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Part One

The Secret of the Veda






Chapter I
The Problem and Its Solution

According to current conceptions the heart of that an-
cient 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 pro-
pitiatory rites, addressed to personified Powers of Nature and
replete with a confused mass of half-formed myth and crude as-
tronomical allegories yet in the making. Only in the later hymns
do we perceive the first appearance of deeper psychological and
moral ideas — borrowed, some think, from the hostile Dravidi-
ans, 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 apparatus of critical re-
search and upheld by a number of Sciences, unhappily still young
and still largely conjectural in their methods and shifting in their
results, — Comparative Philology, 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
estimation of European scholars,—a body of sacrificial hymns

IS THERE at all or is there still a secret of the Veda?
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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 voca-
bles, 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 con-
siderable attempts, entirely differing from each other in their
methods and results, to fix the sense of these ancient litanies.
One of these is prehistoric in time and exists only by fragments
in the Brahmanas and Upanishads; but we possess in its entirety
the traditional 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 developing extraordinarily little of meaning in an
amazing mass of gaudy figure and verbiage, can be made to run
into intelligible sentences; 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
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revealing 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 metaphysical
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 Upanishad,
in Tantra and Purana, in the doctrines of great philosophical
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 gen-
eral 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
itself, and these in the ordinary theories are lacking. The hy-
pothesis, invented to fill the gap, that these ideas were borrowed
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by barbarous Aryan invaders from the civilised Dravidians, is
a conjecture supported only by other conjectures. It is indeed
coming to be doubted whether the whole story of an Aryan
invasion through the Punjab is not a myth of the philologists.

Now, in ancient Europe the schools of intellectual philoso-
phy were preceded by the secret doctrines of the mystics; Orphic
and Eleusinian mysteries prepared the rich soil of mentality 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
psychological and spiritual ideas we find attached to the func-
tions 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
outward 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 Raincloud, Usha the Dawn; and if the material origin or
function of some other Gods is less trenchantly clear, it is easy to
render the obscure precise by philological inferences or ingenious
speculation. But when we come to the worship of the Greeks
not much later in date than the Veda, according to modern
ideas of chronology, we find a significant change. The material
attributes of the Gods are effaced or have become subordinate
to psychological conceptions. The impetuous God of Fire has
been converted into a lame God of Labour; Apollo, the Sun,
presides over poetical and prophetic inspiration; Athene, who
may plausibly be identified as in origin a Dawn-Goddess, has
lost all memory of her material functions and is the wise, strong
and pure Goddess of Knowledge; and there are other deities
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also, Gods of War, Love, Beauty, whose material 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 Saraswati 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 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 high-
est 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 Upanishads 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
document that remains to us from the early period of human
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thought of which the historic Eleusinian and Orphic mysteries
were the failing remnants, when the spiritual and psychological
knowledge of the race was concealed, for reasons now diffi-
cult to determine, in a veil of concrete and material figures
and symbols which protected 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 psychological 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 conceptions, 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 ad-
vantages. 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
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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
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
Religion 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 natural and
progressive development satisfying to the reason. Incidentally,
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 11

A Retrospect of Vedic Theory

EDA, then, is the creation of an age anterior to our in-
\ / tellectual 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 de-
pended on inner experience and the suggestions of the intuitive
mind for all knowledge that ranged beyond mankind’s ordinary
perceptions 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 com-
poser 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 esoteric 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
knowledge received, there arise a fixed body of conceptions con-
stantly repeated and a fixed symbolic language which, perhaps,
in that early human speech, was the inevitable form of these con-
ceptions because alone capable by its combined concreteness and
power of mystic suggestion of expressing that which for the or-
dinary 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 had become for
them a sort of divine algebra transmitting the eternal formulae
of the Knowledge to the continuous succession of the initiates.
The hymns possess indeed a finished metrical form, a con-
stant subtlety and skill in their technique, great variations of
style and poetical personality; they are not the work of rude,
barbarous 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 unvarying 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 strenuously practical,
almost utilitarian, in the highest sense of utility. The hymn was
to the Rishi who composed it a means of spiritual progress
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for himself 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 dur-
ing their early progress and unfolding. We may therefore 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 comparatively 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 commencement of the Iron Age, to-
wards the centuries of increasing twilight and final darkness, it is
perhaps only the last testament of the Ages of Intuition, the lumi-
nous Dawns of the Forefathers, to their descendants, to a human
race already turning in spirit towards 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

! The Veda itself speaks constantly of “ancient” and “modern” Rishis, (parvab . ..
niitanah), the former remote enough to be regarded as a kind of demigods, the first
founders of knowledge.
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by the event. The obscuration had already proceeded far be-
fore 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 ambigu-
ous, 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 originally 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 knowledge and were stifling what they had
once served to protect. The Veda was already a mass of myth and
ritual. The power had begun to disappear out of the symbolic
ceremony; the light had departed from the mystic parable and
left only a surface of apparent grotesqueness and naivete.

The Brahmanas and the Upanishads are the record of a
powerful revival which took the sacred text and ritual as a
starting-point for a new statement of spiritual thought and ex-
perience. This movement had two complementary aspects, one,
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the conservation of the forms, another the revelation of the 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 effectu-
ality, the symbolic sense and purpose of their different parts,
movements, 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 poste-
rior 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 separate
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

2 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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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 invaluable for the light
they shed on the principal ideas and on the 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 per-
manently powerful statement of thought and spirituality, Veda
culminating in Vedanta. And it held in itself two strong tenden-
cies 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 ten-
dencies in Buddhism. The sacrifice, the symbolic ritual became
more and more a useless survival and even an encumbrance; 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 came into being, effective
though never entirely recognised in theory, between Veda and
Vedanta, a distinction which might be expressed in the formula,
“the Veda for the priests, the Vedanta for the sages.”

The second tendency of the Vedantic movement was to
disencumber itself progressively of the symbolic language, the
veil of concrete myth and poetic figure, in which the Mystics
had shrouded 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
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ritual but of the Vedic text. Upanishads, increasingly clear and
direct in their language, became the fountainhead of the highest
Indian thought and replaced the inspired verses of Vasishtha
and Vishwamitra.> The Vedas, becoming less and less the in-
dispensable basis of education, were no longer studied with the
same zeal and intelligence; their symbolic language, ceasing to
be used, lost the remnant 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
literary 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 necessary to put forward instead of venerable but unintelli-
gible 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
conservative tradition of the Pandits that we owe the preserva-
tion of Veda at all after its secret had been lost and the hymns
themselves had ceased in practice to be a living Scripture. And

3 Again this expresses the main tendency and is subject to qualification. The Vedas 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.
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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.

