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CHAPTER

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 tinte 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 modern 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 of philo-
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 1s
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 of ‘the 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, ninya vacamsi,

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 to a 1 atural
and progressive development satisfying to the reason. In :ident-
ally, some light may be thrown on the obscurities of early 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 IT

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 (drasta) 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
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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 deliberately 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;
their principal preoccupation was strenuocusly practical, almost

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, ( pirvebhih...
niitanaih), 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 naiveté.

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 light they 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 of becoming
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 carhe 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.l
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.



(I
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-
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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 of classical
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, we 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 lawless 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 of his 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 jgreat mass of
often conflicting speculation and tradition which still survived
from the past. To some of its elements they had to give a formal



A Retrospect of Vedic Theory 19

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, insignificant in 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.?

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 T 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.

* There is reason to suppose that Purana (legend and apologue) and Itihasa (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 Vedism?,
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.15. * Gita IL42.
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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

Modern 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 1n 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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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 Rishis and
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 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
of poetical 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 modern 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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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.
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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, purudamsasa nara, 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.2
They are to come to the offering of the Soma-wine, in order to
effect the action of the sacrifice, dasra, 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, ndsatya.
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:

“O Riders of the Steed, swift-footed, much-enjoying lords
of bliss, take delight in the energies of the sacrifice.

“O Riders of the Steed, male souls effecting a manifold
action, take joy of the words, O 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.”

' yuvakavalh sutd vrktabarhisah.
% Saviraya dhiya dhignyd vanatam girah.





















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 corners 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-
tions of 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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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.

Ila sarasvati mahi tisro devir mayobhuvah,
barhih 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 yajiiar bharati tiayam etu,
ila manugvad 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

! 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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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 arnah, — an expression which gives
us at once the origin of the later term, Mahas — or sometimes
mahan arnavah. We see in the third hymn the clpse 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.
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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 (adreh sanu) 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 arnah 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 river”’, 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,
mahna mahato arnavasya (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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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 (vata, vayu), 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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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 hypotnesis and infererce,
however strong and entirely convincing. As in the hymn of
Vamadeva we have seen that the rivers, ghrtasya dharah, 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.



























112 The Secret of the Veda

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 of physical 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, — ghrtasya yonau sravathe madhunam, 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 (dhenavah), mares (asvah), they are called
sapta vapih, 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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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 (sanoh sanum). 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.
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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 pantha 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
pantham anveti sadhu, prajanativa na diso minati, ‘““She moves
according to the path of the Truth and, as one that knows, she
limits not the regions”. Disah, 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-yamanam
brhatim rtena rtavarim svar avahantim, ‘‘of a 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, vyusa avo divija rtena, aviskrnvana mahimanam 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 rzam,
lend itself to any ambiguity, satya satyebhir mahati mahadbhir
devi devebhih (V11.75.7), “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 asvaih (cf. VI.65.2) but he speaks of them as
bhadra rtajatasatyah, “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.51.8).

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.81.3,
ya vahasi puru sparham ratnam na dasuse mayah, ‘“thou who bear-
est to the giver the beatitude as a manifold and desirable ecstasy”’.

A common Vedic word is the word sanrta 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 rtavari, full of the Truth, sometimes as
sunrtavari. She comes uttering her true and happy words, sanrta
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, bhdsvati netri sunrtanam (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 asvavati
vibhavari...sunrtavati, “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 asvavatir visvasuvidah, ‘“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



Dawr‘z_ and the Truth 129

with an utter wideness; awakening all life for movement she dis-
covers speech for all that thinks”, visvasya vacam avidat mana-
yoh (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 kefuh which means perception, a percep-
tive vision in the mental consciousness, a faculty of knowledge.
Usha is pracetah, she who has this perceptive knowledge. Mother
of the radiances, she has created this perceptive vision of the
mind; gavam 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 ninam ucchad asati pra
ketuh (I.124.11). She is by her perceptive power possessed of
the happy truths, cikitvit sanrtavari (IV.52.4).

This perception, this vision is, we are told, that of the
Immortality, amrtasya ketuh (I11.61.3); 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”, visva tamamsi
duritd; and in a number of verses the goddess is described as
awakening, impelling or leading men to right going, to the
happiness, suvitaya.

