutely, but within the range of the linguistic facts and
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periods available to us, the greater the symmetry and unconscious
scientific regularity, the more ancient the stage of the language.

J

The advanced stages of language show an increasing detrition,
deliquescence, capricious variation, the loss of useful sounds,
the passage, sometimes transitory, sometimes permanent ofslight
and unnecessary variations of the same sound to the dignity of
separate letters. Such a variation, unsuccessful in permanence
can be seen in the Vedic modification of the soft cerebral rI (~)

into a cerebral liquid ! (G1!). This sound disappears in later
Sanskrit, but has fixed itself in Tamil and Marathi. Such is the
simple instrument out of which the majestic and expressive
harmonies of the Sanskrit language have been formed.

The use of the instrument by the earlier Aryans for the for­
mation of words seems to have been equally symmetrical, metho­
dical and in close touch with the physical facts of vocal expres­
sion. These letters are used as so many seed-sounds; out of
them primitive root-sounds are formed by the simple combina­
tion of the four vowels or less frequently the modified vowels
with each of the consonants, the two dependent nasals n (~)

and fz (8!:) and the cerebral nasal s (11':) excepted. Thuswithd (~:)

as a base sound, the early Aryans were able to make for them­
selves root-sounds which they used indifferently as nouns, adjec­
tives, verbs or adverbs to express root-ideas, - da(e), dii (tT),
di (f(), di ("), du (I), da (I), dr (~), and di (,-). All these
roots did not endure as separate words, but those which did,
left an often vigorous progeny behind them which preserve
in themselves the evidence for the existence of their progenitor.
Especially have the roots formed by the short a (at) passed out of
use without a single exception. In addition the Aryans could form
if they chose the modified root-sounds de (t), dai (t), do (~), dau
(~). The vowel bases were also used, since the nature of speech
permitted it, as root-sounds and root-words. But obviously the
kernel of language, though it might suffice for primitive beings, is
too limited in range to satisfy the self-extensive tendency ofhuman
speech. We see therefore a class of secondary root-sounds and
root-words grow up from the primitive root by the further addi­
tion to it of any of the consonant sounds with its necessary or
natural modification of the already existing root-idea. Thus on
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the basis of the now lost primitive root da, itwas possible to have
four guttural short secondary roots, dak{~),dakh(~), dag{~),

dagh (iI'{) and four long, dak (~), dakh{~),.dag (~), dagh
(~), which might be regarded either as separate words or long
forms of the short root; so also eight palatal, eight cerebral,
with the two nasal forms dan (tot) and da1) (~), making ten,
ten dental, ten labial liquid, six sibilant and two aspirate
secondary roots. It was possible also to nasalise any of these

~

forms, establishing for instance, dank (~), dankh (~), dang
(1tr) and dangh (~). It seems not unnatural to suppose that
all these roots existed in the earlier forms of the Aryan Speech,
but by the time of our first literary records, the greater number
of them have .disappeared, some leaving behind them a scanty or
numerous progeny, others perishing with their frail descendants.
If we take a single example, the primitive base root ma (q),
we find ma (~) itself dead but existing in the noun forms ma
(q), md (qr), man (q-t), matab (q(l':), matam (q~); man (q'!)
existing only in the nasal form mank (~) and in its own descen­
dants makara (q~), makura (qlt), makula (qp) etc., and in
tertiary formations makk (~) and maks (q"'!) ; makk (q"'!) still
existing as a root-word in the forms makh ('I'!) and mankh
(~); mag (1tIt) only in its descendants and in its nasal forms
mang ("'!), magh (~) in its nasalised formmangh"(*!); mac('I'i!)
still alive, but childless except in its nasal disguise mane (~);

mach (qC!) dead with its posterity, maj{'1il) alive in its descendants
and its nasal form manj (~), majh ('lit) wholly obsolete. We
find in the long forms md (qf) and mdks (""!) as separate
roots and words with mdk (qJlf!) , miikh (1tA!:), magh (~),

mac (~), and mach (~) as their substantial paris, but
more usually deriving, it would seem, from a lengthening of
the short root, than from the long form as a separate root.
Finally, tertiary roots have been formed less regularly but still
with some freedom by the addition of semi-vowels to the seed-