THE SCHOLARS

The text of the Veda which we possess has remained uncorrupted
for over two thousand years. It dates, so far as we know, from
that great period of Indian intellectual activity, contemporane-
ous with the Greek efflorescence, but earlier in its beginnings,
which founded the culture and civilisation recorded in the clas-
sical literature of the land. We cannot say to how much earlier
a date our text may be carried. But there are certain consider-
ations 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 importance to the Vedic
ritualists; for on scrupulous accuracy depended the effectuality
of the sacrifice. We are told, for instance, in the Brahmanas the
story of Twashtri who, performing a sacrifice 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, modernising revisions as have
replaced by the present form of the Mahabharata 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
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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 possible in
consonance with its regulations. They were careful, however, to
accompany it with another text, called the Padapatha, in which
all euphonic combinations were again resolved into the origi-
nal and separate words and even the components of compound
words indicated.

It is a notable tribute to the fidelity of the ancient memorisers
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 emendation 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
tradition 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
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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
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 gram-
marian’s ingenuity, the meanings he assigns to words, although
not always applicable to the text to which he refers them, can yet
be confirmed as possible senses by a sound Philology. But Yaska
the etymologist does not rank with Yaska the lexicographer.
Scientific 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
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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
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
coordinating 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 liter-
ary 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 rationality
of Sayana’s interpretations.

Yet, even for the external sense of the Veda, it is not possi-
ble to follow either Sayana’s method or his results without the
largest reservation. It is not only that he admits in his method
licences 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 outcome is
a representation of the Rishis, their thoughts, their culture, their
aspirations, so narrow and poverty-stricken that, if accepted, it
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renders the ancient reverence for the Veda, its sacred authority,
its divine reputation quite incomprehensible to the reason or
only explicable as a blind and unquestioning tradition of faith
starting from an original error.

There are indeed other aspects and elements in the com-
mentary, but they are subordinate or subservient to the main
idea. Sayana and his helpers had to work upon a great mass of
often conflicting speculation and tradition which still survived
from the past. To some of its elements they had to give a formal
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, philo-
sophic or psychological interpretations of the Sruti 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 men-
tion or concession 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.’

4 1 use the word loosely. The terms orthodox and heterodox in the European or sec-
tarian sense have no true application to India where opinion has always been free.

5 There is reason to suppose that Purana (legend and apologue) and Itihasa (historical
tradition) were parts of Vedic culture long before the present forms of the Puranas and
historical Epics were evolved.
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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 hesi-
tation. 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,
Aryaman 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
systematic 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 for-
mula of the philosophic schools, the hymns, even while standing
as a supreme authority for knowledge, are yet principally and
fundamentally concerned with the Karmakanda, with works,
—and by works was understood, preeminently, the ritualistic
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 materi-
alistic 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
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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 unfor-
tunate result of Sayana’s commentary. The dominance of the
ritualistic 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 civilisation discov-
ered 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.

6 Gita XV.15.
7 Ibid. IL42.
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Modern Theories

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 un-
derstand the method of the old mystic poets; for it was void of
any sympathy with that ancient temperament, unprovided with
any clue in its own intellectual or spiritual environment to the
ideas hidden in the Vedic figures and parables. The result has
been of a double character, on the one side the beginnings of a
more minute, thorough and careful as well as a freer handling of
the problems of Vedic interpretation, on the other hand a final
exaggeration of its apparent material sense and the complete
obscuration of its true and inner secret.

In spite of the hardiness of its speculations and its freedom
in discovery or invention the Vedic scholarship of Europe has
really founded itself throughout on the traditional elements
preserved in Sayana’s commentary and has not attempted an
entirely independent handling of the problem. What it found
in Sayana and in the Brahmanas it has developed in the light
of modern theories and modern knowledge; by ingenious de-
ductions from the comparative method applied to philology,
mythology 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.

IT WAS the curiosity of a foreign culture that broke after
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The modern theory of the Veda starts with the conception,
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 rit-
ualism which Sayana accepted as part of a divine knowledge and
as endowed with a mysterious efficacy, European scholarship ac-
cepted as an elaboration of the old savage propitiatory 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 institutions 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 mytholo-
gies; 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 ritualism, 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 nineteenth
century and are even now dominant. But the increase of our
knowledge has considerably shaken this first and too hasty gen-
eralisation. 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
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of this revised knowledge, it is due to the survival of the theory
with which European erudition started, that they belonged to the
so-called Aryan race and were on the same level of culture with
the early Aryan Greeks, Celts, Germans as they are represented
to us in the Homeric poems, the old Norse Sagas and the Roman
accounts of the ancient Gaul and Teuton. Hence has arisen the
theory that these Aryan races were northern barbarians who
broke in from their colder climes on the old and rich civilisations
of Mediterranean Europe and Dravidian India.

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

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

In India we are chiefly familiar with the old philological divisions of the Indian
races and with the speculations of Mr. Risley which are founded upon these earlier
generalisations. But a more advanced ethnology rejects all linguistic tests and leans to
the idea of a single homogeneous race inhabiting the Indian peninsula.
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Nor is it a certain conclusion from the data we possess that
the early Aryan cultures — supposing the Celt, Teuton, Greek
and Indian to represent one common cultural origin,— were
really undeveloped and barbarous. A certain pure and high
simplicity in their outward life and its organisation, a certain
concreteness and vivid human familiarity in their conception of
and relations with the gods they worshipped, distinguish the
Aryan type from the more sumptuous and materialistic Egypto-
Chaldean civilisation and its solemn and occult religions. But
those characteristics are not inconsistent with a high internal
culture. On the contrary, indications of a great spiritual tradition
meet us at many points and negate the ordinary theory. The old
Celtic races certainly possessed some of the highest philosophical
conceptions and they preserve stamped upon them even to the
present day the result of an early mystic and intuitional develop-
ment which must have been of long standing and highly evolved
to have produced such enduring results. In Greece it is probable
that the Hellenic type was moulded in the same way by Orphic
and Eleusinian influences and that Greek mythology, as it has
come down to us, full of delicate psychological suggestions, is a
legacy of the Orphic teaching. It would be only consonant with
the general tradition if it turned out that Indian civilisation has
throughout been the prolongation of tendencies and ideas sown
in us by the Vedic forefathers. The extraordinary vitality of these
early cultures which still determine for us the principal types of
modern man, the main elements of his temperament, the chief
tendencies of his thought, art and religion, can have proceeded
from no primitive savagery. They are the result of a deep and
puissant prehistoric development.