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, esd netri ra-
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dhasah sianrtanam (VIL.76.7). This wealth for which the Rishis
pray is described under the figure of material riches; it is gomad
asvavad viravad or it is gomad asvavad rathavacca radhah. Go,
the cow, asva, the horse, praja 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 of psycho-
logical suggestions coupled with the symbolic figure of the cows:
Dawn is gomati asvavati. Vasishtha has a verse (VII.77.3) in
which the symbolic sense of the Vedic Horse comes out with
great power and clearness, —

Devanarm caksuh subhaga vahanti,
Svetam nayanti sudrsikam asvam;

usa adarsi rasmibhir vyakta
citramagha visvam anu prabhiita.

“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.11.4) 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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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.
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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 daivya vratani). 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 manusi, the goddess human in mortals.










































CHAPTER 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-
putrdah, 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 putrah), 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,!
the divine Angirasas, rsayo divyah, who symbolise and preside
over certain psychological powers and workings like the gods,
and the human fathers, pitaro manusyah, 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 1t 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 pinda is
offered. The Puranas, obviously, only continue in this respect the original Vedic tradition.
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identity of the Panis and the hound Sarama, and we can turn 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.
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ments, bhajanta visve devatvam nama, rtam sapanto amrtam
evaifi. 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 presa rtasya dhitir visvayur visve aparisi
cakruh (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 modern 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 gavah or usrah 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 vavasanah, smadudhnih pipayanta dyubhaktah; para-
vatah sumatim bhiksamanah, vi sindhavah samaya sasrur adrim
(1.73.6). 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 yahvih, rayo duro
Vi rtajiid ajanan; vidad gavyam sarama drlham dirvam, yend nu
kam manugsi 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 the 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
evaih.

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 “‘ascending the mind"”, mano ruhdpdh, and elsewhere they are called the waters that have the
knowledge, dpo vicetasah (1.83.1).
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rtasya, prajanan it ta namasa 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 (vilu, 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
manasa sedur arkaih krnvanaso amrtatvaya gatum). This is that
large seat of theirs, the Truth 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
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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 seemn, 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 (dasa, servant, from das the work),
but in the sense of destruction and injury (ddsa, 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; O master of exis-
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9. O 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.

! Note that Sayana explains vdjinam in 1.48, as “fighter in the fights” and the same expres-
sion in the very next verse as “strong in the fights” and that in the phrase vdjesu vdjinam
vdjayamah, he takes the base word vdja in three different significances, “battle’”’, “‘strength”
and “food”. This is a typical example of the deliberate inconsistency of Sayana’s method.

I have given the two renderings together so that the reader may make an easy comparison
between both methods and results. I enclose within brackets the commentator’s explanations
wherever they are necessary to complete the sense or to make it intelligible. Even the reader
unacquainted with Sanskrit will be able, I think, to appreciate from this single example the
reasons which justify the modern critical mind in refusing to accept Sayana as a reliable autho-
rity for the interpretation of the Vedic text.
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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 arris 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.
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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, gayatri, — 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
brahman,! afterwards applied to the Supreme Soul or Universal
Being.

The process of formation of the mantra is described in the
second verse along with the 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, manisa. 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 of thought which
the truth of the Word expresses 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 brahan. 1t is from brahan (gen. brahnas) that, in all probability, we
have the Greek phren, phrenos, 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 form a
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 vanani 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 of force
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






AGNI, THE ILLUMINED WILL

Rig-veda 1.77
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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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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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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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1 Or, “enters into the gods”.
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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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Thus has Agni, possessed of the Truth, been affirmed by the
masters of light,? 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.

1 Or, “enter into the words and the thinking”.
2 Gotamebhih. 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 riava, viprebhir jatavedah, as in verse 3 in dasmam drij.



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 enjvying, 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 burning. 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 Will 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 of 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” is'the 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 of death 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 of strength 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, amrtah rtava, can the perfection



Agmi, the Illumined Will 267

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?” asks the Rishi. The word
for the sacrificial giving, ddasema, means literally distribution;
it has a covert connection with the root das in the sense of discern-
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 (r7u, 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 Agni?” What word of affirmation, what word of rea-
lisation? 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 amrtah rtava. Agni. is,
pre-eminently, the Immortal in mortals. It is this Agni by whom
the other bright sons of Infinity 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 of Nature, 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 ifs 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 usarbudhah, wakers with the
Dawn.

Therefore is 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 (purah-hita), 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.

. This work he does as a 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 will not 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 in its least movements the supreme Will,
that Agni himself takes form in us. The Divine Will becomes
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effective behind the workings of mind and body. Agni is the
strong God within (maryah, the strong, the masculine) who puts
out his strength against all assailing powers, who forbids inertia,
who repels every failing of heart 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 of mortals turn 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 the Aryan 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. L170.
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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 st
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 sense “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 jatavedah.