I

sound in either primitive or secondary root thus giving us roots
like dhyai (~), dhvan (~), sru (~), hliid (~), or of other
consonants where the combination was possible, giving us roots
like stu (~), scyu (~), hrad ('gi{) etc., or else by the addition of

. another consonant to the final of the secondary root, giving us
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forms like vall (~), majj (""{) etc. These are the pure root­
forms. But a sort of illegitimate tertiary root is formed by the
vowel gu!la or modification, as for example, of the vowel r(..:)
into ar (~), and r(~) into iir (~), so that we have the
alternative forms rc (~) and arc (riJ or ark (8I'tJ; the forms
cars (.tJ and car (~) replacing cr~ ("!'t) and cr ("!) which
are now dead, the forms mrj (~) and marj (-J etc. We find
too, certain "early tendencies of consonantal modifications,

"one has an initial tendency to get rid of the palatal c (~)

ch (~) and j ('{) jh ('!), replace them by k ("!) and g (1J:), a
tendency entirely fulfilled in Latin, but arrested in the course
of half fulfilment in Sanskrit. This principle of gu!la is of great
importance in the study of the physical formation of the
language and of its psychological development, especially as it
introduces a "first element of doubt and confusion into .an
otherwise crystal clearness of structure and perfect mechanic
regularity of formation. The vowel guna or modification works
by the substitution either of the modified vowel, e (~) for i (t),
o (an) for u (ao), so that we have from vi (fif) the case form ves
(~), veb (_:),fromjanu (il'"!) the case formjanoh (;ron:), or of the
pure semi-vowel sound y (~) for i (t), v (1{) for u (ao), r (~) for
r (":-), or a little impurely rii (n), so that from vi (fif) we have the
verbal form vyantah (~), from su (~), the verbal form aSvah
(8R1t.), from vr (,) or vrh (~) the noun vraha (q:), or else of
the supported semi-vowel sound, ay (~) for i (r), av (~) for
u (~), ar (~) for r (~), al (~) for Ir (~), so that we have
from vi the noun vayas (~), from sru (,) the noun sravas
("'"!), from sr (~) the noun saras (~), from klrp ("'r!) the
noun kalpa (~). These forms constitute the simple gunation
of the short vowel sounds a (at), i (t), u (ao), r (":), Ir (~); in "
addition we have the long modification or vrddhi, an extension
of the principle of lengthening which gives us the long forms
of the words; we have ai (tl) or iiy (ant{) from i (t), au (aft) or iiv
(am{) from u (ao), iir (am.;) from r (":), iiI (~) from Ir (~),

while a (at) has no vrddhi proper but only the lengthening ii
(an). The principal confusion that arises out of this primitive
departure from simplicity of sound-development is the frequent
uncertainty between a regular secondary roof and the irregular
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gunated root. We have, for instance, the regular root ar (~)

deriving from the primitive root a (if) and the illegitimate root
ar (~) deriving from the primitive root r (~); 'we have the
forms kala ("") and kala ('lim), which, if judged only by their
structure, may derive either from klr ("'f) or from kal (~); we
have ayus (~) and ayus (~) which, similarly judged, may
derive either from the root forms a (if) and a (an) or from the
root forms u (;t) and i (t). The main consonantal modifications
in Sanskrit are structural and consist in the assimilation of
like consonants, a hard sound becoming soft by association
with a soft sound, as soft sound hard by association with a hard
sound, aspirates being replaced in conjunction by the corres­
ponding unaspirated sound and modifying their companion in
return, e.g. lapsyate (wcw~) and labdhum (wif!.tJ from labh ("'t)
substituted for labh-syate ("'t-m) and labh-tum ("'t~), vyiulha
(~) from vyuh (~.J replacing vyiihta ("{(.a). Beyond this
tendency to obey certain subtle but easily recognisable ten­
dencies of mutual modification, which in themselves suggest
only certain minor and unimportant doubts, the one really
corruptive tendency in Sanskrit is the arrested impulse towards
disappearance of the palatal family. This has gone so far that
such forms as ketu (~) can be considered by Indian gramma­
rians, quite erroneously, to proceed from the root cit (~)

and not from the root kit (fifitl) which is its natural parent.
In reality, however, the only genuine palatal modifications are
those in sandhi, which substitute k ("!) for c (.,:), g (~) for j (II{)
at the end of a word or in certain combinations, e.g. lagna (~)
for lajna (~), vaktr (~) for vactr (~), vakva (~) for vacva
(~), the noun vdkya (~) from the root vac (~), the
perfect cikiiya (Nifilq) and cikye (~). Side by side with these
modificatory combinations we have regular forms, such as yajna,
(q), vdcya (~), ciciiya (N"U4), cicye (~). It is even
open to question whether the forms cikiiya (Nifilq) and cikye
(~) are not rather from the root ki (fiIr) than actual descen­
dants from the parent root ci (fil') in whose nest they have
found a home.