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

If we look at the results of the method, we find an extraor-
dinary confusion of images and of their interpretations in which
there is nowhere any coherence or consistency. It is a mass of
details running into each other, getting confusedly into each
other’s way, disagreeing yet entangled, dependent for their va-
lidity on the licence of imaginative conjecture as our sole means
of knowledge. This incoherence has even been exalted into a
standard of truth; for it is seriously argued by eminent scholars
that a method arriving at a more logical and well-ordered result
would be disproved and discredited by its very coherency, since
confusion must be supposed to be the very essence of the early
mythopoeic faculty. But in that case there can be nothing binding
in the results of Comparative Mythology and one theory will be
as good as another; for there is no reason why one particu-
lar mass of incoherence should be held to be more valid than
another mass of incoherence differently composed.

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

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

There is, in fact, no real certainty as yet in the obtained
results of Philology; for beyond one or two laws of a limited

3 E.g. Christ and his twelve apostles are, a great scholar assures us, the sun and the
twelve months. The career of Napoleon is the most perfect Sun-myth in all legend or
history.
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application there is nowhere a sure basis. Yesterday we were all
convinced that Varuna was identical with Ouranos, the Greek
heaven; today this identity is denounced to us as a philologi-
cal error; tomorrow it may be rehabilitated. Parame vyoman
is a Vedic phrase which most of us would translate “in the
highest heaven”, but Mr. T. Paramasiva Aiyar in his brilliant
and astonishing work, The Riks, tells us that it means “in the
lowest hollow”; for vyoman “means break, fissure, being lit-
erally absence of protection, (uma)”; and the reasoning which
he uses is so entirely after the fashion of the modern scholar
that the philologist is debarred from answering that “absence
of protection” cannot possibly mean a fissure and that human
language was not constructed on these principles. For Philology
has failed to discover the principles on which language was con-
structed or rather was organically developed, and on the other
hand it has preserved a sufficient amount of the old spirit of mere
phantasy and ingenuity and is full of precisely such brilliances of
hazardous inference. But then we arrive at this result that there
is nothing to help us in deciding whether parame vyoman in the
Veda refers to the highest heaven or to the lowest abyss. It is
obvious that a philology so imperfect may be a brilliant aid, but
can never be a sure guide to the sense of Veda.

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

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

The third Indian contribution is older in date, but nearer
to my present purpose. It is the remarkable attempt by Swami
Dayananda, the founder of the Arya Samaj, to re-establish the
Veda as a living religious Scripture. Dayananda took as his
basis a free use of the old Indian philology which he found
in the Nirukta. Himself a great Sanskrit scholar, he handled his
materials with remarkable power and independence. Especially
creative was his use of that peculiar feature of the old Sanskrit
tongue which is best expressed by a phrase of Sayana’s, — the
“multi-significance of roots”. We shall see that the right follow-
ing of this clue is of capital importance for understanding the
peculiar method of the Vedic Rishis.
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Dayananda’s interpretation of the hymns is governed by the
idea that the Vedas are a plenary revelation of religious, ethical
and scientific truth. Its religious teaching is monotheistic and the
Vedic gods are different descriptive names of the one Deity; they
are at the same time indications of His powers as we see them
working in Nature and by a true understanding of the sense of
the Vedas we could arrive at all the scientific truths which have
been discovered by modern research.

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

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

The hypothesis on which I shall conduct my own enquiry
is that the Veda has a double aspect and that the two, though
closely related, must be kept apart. The Rishis arranged the
substance of their thought in a system of parallelism by which
the same deities were at once internal and external Powers of

4 R.V. 1.164.46 and 170.1.
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universal Nature, and they managed its expression through a
system of double values by which the same language served for
their worship in both aspects. But the psychological sense pre-
dominates and is more pervading, close-knit and coherent than
the physical. The Veda is primarily intended to serve for spiritual
enlightenment and self-culture. It is, therefore, this sense which
has first to be restored.

To this task each of the ancient and modern systems of
interpretation brings an indispensable assistance. Sayana and
Yaska supply the ritualistic framework of outward symbols
and their large store of traditional significances and explana-
tions. The Upanishads give their clue to the psychological and
philosophical ideas of the earlier Rishis and hand down to us
their method of spiritual experience and intuition. European
scholarship 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 cer-
tainty and firm intellectual basis which has hitherto been lacking.
Dayananda has given the clue to the linguistic secret of the Rishis
and reemphasised one central idea of the Vedic religion, the idea
of the One Being with the Devas expressing in numerous names
and forms the many-sidedness of His unity.

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



Chapter IV

The Foundations of the
Psychological Theory

to be sure and sound, from a basis that clearly emerges

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

Our first duty, therefore, is to determine whether there is,
apart from figure and symbol, in the clear language of the hymns
a sufficient kernel of psychological notions to justify us in sup-
posing at all a higher than the barbarous and primitive sense of
the Veda. And afterwards we have to find, as far as possible from
the internal evidence of the Suktas themselves, the interpretation
of each symbol and image and the right psychological function
of each of the gods. A firm and not a fluctuating sense, founded
on good philological justification and fitting naturally into the
context wherever it occurs, must be found for each of the fixed
terms of the Veda. For, as has already been said, the language of
the hymns is a language fixed and invariable; it is the carefully
preserved and scrupulously respected diction consistently ex-
pressing either a formal creed and ritual or a traditional doctrine
and constant experience. If the language of the Vedic Rishis were
free and variable, if their ideas were evidently in a state of flux,
shifting and uncertain, a convenient licence and incoherence in

g HYPOTHESIS of the sense of Veda must always proceed,
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the sense we attach to their terminology and the relation we
find between their ideas, might be justified or tolerated. But the
hymns themselves on the very face of them bear exactly the con-
trary testimony. We have the right therefore to demand the same
fidelity and scrupulousness in the interpreter as in the original
he interprets. There is obviously a constant relation between
the different notions and cherished terms of the Vedic religion;
incoherence and uncertainty in the interpretation will prove, not
that the face evidence of the Veda is misleading, but simply that
the interpreter has failed to discover the right relations.