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,® the abundance of the Bull* 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, Truth and Beatitude are
the essential energies. They are called respectively Bhur, Bhuvar, Swar, Mahas and Jana or
Mayas. :

* Divine Being, Consciousness, Bliss, — Sachchidananda.

3 Aditi, the infinite Consciousness, Mother of the worlds.

¢ The divine Purusha, Sachchidananda; the three highest states and Truth are his four
horns.
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Rig-veda V.81
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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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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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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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And thou reachest, O 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, O God.
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5. And thou art powerful for every creation; and thou be-
comest the Increaser, O God, by thy movings; and thou
illuminest utterly all this world of becomings. Shyavashwa
has attained to the affirmation of thee, O 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. 1 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, gavah, 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 dki, that which receives and holds in place.
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physical consciousness. And it.has to lead up progressively to
its own true nature, to manifest successive evolutionary stages
for our mental development. Therefore the rays of 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 rocanani. But their light descends upon
the physical consciousness and effects the corresponding forma-
tions in its realms, the Vedic parthivani rajamsi, 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 Rishis a world is primarily a rorma-
tion of consciousness and only secondarily a physical formation
of things. A world is a loka, 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 Qur 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, srsti, —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 turn the obscurity of the mind into clearness and convert
the errors of thought into those truths which they distortedly
represent. This yoking (yufijate) 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; for he 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 act and evil state. Surya, Lord of Knowledge, puts
each of them to 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 manifests) good
for the twofold (two-footed), for the fourfold .(four-footed)!.”

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 catugpade 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 (trini rocana); 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, O
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 which is 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, O 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 of Atri, 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, O God, by the goings;
and thou illuminest entirely all this world (literally, becoming).
Shyavashwa has attained to the affirmation of thee, O Savitri.”



VI
THE DIVINE DAWN

Rig-veda III.61
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Dawn, richly stored with substance, conscious cleave to
the affirmation of him who expresses thee, O thou of the
plenitudes. Goddess, ancient, yet ever young thou movest
many-thoughted following the law of thy activities, O bearer
of every boon. |
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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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Dawn, confronting all the worlds thou standest high-uplifted
and art their perception of Immortality; do thou move over
them like a wheel, O new Day, travelling over an equal field.
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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.















286 The Secret of the Veda

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 varupasya mayd, 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.
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Blameless for infinite being in the outpouring of the divine
Producer, we hold by the thought all things of delight.

The universal godhead and master of being we accept into
ourselves by perfect words today, the Producer whose
production is of the truth —

T W I AEA I qEawges |
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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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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, Varuna, 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 devah, are by no means inconsiderable in
number.

| These four deities are, according to Sayana, solar powers,
Varuna 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 rzam, 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, Varuna 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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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, svardjyam, his perfect possession of
himself in 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 bhdga, enjoyment or portion
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into themselves under the name of Bhaga Savitri. It is the creator
whose creation is the Truth, whose sacrifice’is 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
of Truth 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, @sravayati
Slokena pra ca suvati. When in us each creation of the active
Ananda, the prajavat 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, praja,
apatyam, are things of the delight, visvd vamani. 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
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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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Put away from thee all denials of expression and with thy
steeds of the yoking, with Indra for thy charioteer come, O
Vayu, in thy car of happy light to the drinking of the Soma-
wine.
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The two that, dark, yet hold all substances, shall observe
thee in their labour, they in whom are all forms. O Vayu,
come in thy car of happy light to the drinking of the Soma-
wine.
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Yoked let the ninety and nine bear thee, they who are yoked
by the mind. O Vayu, come in thy car of happy light to the
drinking of the Soma-wine.



Vayu, the Master of the Life Energies 295

wat wd ghert quewr dreromg
In o ¥ wgfoet @ AT Ay TET UKN

5. Yoke, O 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 of psychological
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. Itis 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, hrdyat samudrat, 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, vatapramiyah.
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
of existence as established above in the seat of the divine Purusha,
below in the ocean of the subconscient and in the Life, antah
samudre hrdi antar dyusi. 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 Life-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 divine, was their
principal concept. Light and Force, go and asva, 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 of conscious
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 Surya and 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 Vayu’for the
drinking of the Soma-wine. They 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 of energy
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,? 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, symbolically, 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 aryah. 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 Vdyavd candrepa rathena ydhi sutasya pitaye. * Vihi hotrd avita.
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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-
vano asastih. The word asastih 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, gih, 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”, niyutvan indra-
sarathih. 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 of Vayu, 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
of Vayu 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
Y Anu krsne vasudhiti yemdte visvapesasa.
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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 the general
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 1449+4+4941=100.
Seven is the number of essential principles in manifested Nature,
the seven forms of 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 variously applied in the Veda to horses,
cities, rivers, in each case with a separate but kindred symbolism.
If we add an obscure unit below into which all descends to the