These elements of variation noted, we are in a position to
follow the second stage in the flowering of speech from the root-
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state to the stage in which we pass on by a natural transition
to the structural development of language. So far we have a
language formed of the simplest and most regular elements.
The seed-sounds, eight vowels and their modifications four in
number; five classes of consonants and the nasals; one quater­
nary of liquids or semi-vowels: three sibilants; one aspirate
based on each of these; their first developments, the primitive
and parent roots, as from the seed-sound v ('{), the primitive root­
group va (e), vii (\fI'), vi (R), vi (~), vr ('!) vr ('!) and possibly
vu ('t), vu (,), ve (-), vai ("), vo (~), vau (~); round each
primitive root its family of secondary roots, round the primitive
va (if) its family, vak (~), vakh ('"!:), vag (~), vagh (~);

vae (.,), vach ('"!), vaj (~), vajh ('11{); vat (~), vath (~),

vat) (-,:), vadh (~), vaQ ('fG{); vat (~), vath (.,), vad (~),

vadh (.,), van (~); vap (~), vaph ('"1), vab (~), vabh (~),

vam (~); and possibly vay ('II{) , var «o. val (~), vav (~); vas
(~), vas (~), vas (~), vah (~); -the eight or more families
of this group forming a root-elan, with a certain variable
number of tertiary dependents such as vane (~), varig (~),

vand (~), valg (~), vams (~), vank (~), vraj ("'!), etc.
Forty of these clans would constitute the whole range of
primitive language. Each word would in the primitive nature
of language, like each man in the primitive constitution
of human society, fulfil at once several functions, noun,
verb, adjective and adverb at once, the inflection of the
voice, the use of gesture and the quickness of the instinct
making up for the absence of delicacy and precision ill the
shades of speech. Such a language though of small compass
would be one, it is clear, of great simplicity, of mechanical regu­
larity of formation built up perfectly in its small range by the
automatic methods of Nature, and sufficient to express the first
physical and emotional needs of the human race. But the increas­
ing demands of the intellect would in time compel a fresh growth
of language and a more intricate flowering of forms. The first
instrument in such a growth, the first in urgency, importance and
time, would be the impulse towards distinguishing more formally
between the action, the agent and the object, and therefore of
establishing some sort of formal distinction, however vague at
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first, between the noun-idea and the verb-idea. The second im­
pulse, possibly simultaneous, would be towards distinguishing
structurally, - for it is possible that the various root forms of
one family were already used for that object, - between the
various lines and shades of action, of establishing in modem
language, tense forms, voices, moods. The third impulse would
be towards the formal distinction of various attributes, such as
number and gender, and various relations of the subject and
object themselves to the action, of establishing case forms and
forms of singularity, duality, plurality. The elaboration of special
forms for adjective and adverb seems to have been a later, the
latter in fact the latest of the operations of structural develop­
ment, because in the early mentality the need of these distinctions
was the least pressing.

When we examine how the old Aryan speakers managed
the satisfaction of these needs and this new and rich efflorescence
of the language plant we find that Nature in them was perfectly
faithful to the principle of her first operations and 'that the whole
of the mighty structure of the Sanskrit language was built up by
a very slight extension of her original movement. This extension
was reared and made possible by the simple, necessary and in­
evitable device of using the vowels a (ar),i (t), u (~) and r (..:)
with their long forms and modifications as enclitic or support
sounds subsequently prefixed sometimes to the root, but at first
used to form appendage sounds only. The Aryans by the aid
of this device proceeded, just as they had formed ' root-words
by adding the consonant sounds to the primitive root-sounds,
by adding for instance d (~) or I ('!) to va (,,) had formed vad
(q) and val ("'!), so now to form structural sounds by adding to
the developed root-word any of the same consonant sounds, pure
or conjunct with others, with an enclitic sound either as the
connective support or a formaton' support or both, or else by
adding the enclitic sound alone as a substantial appendage.
Thus, having the root vad (~), they could form from it at
their will by the addition of the consonant t (~), vadat (1Rtf),
vadit (~)t vadut (",,), vadrt (",,) or vadata (lIRtf), vadita
(m)t vaduta (~), vadrta (~), or vadati (1RftI), vaditi ('fMf),
vaduti (qRr)t vadrti (.) or vadatu (~)t vaditu (~), vadutu