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

So considerable and minute a labour is beyond the scope
of these brief and summary chapters. Their object is only to
indicate for those who care to follow the clue I have myself
received, the path and its principal turnings, — the results I have
arrived at and the main indications by which the Veda itself
helps us to arrive at them. And, first, it seems to me advisable
to explain the genesis of the theory in my own mind so that
the reader may the better understand the line I have taken or,
if he chooses, check any prepossessions or personal preferences
which may have influenced or limited the right application of
reasoning to this difficult problem.
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Like the majority of educated Indians I had passively ac-
cepted without examination, before myself reading the Veda,
the conclusions of European Scholarship both as to the reli-
gious and as to the historical and ethnical sense of the ancient
hymns. In consequence, following again the ordinary line taken
by modernised Hindu opinion, I regarded the Upanishads as
the most ancient source of Indian thought and religion, the true
Veda, the first Book of Knowledge. The Rig Veda in the modern
translations which were all I knew of this profound Scripture,
represented for me an important document of our national his-
tory, but seemed of small value or importance for the history of
thought or for a living spiritual experience.

My first contact with Vedic thought came indirectly while
pursuing certain lines of self-development in the way of Indian
Yoga, which, without my knowing it, were spontaneously con-
verging towards the ancient and now unfrequented paths fol-
lowed by our forefathers. At this time there began to arise in
my mind an arrangement of symbolic names attached to certain
psychological experiences which had begun to regularise them-
selves; and among them there came the figures of three female
energies, Ila, Saraswati, Sarama, representing severally three out
of the four faculties of the intuitive reason, — revelation, inspi-
ration and intuition. Two of these names were not well known to
me as names of Vedic goddesses, but were connected rather with
the current Hindu religion or with old Puranic legend, Saraswati,
goddess of learning and Ila, mother of the Lunar dynasty. But
Sarama was familiar enough. I was unable, however, to establish
any connection between the figure that rose in my mind and the
Vedic hound of heaven, who was associated in my memory with
the Argive Helen and represented only an image of the physical
Dawn entering in its pursuit of the vanished herds of Light into
the cave of the Powers of darkness. When once the clue is found,
the clue of the physical Light imaging the subjective, it is easy to
see that the hound of heaven may be the intuition entering into
the dark caverns of the subconscious mind to prepare the de-
livery and out-flashing of the bright illuminations of knowledge
which have there been imprisoned. But the clue was wanting
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and I was obliged to suppose an identity of name without any
identity of the symbol.

It was my stay in Southern India which first seriously turned
my thoughts to the Veda. Two observations that were forced on
my mind, gave a serious shock to my second-hand belief in the
racial division between Northern Aryans and Southern Dravid-
ians. The distinction had always rested for me on a supposed
difference between the physical types of Aryan and Dravidian
and a more definite incompatibility between the northern San-
skritic and the southern non-Sanskritic tongues. I knew indeed of
the later theories which suppose that a single homogeneous race,
Dravidian or Indo-Afghan, inhabits the Indian peninsula; but
hitherto I had not attached much importance to these specula-
tions. I could not, however, be long in Southern India without be-
ing impressed by the general recurrence of northern or “Aryan”
types in the Tamil race. Wherever I turned, I seemed to recognise
with a startling distinctness, not only among the Brahmins but
in all castes and classes, the old familiar faces, features, figures
of my friends of Maharashtra, Gujerat, Hindustan, even, though
this similarity was less widely spread, of my own province Ben-
gal. The impression I received was as if an army of all the tribes
of the North had descended on the South and submerged any
previous populations that may have occupied it. A general im-
pression of a Southern type survived, but it was impossible to fix
it rigidly while studying the physiognomy of individuals. And in
the end I could not but perceive that whatever admixtures might
have taken place, whatever regional differences might have been
evolved, there remains, behind all variations, a unity of physical
as well as of cultural type' throughout India. For the rest, this
is a conclusion to which ethnological speculation? itself has an
increasing tendency.

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

Always supposing that ethnological speculations have at all any validity. The only
firm basis of ethnology is the theory of the hereditary invariability of the human skull
which is now being challenged. If it disappears, the whole science disappears with it.
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But what then of the sharp distinction between Aryan and
Dravidian races created by the philologists? It disappears. If at
all an Aryan invasion is admitted, we have either to suppose
that it flooded India and determined the physical type of the
people, with whatever modifications, or that it was the incursion
of small bands of a less civilised race who melted away into the
original population. We have then to suppose that entering a vast
peninsula occupied by a civilised people, builders of great cities,
extensive traders, not without mental and spiritual culture, they
were yet able to impose on them their own language, religion,
ideas and manners. Such a miracle would be just possible if the
invaders possessed a very highly organised language, a greater
force of creative mind and a more dynamic religious form and
spirit.

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

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

I was helped in arriving at this result by my fortunate ig-
norance of the commentary of Sayana. For I was left free to
attribute their natural psychological significance to many ordi-
nary and current words of the Veda, such as dbi, thought or
understanding, manas, mind, mati, thought, feeling or mental
state, manisa, intellect, rtam, truth; to give their exact shades
of sense to kavi, seer, manisi, thinker, vipra, vipascit, enlight-
ened in mind, and a number of similar words; and to hazard a
psychological sense, justified by more extensive study, for words
like daksa which for Sayana means strength and sravas which he
renders as wealth, food or fame. The psychological theory of the
Veda rests upon our right to concede their natural significance
to these vocables.

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

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

But if this is done consistently, not only whole verses and
passages, but whole hymns assume at once the psychological
complexion. On one condition this transformation is frequently
complete, leaving no word or phrase unaffected, — the condi-
tion that we should admit the symbolic character of the Vedic
sacrifice. We find in the Gita the word yaj7ia, sacrifice, used in a
symbolic sense for all action, whether internal or external, that
is consecrated to the gods or to the Supreme. Was such symbolic
use of the word born of a later philosophical intellectuality, or
was it inherent in the Vedic idea of sacrifice? I found that in the
Veda itself there were hymns in which the idea of the yajna or
of the victim is openly symbolical, others in which the veil is
quite transparent. The question then arose whether these were
later compositions developing an incipient symbolism out of old
superstitious practices or rather the occasional plainer statement
of a sense which is in most hymns more or less carefully veiled by
the figure. If there were no constant recurrence of psychological
passages in the Veda, the former explanation would, no doubrt,
have to be accepted. But on the contrary whole hymns took
naturally a psychological sense proceeding with a perfect and
luminous coherency from verse to verse, where the only points
of obscurity were the mention of the sacrifice or of the offering or
sometimes of the officiating priest, who might be either a man or
a god. If these words could be interpreted symbolically, I found
always that the progression of thought became more perfect,
more luminous, more coherent and the sense of the hymn in
its entirety was victoriously completed. I felt therefore justified
by every canon of sound criticism in pursuing my hypothesis
farther and including in it the symbolic sense of the Vedic ritual.