! Vahantu tvd mamykjo yuktdso navatir nava.
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luminous unit above towards which all 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 niyut, but hari, the
colour of Indra’s brilliant bays.! ‘“Yoke, O 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 posyanam. 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.? 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 Vayo Satarh haripdr yuvasva pogydndm.
% Uta va te sahasrino ratha a yatu pdjasa.



IX
BRIHASPATI, POWER OF THE SOUL

Rig-veda IV.50
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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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They, O 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, O Brihaspati.
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O 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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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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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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Thus to the Father, the universal Godhead, the Bull of the
herds, may we dispose our sacrifices and submission and ob-

lations; O Brihaspati, full of energy and rich in offspring,
may we become masters of the felicities.
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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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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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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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Thou, O 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.
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O Brihaspati, O Indra, increase in us together and may that
your perfection of mind be created in us; foster the thoughts,
bring out the mind’s multiple powers; destroy all poverties
that they bnng 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
of praise. 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, datman, is the super-conscient; 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 tamasa: gilham, where all is hid-
den in formless being owing to fragmentation of consciousness,
tucchyenabhvapihitam. It arises again out of the Night by the
Word to reconstitute in the conscient its vast unity, tan mahina-
jayataikam. This vast Being, this all-containing 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 salilami sarvam, — the inconscient
ocean that was this all, as it is plainly termed in the great Hymn
of Creation (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, sahasd, 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 of Agni
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.”?

On him, it is said, the ancient or pristine Rishis meditated;
meditating, they became illumined in mind; illumined, they set

1 Yas tastambha sahasd vi jmo antdn, brhaspatis trisadhastho ravepa.
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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, madhuman urmih
(IX.110.11), hidden in the conscient existence and out of it pro-
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 manusyah,
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 viprah, 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, vipr@h. 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 Tarh pratndsa rsayo dIdflyéna"lr, puro viprd 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,
dhunetayah supraketarm madantah. With this attainment of the
full rapidity of the activities of consciousness 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, rram 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, #Zrvam. 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, parama paravat, from which the being has
descended, the parama parardha of the Upanishads, the existence
of Sachchidananda. It is to that highest existence that those
arise out of this physical consciousness, atah, 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 Dhunetayah supraketarh madanto brhaspate abhi ye nas tatasre; prsantari sypram adab-
dham irvam, brhaspate rakgatad asya yonim.
* Brhaspate yad parama pardvad ata a ta rtasprso ni seduly.
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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 of the 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. Rk, 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, bilam, guha, the herds
of the Light; he is the personification of the subconscient. Vala
is not himself dark or inconscient, but a cause of darkness.

) Tubhyarh khdtd avatd adridugdhd madhvah scotanti abhito virapsam.
% Brhaspatih prathamam jdyamano maho jyotisah parame vyoman; saptdsyas tuvijdto
ravena vi saptarasmir adhamat tamdrisi.
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enjoyments. ‘By that energy he throws himself upon and masters
all that comes to him in the births, the worlds, the planes of con-
sciousness that open upon his perception in the progress of the
being. He becomes the king, the samrag, ruler of his world-
environment.!

For such a soul attains to a firmly settled existence 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 lead him, Brihaspati, Brahma, the spiri-
tual light 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, brahma rajani
purva eti.®

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.®

1 Sa id rdja pratijanyani visvd, Susmepa tasthdvabhi viryepa; brhaspatimh yah subhrtam
bibharti, valgiiyati vandate pirvabhdjam.

'SakkuﬁaaﬂﬁMakaﬁm.MIldpMem tasmal vitah svayamevd
mamante, yasmin brahma rdjani pirva eti. )

S Apratito jayati sarh dhandni, pratijanydni uta yd sajanyd; avamvcyovarmbkmﬂ,
brahmage rdjd tam avanti devab.
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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.?

 Indrasca somarh pibatam brhaspate, asmin yajiie mandasana vrsauvasi; @ vam viantu
indavah svabhuvo’sme rayirm sarvaviram ni yacchatam.