578 The Secret of the Veda

(.), vadrtu (~), or else vadatri ("""), vaditri ("), vadutri
(~) ; vadrtri (~) .or else they could use the enclitic only and
form vada (Q), vadi ('WR), vadu (~), vadr (1f!), or they could
employ the conjunct sounds tr ('{), ty (~), tv ("!), tm (~), tn
(~), and produce such forms as vadatra (~), vadatya (~),

vadatva (~), vadatma (~), vadatna (q;r). As a matter of
fact we do not find and would not expect to find all these possi­
bilities actually used in the case of a single word. With the
growth of intellectual richness and precision there would be a
corresponding growth in the mental will-action and the super­
session of the mechanical mind processes by more clearly and
consciously selective mind processes. Nevertheless we do find
practically all these forms distributed over the root-clans and
families of the Aryan word-nation. We find the simple nominal
forms built by the addition of the sole enclitic richly and almost
universally distributed. The richness of forms is much greater. ,

in earlier Aryan speech than in later literature. From the root
san(W"!) for instance, we find in Vedic speech all the forms
sana (~), sani (ufof), sanu (~) (contracted into snu "1>, but
in later Sanskrit they have all disappeared. We find also in
Veda variants like caratha (~) and carutha (~), raha (oq:)
and raha (~~), but in later Sanskrit caratha (~) has been
rejected, rah (~.J and riih (~.J preserved but rigidly dis­
tinguished in their significances. We find most nouns in
possession of the a (If) noun form, some in possession of the i
(t) form, some in possession of the u (;t) form. We find a
preference for the simple hard consonant over the aspirate and
the soft p ('{) is more frequent in structural nouns than ph ("!)
or bh ('!) but both ph . ("!) and bh ('!) occur, p ('!) is more
frequent than b (~), butb (~) occurs. We find certain consonants
preferred over others, especially k (~), t (et), n (,), s (~) either
in themselves or in their combinations; we find certain appen­
dage forms like as ('"{), in (~), an (~), at (arcr), tri (~),

vat (~), van ("'!:), formalised into regular nominal and verbal
terminations. We see double appendages, side by side with the
simple jitva (~), we may have jitvara (fl1lC'6i<), jitvan (NiN1)
etc. Throughout we see or divine behind the present state of
the Sanskrit language a wide and free natural labour of forma-
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tion followed by a narrowing ~rocess of rejection and selection.
But always the same original principle, either simply or com­
plexly applied, with modification or without modification of the
root-vowels and consonants, is and remains the whole basis
and means of noun-structure.

In the variations of the verb, in the formation of case we
find always the same principle. The root conjugates itself by the
addition of appendages such as mi (~), si (m), ti (fa') , etc., m ('!),
y ('{), h (tJ, ta (e), va (11'), (all of them forms used also for
nominal structures), either simply or with the support of the
enclitic a (If), i (s), or rarely u (~), short, lengthened or modi­
fied, giving us such forms as vacmi (~), vakst (~'It), vadasi
(tRftt), vadiis! (~), vadat (~), vadati ('Rfif), vaddti (~).
In the verb forms other devices are used such as the insertion
of an appendage like n (-t), na (;n), nu (,) or ni (f.f) in prefer­
ence to the simple vowel enclitic; the prefixing of the enclitic
a (If) or augment to help out the fixing of tense significance;
the reduplication of the essential part of the root in various ways,
etc. We notice the significant fact that even here Vedic Sanskrit
is much richer and freer in its variations. Sanskrit is yet more
narrow, rigid and selective, the former using alternative forms
like bhavati (.mr), bhavab (~), bhavate (~). The latter rejects
all but the first. The case inflexions differ from the verb forms
only in the appendages prefixed, not in their principle or
even in themselves; as (~), am (aI'(), as (81'R{), os (~), lim
(an,) are all verbal as well as nominal inflexions. But subs­
tantially the whole of the language with all its forms and inflex­
ions is the inevitable result of the use by Nature in man of one
single rich device, one single fixed principle of sound formation
employed with surprisingly few variations, with an astonishingly
fixed, imperative and almost tyrannous regularity but also a free
and even superfluous original abundance in the formation. The
inflexional character of Aryan speech is itself no accident but the
inevitable result, almost physically inevitable, of the first seed
selection of sound-process, that original apparently trifling selec­
tion of the law of the individual being which is at the basis of all
Nature's infinitely varied regularities. Fidelity to the principle
.already selected being once observed the rest results from the
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very nature and necessities of the sound-instrument that is
employed. Therefore, in the outward form of language, we see the
operation of a regular natural law proceeding almost precisely
as Nature proceeds in the physical world to form a vegetable or
an animal genus and its species.