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

The Vedic sacrifice consists of three features, — omitting for
the moment the god and the mantra, — the persons who offer,
the offering and the fruits of the offering. If the yaj7ia is the action
consecrated to the gods, I could not but take the yajamana, the
giver of the sacrifice, as the doer of the action. Yajsia is works,
internal or external, the yajamana must be the soul or the person-
ality as the doer. But there were also the officiating priests, hota,
rtvij, purohita, brabma, adbvaryu etc. What was their part in
the symbolism? For if we once suppose a symbolic sense for the
sacrifice, we must suppose also a symbolic value for each feature
of the ceremony. I found that the gods were continually spoken
of as priests of the offering and in many passages it was undis-
guisedly a non-human power or energy which presided over the
sacrifice. I perceived also that throughout Veda the elements
of our personality are themselves continually personified. I had
only to apply this rule inversely and to suppose that the person
of the priest in the external figure represented in the internal
activities figured a non-human power or energy or an element
of our personality. It remained to fix the psychological sense of
the different priestly offices. Here I found that the Veda itself
presented a clue by its philological indications and insistences,
such as the use of the word purohita in its separated form with
the sense of the representative “put in front” and a frequent
reference to the god Agni who symbolises the divine Will or
Force in humanity that takes up the action in all consecration of
works.

The offerings were more difficult to understand. Even if
the Soma-wine by the context in which it occurred, its use and
effect and the philological indication of its synonyms, suggested
its own interpretation, what could possibly be indicated by the
“ghritam”, the clarified butter in the sacrifice? And yet the word
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as used in the Veda was constantly insisting on its own symbol-
ical significance. What for instance could be made of clarified
butter dropping from heaven or dripping from the horses of
Indra or dripping from the mind? Obviously, this was grotesque
nonsense, if the sense of ghrta as clarified butter was anything
more than a symbol used with great looseness, so that often the
external sense was wholly or partly put aside in the mind of the
thinker. It was possible of course to vary conveniently the sense
of the words, to take ghrta sometimes as butter and sometimes as
water and manas sometimes as the mind, sometimes as food or
a cake. But I found that ghrta was constantly used in connection
with the thought or the mind, that heaven in Veda was a symbol
of the mind, that Indra represented the illuminated mentality and
his two horses double energies of that mentality and even that the
Veda sometimes speaks plainly of offering the intellect (manisa)
as purified ghrta to the gods, ghrtarr na pitarir manisam.’ The
word ghrta counts also among its philological significances the
sense of a rich or warm brightness. It was by this concurrence of
indications that I felt justified in fixing a certain psychological
significance for the figure of the clarified butter. And I found the
same rule and the same method applicable to other features of
the sacrifice.

The fruits of the offering were in appearance purely material
— cows, horses, gold, offspring, men, physical strength, victory
in battle. Here the difficulty thickened. But I had already found
that the Vedic cow was an exceedingly enigmatical animal and
came from no earthly herd. The word go means both cow and
light and in a number of passages evidently meant light even
while putting forward the image of the cow. This is clear enough
when we have to do with the cows of the sun — the Homeric
kine of Helios—and the cows of the Dawn. Psychologically,
the physical Light might well be used as a symbol of knowledge
and especially of the divine knowledge. But how could this mere
possibility be tested and established? I found that passages oc-
curred in which all the surrounding context was psychological

3 See Rig Veda 1.110.6 and 111.2.1. — Ed.
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and only the image of the cow interfered with its obtrusive
material suggestion. Indra is invoked as the maker of perfect
forms to drink the wine of Soma; drinking he becomes full of
ecstasy and a “giver of cows”; then we can attain to his most
intimate or his most ultimate right thinkings, then we question
him and his clear discernment brings us our highest good. It is
obvious that in such a passage these cows cannot be material
herds nor would the giving of physical Light carry any sense in
the context. In one instance at least the psychological symbolism
of the Vedic cow was established with certainty to my mind. I
then applied it to other passages in which the word occurred and
always I saw that it resulted in the best sense and the greatest
possible coherency in the context.

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

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

Another all-important feature of Vedic symbolism is the
system of the worlds and the functions of the gods. I found the
clue to the symbolism of the worlds in the Vedic conception of
the vyabrtis, the three symbolic words of the mantra, “OM Bhur
Bhuvah Swah”, and in the connection of the fourth Vyahriti,
Mabhas, with the psychological term “Ritam”. The Rishis speak
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of three cosmic divisions, Earth, the Antariksha or middle re-
gion and Heaven (Dyaus); but there is also a greater Heaven
(Brihad Dyau) called also the Wide World, the Vast (Brihat),
and typified sometimes as the Great Water, Maho Arnas. This
“Brihat” is again described as “Ritam Brihat” or in a triple term
“Satyam Ritam Brihat”. And as the three worlds correspond
to the Vyabhritis, so this fourth world of the Vastness and the
Truth seems to correspond to the fourth Vyahriti mentioned in
the Upanishads, Mahas. In the Puranic formula the four are
completed by three others, Jana, Tapas and Satya, the three
supreme worlds of the Hindu cosmology. In the Veda also we
have three supreme worlds whose names are not given. But
in the Vedantic and Puranic system the seven worlds corre-
spond to seven psychological principles or forms of existence,
Sat, Chit, Ananda, Vijnana, Manas, Prana and Anna. Now Vi-
jnana, the central principle, the principle of Mahas, the great
world, is the Truth of things, identical with the Vedic Ritam
which is the principle of Brihat, the Vast, and while in the
Puranic system Mahas is followed in the ascending order by
Jana, the world of Ananda, of the divine Bliss, in the Veda
also Ritam, the Truth, leads upward to Mayas, Bliss. We may,
therefore, be fairly sure that the two systems are identical and
that both depend on the same idea of seven principles of sub-
jective consciousness formulating themselves in seven objec-
tive worlds. On this principle I was able to identify the Vedic
worlds with the corresponding psychological planes of con-
sciousness and the whole Vedic system became clear to my
mind.

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



46 The Secret of the Veda

and so to the divine Bliss. This is the “great passage” discovered
by the Ancestors, the ancient Rishis.