3 Brhaspate indra vardhatarh nah, saca sa vam sumatir bhiitu asme; avistarh dhiyo jigrtam
purandhir jajastam aryo vanugam ardtih.
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sicians. Of all the gods they are the most ready to come to
man and to create for him ease and joy, dgamisthd, 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,
madhuman, 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 bhanur 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 parijma divo asya sanavi.

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 that in their car are found the satisfactions,
prksdsah, in. three pairs, prksaso asmin mithuna adhi trayah. 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, p.cusure 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 undeistand that on each plane there is
a double action of the delight corresponding to the double and
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nature; yea, he being One holds the triple principle and earth
and heaven also, even all the worlds.
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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.
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Those are the dwelling-places of ye twain which we desire
as the goal of our journey, where the many-horned herds
of Light go travelling; the highest step of wide-moving
Vishnu shines down on us here in its manifold vastness.



















































PART THREE

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

11 —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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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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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 angd 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.

\
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make to shine out by their pressure that which is thy rich
and beautiful birth.! When that highest stride? 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, O 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 nor any mightier for sacrifice; O 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, O godhead, prevails by sacrifice
over all that belong to the mortality.

6. May we, O 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, O son of Force, overcome all that are mortal.

7. The expresser of evil who seeks to bring sin-and transgression
into us, his own evil do thou return upon his head; slay,
O conscious knower, this hostile self-expression of him who
oppresses us with the duality.

8. Thee, O 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

! The supreme world of Light. Agni is said elsewhere to become in his being the highest
of the shining worlds.

* Vishnu has three strides or movements, earth, heaven and the supreme world of which
Light, Truth and the Sun are the foundation.

* The highest divine sense of the illuminations of Knowledge is found in the supercon-
scient worlds of supreme Light.

¢ The periods of Light visiting the soul.

¢ The ancient seers who discovered the secret wisdom.
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10.

11

12.

kindled by the mortal dwellers in this substance and thou
movest to the meeting-place! of all felicities.

Deliver the Father and in thy knowledge put away evil from
him who is borne in us as thy son, O child of Force. When
wilt thou have that vision for us, O conscious knower?
when wilt thou, O Truth-Conscious Will, impel us to the
journey?

Then indeed the Father adores and holds, O 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.?

Thou, O Will, O 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.

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. O 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.
3 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 of his upward and onward-journeying sacrifice gives
him the purity, the power, the knowledge, the increasing riches,
the faculty 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. O 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,?
form altogether thy inspirations of knowledge and turn them
towards us. '

3. Wil 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.

! 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 and 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, O Strength: accept in heart thy fuel in us, O 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.?

6. Chase from us with thy blow the Divider, make a free space
for thine own body! When, O Son of Force, thou art car-
rying the gods over to their goal,® protect us in the plenitude
of our possession, O Strength, O mightiest Deity.

7. May we order aright for thee our sacrifice by our words
and by our offerings, O Will that purifiest, O happy flame of
purity; in us pervade a felicity of all desn'able boons, in us
confirm all substance of our riches.

8. C Will, O 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.®

9. O 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. O Will, expressed by us with our obeisance
of submission as the Eater of things, awake in us, be the

1 Jla.

* 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.

3 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.

¢ Mental, vital, physical, the lower "bu'ths“ 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.

8 The peace, joy and full satisfaction in the mental, vital and physical being.












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. Their entire force and rapidity are accorded when the
divine Strength is 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.?

2. Heis that Strength who 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.

! The Horse is the symbol of Force in the Veda, especially of vital force. It is variously
the arvat or war-steed in the battle and the vdjin, the steed of the journey which brings us in
the plenty of our spiritual wealth.

* The power that enables us to make the journey through the night of our being to the
divine Light.

3 All our growing 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 O God, O 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, O master of the creature, achiever of works, 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, O 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.! .
Bring to those who affirm thee thy force of the impulsion.

8. Bring, O Will, to those who affirm thee new strengths of
impulsion that find aright their dwelling-place;? 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? Jadles of the running richness thou approachest to
thy mouth, O perfect in delight; mayst thou in our speakings
utterly fill thyself, O 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 Agni, 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.

# Perhaps, the divine and the human delight.






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.]

I. O 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.2

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.4

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 home® for this human being.

7. Yea, he teareth to pieces this desert® in which we dwell as
the Animal that teareth 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 Vanaspatin, 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 vanmaspati.

* An equivoque on the double sense of the word, sweat and the rich droppings of the
food-offering.

3 Or, “self-victorious”.

¢ These are the wide free infinite planes of existence founded on the Truth, the open levels
opposed elsewhere to the uneven crookednesses which shut in men limiting their vision and
obstructing their journey.