We have taken one step in the perception of the laws that
govern the origin and growth of language; but this step is nothing
or little unless we can find an equal regularity, an equal reign of
fixed process on the psychological side, in the determining of the
relation of particular sense to particular sound. No arbitrary or
intellectual choice but a natural selection has determined the
growth and arrangement of the sounds, simple or structural, in
their groups and families. Is it an arbitrary or intellectual choice
or a law of natural selection that has determined their signis
ficances? If the latter be true and it must be so, if a Science of
Language be possible, then having this peculiar arrangement of
significant sounds, certain truths follow inevitably. First: the
seed-sound l' (1{), for example, must have in it something inherent
in it which connected it in man's mind originally in the first
natural state of speech, with the actual senses borne by the
primitive roots l'a ('f), l'Q ('IT), vi (f1f), l'i (""), l'U (,), l'ii (,),
l'f (,), l'f (,), in the primitive language. Secondly, whatever
variations there are in sense between these roots must be
determined originally by some inherent tendency of significance
in the variable or vowel element, a (w),Q (an), i (r), t (f), U (~),

ii (5), f (IJI:), r (~). Thirdly, the secondary roots depending
in l'a ('f), l'ac ("'{), vakh (1A!), l'aiij (1fR!), vam ("'!), val
("'!), vap ("'{), vah (",J, vas ('ft{), vas ("'{), etc. must have a
common element in their significances and, so far as they varied
originally, must have varied as a result of the element of
difference, the consonantal termination c (,:), j ('!), m ('!), I ('!),
p (tt), h (tJ, s (~), s (~), respectively. Finally in the structural
state of language, although as a result of the growing power
ofconscious selection other determining factors may have entered
into the selection of particular significances for the particular
words, yet the original factor cannot have been entirely inopera­
tive and such forms as vadana (~), vadatra (,,"), vada (Q),
etc. must have been governed in the development of their sense
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dominantly by their substantial and common sound-element, to
a certain extent by their variable and subordinate element. I
shall attempt to show by an examination of the Sanskrit
language that all these laws are actually true of Aryan speech,
their truth borne out or often established beyond a shadow of
doubt by the facts of the language.

THE END





BIBLIOGRAPHICAL NOTE

Sri Aurobindo's various writings on the Veda and his translations of

some of the hymns, originally published in the Arya between August

1914 and 1920, were brought together and published in book-form in 1956

under the general title ON TIlE VEDA. They were reissued in 1964. The

title of the volume; 'however, has now been changed to the more signi­

ficant, THE SECRET OF TIlE VEDA.

For the purposes of the Centenary Edition the same arrangement

as in ON TIlE VEDA has been maintained except for the following addi­

tions and alterations in Part III and Part IV.

In Part III a number of translations of Hymns to Indra, found in his

manuscripts and later published in The Advent, an Ashram journal, have

been included.

Three Hymns to the Fire have been shifted from Part IV to Vo­

lume 11, HYMNS TO THE MySTIC FIRE.

A letter addressed to The Hindu of Madras and published in its issue

of August 27, 1914, in answer to a criticism of his interpretation of the

Veda, is also appended here.

"The Origins of Aryan Speech", mentioned by Sri Aurobindo on

page 548, is reproduced here as found in his manuscripts.
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