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

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

Thus there emerged in my mind, revealing itself as it were
out of the ancient verses, a Veda which was throughout the
Scripture of a great and antique religion already equipped with
a profound psychological discipline, — a Scripture not confused
in thought or primitive in its substance, not a medley of het-
erogeneous or barbarous elements, but one, complete and self-
conscious in its purpose and in its purport, veiled indeed by the
cover, sometimes thick, sometimes transparent, of another and
material sense, but never losing sight even for a single moment
of its high spiritual aim and tendency.



Chapter V

The Philological Method of the Veda

does not rest on a sound and secure philological basis;

and yet this scripture with its obscure and antique
tongue of which it is the sole remaining document offers unique
philological difficulties. To rely entirely on the traditional and
often imaginative renderings of the Indian scholars is impossible
for any critical mind. Modern philology strives after a more
secure and scientific basis, but has not yet found it.

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

Secondly, the theory of the psychological interpretation de-
pends very often on the use of a double meaning for important
words, — the key-words of the secret teaching. The figure is one
that is traditional in Sanskrit literature and sometimes employed
with an excess of artifice in the later classical works; it is the slesa
or rhetorical figure of double entendre. But its very artificiality

NO INTERPRETATION of the Veda can be sound which
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predisposes us to believe that this poetical device must belong
necessarily to a later and more sophisticated culture. How are we
to account for its constant presence in a work of the remotest
antiquity? Moreover, there is a peculiar extension of it in the
Vedic use, a deliberate employment of the “multi-significance”
of Sanskrit roots in order to pack as much meaning as possible
into a single word, which at first sight enhances the difficulty
of the problem to an extraordinary degree. For instance, the
word, asva, usually signifying a horse, is used as a figure of
the Prana, the nervous energy, the vital breath, the half-mental,
half-material dynamism which links mind and matter. Its root
is capable, among other senses, of the ideas of impulsion, force,
possession, enjoyment, and we find all these meanings united in
this figure of the Steed of Life to indicate the essential tenden-
cies of the Pranic energy. Such a use of language would not be
possible if the tongue of the Aryan forefathers obeyed the same
conventions as our modern speech or were in the same stage
of development. But if we can suppose that there was some
peculiarity in the old Aryan tongue as it was used by the Vedic
Rishis by which words were felt to be more alive, less merely
conventional symbols of ideas, more free in their transitions
of meaning than in our later use of speech, then we shall find
that these devices were not at all artificial or far-fetched to their
employers, but were rather the first natural means which would
suggest themselves to men anxious at once to find new, brief and
adequate formulae of speech for psychological conceptions not
understood by the vulgar and to conceal the ideas contained in
their formulae from a profane intelligence. I believe that this is
the true explanation; it can be established, I think, by a study of
the development of Aryan speech that language did pass through
a stage peculiarly favourable to this cryptic and psychological
use of words which in their popular handling have a plain,
precise and physical significance.

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

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

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

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

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

In their beginnings language-sounds were not used to ex-
press what we should call ideas; they were rather the vocal
equivalents of certain general sensations and emotion-values. It
was the nerves and not the intellect which created speech. To

1y propose to deal with them in a separate work on “The Origins of Aryan Speech”.
[See Vedic Studies with Writings on Philology, volume 14 of THE COMPLETE WORKS
OF SRI AUROBINDO.]
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use Vedic symbols, Agni and Vayu, not Indra, were the original
artificers of human language. Mind has emerged out of vital
and sensational activities; intellect in man has built itself upon a
basis of sense-associations and sense-reactions. By a similar pro-
cess the intellectual use of language has developed by a natural
law out of the sensational and emotional. Words, which were
originally vital ejections full of a vague sense-potentiality, have
evolved into fixed symbols of precise intellectual significances.

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

Another feature of the early history of language is that it
expresses at first a remarkably small stock of ideas and these are
the most general notions possible and generally the most con-
crete, such as light, motion, touch, substance, extension, force,
speed, etc. Afterwards there is a gradual increase in variety of
idea and precision of idea. The progression is from the general
to the particular, from the vague to the precise, from the phys-
ical to the mental, from the concrete to the abstract, from the
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expression of an abundant variety of sensations about similar
things to the expression of precise difference between similar
things, feelings and actions. This progression is worked out by
processes of association in ideas which are always the same, al-
ways recurrent and, although no doubt due to the environments
and actual experiences of the men who spoke the language, wear
the appearance of fixed natural laws of development. And after
all what is a law but a process which has been worked out
by the nature of things in response to the necessities of their
environment and has become the fixed habit of their action?
From this past history of language certain consequences
derive which are of considerable importance in Vedic inter-
pretation. In the first place by a knowledge of the laws under
which the relations of sound and sense formed themselves in the
Sanskrit tongue and by a careful and minute study of its word-
families it is possible to a great extent to restore the past history
of individual words. It is possible to account for the meanings
actually possessed by them, to show how they were worked out
through the various stages of language-development, to establish
the mutual relations of different significances and to explain how
they came to be attached to the same word in spite of the wide
difference and sometimes even the direct contrariety of their
sense-values. It is possible also to restore lost senses of words on
a sure and scientific basis and to justify them by an appeal to the
observed laws of association which governed the development
of the old Aryan tongues, to the secret evidence of the word itself
and to the corroborative evidence of its immediate kindred. Thus
instead of having a purely floating and conjectural basis for our
dealings with the vocables of the Vedic language, we can work
with confidence upon a solid and reliable foundation.
Naturally, it does not follow that because a Vedic word
may or must have had at one time a particular significance,
that significance can be safely applied to the actual text of the
Veda. But we do establish a sound sense and a clear possibility
of its being the right sense for the Veda. The rest is a matter of
comparative study of the passages in which the word occurs and
of constant fitness in the context. I have continually found that
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a sense thus restored illumines always the context wherever it is
applied and on the other hand that a sense demanded always by
the context is precisely that to which we are led by the history
of the word. This is a sufficient basis for a moral, if not for an
absolute certainty.