8 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 doublé€ sense of svadhiti, an axe or other cleaving instrument
and the self-ordering power of Nature, svadhd. The image is of the progress of the 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. O strength, O 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.? 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 farma in the Veda express the idea of peace and joy, the joy that comes of
the accomplished labour, saml, 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. :

8 Literally, passion-mind and the animal; but the word pas« may also mean, as it does
oftenest in the Veda, the symbolic Cow of light; in that case the sense will be the emotional
mind and 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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of our offering; when men accept the Flame into them-
selves, it is the seer-will that they accept. -

5. For thee, O Flame, this Word fraught fullest with the honey,!
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. O Flame, the souls of puissance® 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, O Puissance.

1 The honeyed Soma-wine, outflowing of the principle of Delight in things.

* The seven rivers 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
Mighty Ones of Heaven, the Waters of Knowledge, the streams of the Truth, etc.

3 The seven ancient seers or fathers, the Angirasa Rishis, sons of Agni and divine or
human types of the seer-will.

¢ The subconscient heart in things.
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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.
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May our plenitude possess the furthest limit of thy might, O
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.
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utter force. Around this mighty Will earth and heaven have
become as if one voice of inspired knowledge.}

5. Even now come to us, O 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. -
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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.! O 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 of the joys of this 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, takcs
joy in all their offerings.

2. Heis 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, O
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.

" 8 Dwita, the god or Rishi of the second plane of the human ascent. It is that of the Life-
Force, the plane of fulfilled 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 off 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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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. .

O 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 Vayu.
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the offering, youngest vigour, divine sacrificer in the seasons
of the Truth.

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.

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 Maruts. * The twin Ashwins., * Mitra. ¢ Varuna.
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dawn; his two shining! horses he gives, yoked to the car,
that bear aright the yoke. O Will, O 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.3

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 diffusion® 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 times twelve to correspond to the ten subtle sisters, powers of the illumined mentality.

! 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 of knowledge they yoke themselves to the material mind, the wain; as horses symbolising
power of knowledge to the chariot of Indra, the liberated pure mind.

% 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
of consciousness 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 intelligence 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.

§ 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, dadhi and yava.
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6. May the God-Mind and the God-Will uphold in the sacri-
ficer of the 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.
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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” (I.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. “O 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 Varuna 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

1 Rv. X.37. -
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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™ (I.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 goal of those that have already gone
forward; each in her coming impels the life upwards and
awakens in us ‘“some one who was dead” (I.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 (I.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 tapable. She reveals them by the eye of the Sun and front-
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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 of light
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, ‘“O 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” (II1.61.2).

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 luminous 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-






The Guardians of the Light 435

of the world of our becoming. He has the variously ordaining
and comprehensive no less than the complete unified 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 Rishi 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

! The word 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 called both
the Ram and the Bull.



The Guardians of the Light 435

of the world of our becoming. He has the variously ordaining
and comprehensive no less than the complete unified 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 Rishi 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 word 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 called both
the Ram and the Bull.
























442 The Secret of the Veda

the Truth, they guard the Might” (I1.27.2-4). They are kings ot
the universe and of man and of all its peoples (nrpati, 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, purified .in 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 that 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.63.8).

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. “O 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, O Aryaman, O Mitra, it is thornless,
O Varuna, and perfect” (I1.27.6). ‘“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.
“O 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, O ye minds of
knowledge of our sacrifice.” “That increasing birth of you we
would know today, O Sons of the Infinite, which creates, O
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, O Sons of the Infinite, great is
that vastness of yours, O Aryaman, O Mitra, O 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 Tridhatu.
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who limitless in knowledge dawn out putting away our darkness,
it is they, imperishable 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. O 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. O 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. O 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 goal' may Savitri, Bhaga,
Varuna, Mitra, Aryaman, Indra, move aright for us with riches
of our felicity” (IV.55).

VARUNA

We have the word Varuna 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. Varuna is this highest heaven, this soul-
surrounding ocean, this ethereal possession and infinite pervasion.
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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 of by 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 sin and 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 Varuna 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 Varuna 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 of Vritra; 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 Varuna 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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1. By the Truth?! is veiled that ever-standing Truth of yours
where they unyoke the horses of the Sun;? there the ten
hundreds® stand still together; That One, — I have beheld
the greatest of the embodied gods.4
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2. That is the utter vastness of you, O 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 wheel® moves in their path.

FaTead - e wi freroerr ween aEte
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3. You uphold earth and heaven, O Mitra King and King
Varuna, by your greatnesses; you increase the growths of
earth, you nourish the shining herds of heaven, you pour
forth the rain of its waters, O swift in strength.
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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.

* The eternal Truth is the goal of the divine Light which arises in us and journeys upward
into higher and higher heavens through the shining upper ocean.

* 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. Cf, Isha Upanishad, “That
splendour which is thy fairest form, O Sun, that let me behold. The Purusha who is there and
there, He am L.”

¢ 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.


















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.]

Tl @t feaae fed gewg
qfc asw argeriar &y it

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.

AT WEAT GAYAT N TROACAT AWRX |
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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 Swarnara. Swar is the solar world of the Truth and the herds are the rays of its solar
illuminations, therefore it is compared to the pens of these shining Vedic cattle.

* The epithet shows how entirely symbolic are the bodies and members of the Gods as
well as their other physical belongings, weapons, chariots, horses.

3 All the planes of our being.



















































PART FOUR

OTHER HYMNS






























Hymn in Praise of Indra 499

of the invocatory chant and the utility of this divine increase
in the fiery strength of the Soma offering.

afgenfe: wRfed awfeer: agfaom)  afefRenfT dfemas

“Unimpaired in his expansion may Indra safeguard this
myriad wealth (of mind) on which all our strengths are estab-
lished.” |

wfwanfa: (aksitotih). The ritualistic interpretation of the ninth
Rik is not unworth noting for its unadulterated clumsiness
and unconvincing pointlessness. Sayana takes Tw™w (vdjam) 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. &fa: (arih) Is expansion. Indra is supposed to have
increased mental force in accordance with his experience, 3t
swear:, wAvqss (vrddho ajayathah, avivrdhan), and in answer to
the prayer @&t as=gy = frw: (rvam vardhantu no girah) he is g3’
(vrddhah); the Rishi prays that that increased mental force may
remain unimpaired, sfew (aksita), and that the Lord of the Force,
thus preserved in the expansion of his power, may safeguard,
preserve or keep safe, #3g (saned), this substance of mind, this rich
mind-stuff full of the force of Indra, ®gfewm (sahasrinam), in which
all human strengths repose for their effectiveness and stability.

@4y (saned). The group of words, @, afw, &, &, &=
wfw:, wafe: (sah, satih, san, sanayah, sanah, sanih, sanasih), are of
great importance in the Veda. Sayana is not consistent in 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 (®)
family is substance. steadfastness, stability, solidity. ®w (sah)
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is the Greek sws, safe, mfa: (satih) the Greek sosis, safety, salva-
tion, preservation. & (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 &, &, ¥,
wwa: (sanat, sand, sandt, sandtanah), perpetual, eternal, and
wa:, afw, &, @At (sanayah, sanih, sanah, sanasih) 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.

age® (sahasram) means “‘a thousand”; if that be its only
significance, wgfeom (sahasrinam) must mean, myriad, thousand- *
fold, infinitely numerous or varied. I am convinced, however,
that g (sahasra) meant originally as an adjective plentiful or
forceful, or as a noun, plenty or force; wgfawy (sahasrinam)
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 our masculine
activities or practical masteries, afen faznfa d¥eav (yasmin visvani
paunsyd). We may, if we choose, take the phrase to mean “wealth
counted by thousands” of gold pieces dr 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.

wr A wat afv gERepnfer fdo ) for qear awg ngon

““Let not mortal men (or, let not the slayers) do hurt to us,

O Indra who delightest in the mantra; be the lord of our bodies
and give us to ward off the stroke.”

wat: (martah), Greek brotos, mortal. The Rishi has already

prayed for protection of his spiritual gains against spiritual










































514 The Secret of the Veda

7. For these are his warrior blessings: Indra is the life of men.
Come to us, O master of plenitude and guard us: milk out
for us a nourishing force.
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12.

Hymn to Indra 519

qUEwT T qTERE! qTAfRAToETE |

T Tz fearEg: ngo:n
Let purifying Saraswati plentiful with florescence of being
dwell in Yajna,! rich with the understanding.

wafelt et J|=t gRane |
ae TR AT LN

Inspirer of true intuitions, awakener of right thoughts,
Saraswati supporteth the Yajna.

WE A qCEwAr W Aqafa g
feat famar f@ Twfa g

Saraswati awakeneth to consciousness by force of will®
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.
8 Or, by thought kertu, keta will, intuition, intellect.