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

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

The Rishis’ use of language was governed by this ancient
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psychology of the Word. When in English we use the word
“wolf” or “cow”, we mean by it simply the animal designated;
we are not conscious of any reason why we should use that
particular sound for the idea except the immemorial custom of
the language; and we cannot use it for any other sense or purpose
except by an artificial device of style. But for the Vedic Rishi
“vrika” meant the tearer and therefore, among other applica-
tions of the sense, a wolf; “dhenu” meant the fosterer, nourisher,
and therefore a cow. But the original and general sense predom-
inates, the derived and particular is secondary. Therefore, it was
possible for the fashioner of the hymn to use these common
words with a great pliability, sometimes putting forward the
image of the wolf or the cow, sometimes using it to colour the
more general sense, sometimes keeping it merely as a conven-
tional figure for the psychological conception on which his mind
was dwelling, sometimes losing sight of the image altogether. It
is in the light of this psychology of the old language that we
have to understand the peculiar figures of Vedic symbolism as
handled by the Rishis, even to the most apparently common and
concrete. It is so that words like “ghritam”, the clarified butter,
“soma”, the sacred wine, and a host of others are used.
Moreover, the partitions made by the thought between dif-
ferent senses of the same word were much less separative than
in modern speech. In English “fleet” meaning a number of ships
and “fleet” meaning swift are two different words; when we use
“fleet” in the first sense we do not think of the swiftness of the
ship’s motion, nor when we use it in the second, do we recall
the image of ships gliding rapidly over the ocean. But this was
precisely what was apt to occur in the Vedic use of language.
“Bhaga”, enjoyment, and “bhaga”, share, were for the Vedic
mind not different words, but one word which had developed
two different uses. Therefore it was easy for the Rishis to employ
it in one of the two senses with the other at the back of the mind
colouring its overt connotation or even to use it equally in both
senses at a time by a sort of figure of cumulative significance.
“Chanas” meant food but also it meant “enjoyment, pleasure”;
therefore it could be used by the Rishi to suggest to the profane
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mind only the food given at the sacrifice to the gods, but for the
initiated it meant the Ananda, the joy of the divine bliss entering
into the physical consciousness and at the same time suggested
the image of the Soma-wine, at once the food of the gods and
the Vedic symbol of the Ananda.

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

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

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



Chapter VI

Agni and the Truth

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 Auchathya as in the melodious lucidity of
Medhatithi Kanwa, in the puissant and energetic hymns of Vish-
wamitra 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
selected from the ten Mandalas or from any small block of
hymns by a single Rishi. If my purpose were to establish beyond
all possibility of objection the interpretation which I am now
offering, a much more detailed and considerable work would

THE RIG VEDA is one in all its parts. Whichever of its
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be necessary. A critical scrutiny covering the whole of the ten
Mandalas would be indispensable. To justify for instance the
idea I attach to the Vedic term Ritam, the Truth, or my ex-
planation of the symbol of the Cow of Light, I should have
to cite all passages of any importance in which the idea of the
Truth or the image of the Cow are introduced and establish
my thesis by an examination of their sense and context. Or
if I wish to prove that Indra in the Veda is really in his psy-
chological functions the master of luminous mind typified by
Dyaus, or Heaven, with its three shining realms, Rochana, I
should have to examine similarly the hymns addressed to Indra
and the passages in which there is a clear mention of the Vedic
system of worlds. Nor could this be sufficient, so intertwined
and interdependent are the notions of the Veda, without some
scrutiny of the other Gods and of other important psychological
terms connected with the idea of the Truth and of the mental
illumination through which man arrives at it. I recognise the
necessity of such a work of justification and hope to follow it
out in other studies on the Vedic Truth, on the Gods of the
Veda and on Vedic symbols. But a labour of this scope would be
beyond the range of the present work, which is confined merely
to an illustration of my method and to a brief statement of the
results of my theory.

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

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

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

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

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

Agnir hotd kavikratub, satyas citrasravastamab;
devo devebhir a gamat.

Yad anga dasuse tvam, agne bhadram karisyasi;
tavet tat satyam angirah.

Upa tvagne dive dive, dosavastar dhiya vayams;
namo bharanta emasi.

Rajantam adbvaranam, gopam rtasya didivim;
vardbamanam sve dame.

In this passage we have a series of terms plainly bearing
or obviously capable of a psychological sense and giving their
colour to the whole context. Sayana, however, insists on a purely
ritual interpretation and it is interesting to see how he arrives at
it. In the first phrase we have the word kavi meaning a seer and,
even if we take kratu to mean work of the sacrifice, we shall
have as a result, “Agni, the priest whose work or rite is that of
the seer”, a turn which at once gives a symbolic character to the
sacrifice and is in itself sufficient to serve as the seed of a deeper
understanding of the Veda. Sayana feels that he has to turn the
difficulty at any cost and therefore he gets rid of the sense of seer
for kavi and gives it another and unusual significance. He then
explains that Agni is satya, true, because he brings about the
true fruit of the sacrifice. Sravas Sayana renders “fame”, Agni
has an exceedingly various renown. It would have been surely
better to take the word in the sense of wealth so as to avoid the
incoherency of this last rendering. We shall then have this result
for the fifth verse, “Agni the priest, active in the ritual, who is
true (in its fruit) — for his is the most varied wealth, — let him
come, a god with the gods.”
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To the sixth Rik the commentator gives a very awkward and
abrupt construction and trivial turn of thought which breaks
entirely the flow of the verse. “That good (in the shape of varied
wealth) which thou shalt effect for the giver, thine is that. This is
true, O Angiras,” that is to say, there can be no doubt about this
fact, for if Agni does good to the giver by providing him with
wealth, he in turn will perform fresh sacrifices to Agni, and thus
the good of the sacrificer becomes the good of the god. Here
again it would be better to render, “The good that thou wilt do
for the giver, that is that truth of thee, O Angiras,” for we thus
get at once a simpler sense and construction and an explanation
of the epithet, satya, true, as applied to the god of the sacrificial
fire. This is the truth of Agni that to the giver of the sacrifice he
surely gives good in return.

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

We see, therefore, that with a little managing we can work
out a purely ritual sense quite empty of thought even for a
passage which at first sight offers a considerable wealth of psy-
chological significance. Nevertheless, however ingeniously it is
effected, flaws and cracks remain which betray the artificiality
of the work. We have had to throw overboard the plain sense
of kavi which adheres to it throughout the Veda and foist in
an unreal rendering. We have either to divorce the two words
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satya and rta which are closely associated in the Veda or to
give a forced sense to 7ta. And throughout we have avoided the
natural suggestions pressed on us by the language of the Rishi.