Hymn to Indra 521

e @ g femen @)
WY IW AR UL

Do you, O Mitra and Varuna, whose function it is to uphold
Daksha, ... enjoy the Yajna by the truth.

iy afeort wrEeE SR )
TRy JAEBY NN

The lord of substance laden-handed in the sacrifice propi-
tiateth the god in the Yajnas.

rfevitr g A wgh ofr iy
VY ar T nan

May the lord of substance give to us the riches of which
’tis told; for these we pray the gods.?

The lord of substance would drink, make the offering and
stand forward ye subject to the laws of truth by the process
of...

1 Or, desire in the gods.











































































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 of historical
explanation — a very different matter. If we 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 Himlu (Madras) on August 27, 1914, - Ed.
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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-European 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 of common 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 of philo-
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 aid Fire, yet the picture of that in-
vasion richly painted by philological scholarship from the Rig-
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coveries awaiting mankind on this badly explored tract of know-
ledge. -
But the affinities of languages to each other-are, at least, a
proper field for the labours of philology. Nevertheless, even here
I am compelled to hold 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 of origin 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 patér, Latin pater, but Tamil says appd; Sanskrit says
addressing the mother matar, Greek meter, Latin mater, but
Tamil amma, for the numeral seven Sanskrit says saptan or sapta,
Greek hepta, Latin septa, but Tamil e/u; for the first person Sans-
krit says aham, Greek ego or egon, Latin ego, but Tamil nan; for
the sun, Sanskrit says sira or siarya, Greek helios, Latin sol, but
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Tamil #dyir; 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 of doubt 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, O 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 modern authorities; for Sanskrit has a literary
term for child or son, sunuh, with which we can connect the
German sohn, English son and more remotely the Greek Auios.
We explain the difference then by supposing that these languages
did possess an original common term for son, possibly sinu,
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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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 modern 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 of uncertainty 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 philelogists. 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 appa, 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 appa, father, to be the
Tamil form for an old Aryan active derivative from this root
corresponding to the passive derivative apatyam:? Mother in
Tamil is amma, not mata; there is no Sanskrit word amma, but
there is the well-known Sanskrit vocable amba, mother. What is
to prevent us from understanding the Tamil amma as an Aryan
form equivalent to amba, derived from the root amb to produce,
which gives us amba and ambaka, father, amba, ambika 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 bhrata. Akka, 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
sunuh 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 conclude from these and a host of other instances
which will appear in a later volume of this work? That Tamil is
an Aryan dialect, like Greek, like German? 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 we are again driven by inexorable logic to this con-
clusion that just as the absence of a common vocabulary for
common and domestic terms is not a sure proof of diverse origin,
so also the possession of an almost identical vocabulary for these
terms is not a sure proof of common origin. These things prove,
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? Can we positively say that Tamil is a non-
Aryan or Greek, Latin and German Aryan tongues? 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 turn 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 of philology
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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. We 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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gunated root. We have, for instance, the regular root ar (&%)
deriving from the primitive root a (%) and the illegitimate root
ar (%t) deriving from the primitive root r (=); we have the
forms kala (w=) and kala (%), which, if judged only by their
structure, may derive either from klr (%) or from kal (%) ; we
have ayus (sq®) and gyus (arag) which, similarly judged, may
derive either from the root forms a (%) and & (=) or from the
root forms u (®) and i/ (¥). 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 (@) and labdhum (wsew) from labh (®%)
substituted for labh-syate (w-=a) and labh-tum (s9-gw), vyidha
(@) from vyiah (=g ) replacing vyahta (=ggw®). 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 (¥g) can be considered by Indian gramma-
rians, quite erroneously, to proceed from the root cit (faq)
and not from the root kit (feg) which is its natural parent.
In reality, however, the only genuine palatal modifications are
those in sandhi, which substitute £ (%) for ¢ (®), g (%) for j (=)
at the end of a word or in certain combinations, e.g. lagna (&)
for lajna (%), vaktr (¥w]) for vactr (¥=]), vakva () for vacva
(xex), the noun vakya (www) from the root vac (¥=), the
perfect cikaya (feww) and cikye (fawa). Side by side with these
modificatory combinations we have regular forms, such as yajia,
(a7w), vacya (=), cicaya (fe=mw), cicye (fe=&). It is even
open to question whether the forms cikdya (fawm) and cikye
(fewdt) are not rather from the root ki (%) than actual descen-
dants from the parent root ci (f&) 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-
























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 THE VEDA. They were reissued in 1964. The
title of the volume, however, has now been changed to the more signi-
ficant, THE SECRET OF THE VEDA. ,

For the purposes of the Centenary Edition the same arrangement
as in ON THE 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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