Let us now follow instead the opposite principle and give
their full psychological value to the words of the inspired text.
Kratu means in Sanskrit work or action and especially work in
the sense of the sacrifice; but it means also power or strength
(the Greek kratos) effective of action. Psychologically this power
effective of action is the will. The word may also mean mind or
intellect and Sayana admits thought or knowledge as a possible
sense for kratu. Sravas means literally hearing and from this
primary significance is derived its secondary sense, “fame”. But,
psychologically, the idea of hearing leads up in Sanskrit to an-
other sense which we find in sravana, sruti, sruta,— revealed
knowledge, the knowledge which comes by inspiration. Drsti
and sruti, sight and hearing, revelation and inspiration are the
two chief powers of that supra-mental faculty which belongs
to the old Vedic idea of the Truth, the Ritam. The word sravas
is not recognised by the lexicographers in this sense, but it is
accepted in the sense of a hymn,—the inspired word of the
Veda. This indicates clearly that at one time it conveyed the
idea of inspiration or of something inspired, whether word or
knowledge. This significance, then, we are entitled to give it,
provisionally at least, in the present passage; for the other sense
of fame is entirely incoherent and meaningless in the context.
Again the word namas is also capable of a psychological sense;
for it means literally “bending down” and is applied to the
act of adoring submission to the deity rendered physically by
the prostration of the body. When therefore the Rishi speaks
of “bearing obeisance to Agni by the thought” we can hardly
doubt that he gives to namas the psychological sense of the
inward prostration, the act of submission or surrender to the
deity.

We get then this rendering of the four verses: —

“May Agni, priest of the offering whose will towards action
is that of the seer, who is true, most rich in varied inspiration,
come, a god with the gods.
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“The good that thou wilt create for the giver, that is that
truth of thee, O Angiras.

“To thee day by day, O Agni, in the night and in the light
we by the thought come bearing our submission, —

“To thee who shinest out from the sacrifices (or, who gov-
ernest the sacrifices), guardian of the Truth and its illumination,
increasing in thy own home.”

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

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

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

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

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

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

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

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

The state of immortality thus attained is conceived as a
state of felicity or bliss founded on a perfect Truth and Right,
satyam rtam. We must, I think, understand in this sense the
verse that follows. “The good (happiness) which thou wilt cre-
ate for the giver, that is that truth of thee, O Agni.” In other
words, the essence of this truth, which is the nature of Agni,
is the freedom from evil, the state of perfect good and hap-
piness which the Ritam carries in itself and which is sure to
be created in the mortal when he offers the sacrifice by the
action of Agni as the divine priest. Bhadram means anything
good, auspicious, happy and by itself need not carry any deep
significance. But we find it in the Veda used, like rtam, in a
special sense. It is described in one of the hymns (V.82) as
the opposite of the evil dream (dubsvapnyam), the false con-
sciousness of that which is not the Ritam, and of duritam, false
going, which means all evil and suffering. Bhadram is there-
fore equivalent to suvitam, right going, which means all good
and felicity belonging to the state of the Truth, the Ritam. It
is Mayas, the felicity, and the gods who represent the Truth-
consciousness are described as mayobbuvah, those who bring
or carry in their being the felicity. Thus every part of the Veda,
if properly understood, throws light upon every other part. It
is only when we are misled by its veils that we find in it an
incoherence.

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

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

Agni is finally described as increasing in his own home. We
can no longer be satisfied with the explanation of the own home
of Agni as the “fire-room” of the Vedic householder. We must
seek in the Veda itself for another interpretation and we find it
in the 75th hymn of the first Mandala.

Yaja no mitravaruna, yaja devan rtam brhat;
agne yaksi svarm damam.

“Sacrifice for us to Mitra and Varuna, sacrifice to the gods,
to the Truth, the Vast; O Agni, sacrifice to thy own home.”

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

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



Chapter VII

Varuna-Mitra and the Truth

opening hymn of the Veda really carries in itself the con-

tents we have supposed and amounts to the conception of a
supramental consciousness which is the condition of the state of
immortality or beatitude and if this be the leading conception of
the Vedic Rishis, we are bound to find it recurring throughout
the hymns as a centre for other and dependent psychological
realisations. In the very next Sukta, the second hymn of Madhu-
chchhandas addressed to Indra and Vayu, we find another pas-
sage full of clear and this time quite invincible psychological
suggestions in which the idea of the Ritam is insisted upon with
an even greater force than in the hymn to Agni. The passage
comprises the last three Riks of the Sukta.

IF THE idea of the Truth that we have found in the very

Mitram buve putadaksarm, varunan ca risadasam;
dbiyam ghrtacim sadhanta.

Rtena mitravarunav, rtavrdhav rtasprsa;
kraturir brbantam asathe.

Kavi no mitravaruna, tuvijata uruksaya;
daksam dadhate apasam.

In the first Rik of this passage we have the word daksa
usually explained by Sayana as strength, but capable of a psycho-
logical significance, the important word ghrta in the adjectival
form ghrtaci and the remarkable phrase dhiyarni ghrtacim. The
verse may be translated literally “I invoke Mitra of purified
strength (or, purified discernment) and Varuna destroyer of our
foes perfecting (or accomplishing) a bright understanding.”

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

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

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

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

But this idea of division led up also in the psychology of
language-development to quite another order of ideas, for when
man wished to have words for mental conceptions, his readiest
method was to apply the figures of physical action to the mental
movement. The idea of physical division or separation was thus
used and converted into that of distinction. It seems to have
been first applied to distinguishing by the ocular sense and then
to the act of mental separation, — discernment, judgment. Thus
the root vid, which means in Sanskrit to find or know, signifies
in Greek and Latin to see. D75, to see, meant originally to rend,
tear apart, separate; pas, to see, has a similar origin. We have
three almost identical roots which are very instructive in this
respect, — pis, to hurt, injure, be strong; pis, to hurt, injure,
be strong, crush, pound; and pis, to form, shape, organise, be
reduced to the constituent parts,—all these senses betraying
the original idea of separation, division, cutting apart,— with
derivatives, pisaca, a devil, and pisuna, which means on one
side harsh, cruel, wicked, treacherous, slanderous, all from the
idea of injury, and at the same time “indicatory, manifesting,
displaying, making clear” from the other sense of distinction.
So k7, to injure, divide, scatter appears in Greek krino, I sift,
choose, judge, determine. Daksa has a similar history. It is kin
to the root das which in Latin gives us doceo, I teach and in
Greek dokeo, 1 think, judge, reckon, and dokazo, 1 observe,
am of opinion. So also we have the kindred root dis meaning
to point out or teach, Greek deiknumi. Almost identical with
daksa itself is the Greek doxa, opinion, judgment, and dexios,
clever, dexterous, right-hand. In Sanskrit the root daks means
to hurt, kill and also to be competent, able, the adjective daksa
means clever, skilful, competent, fit, careful, attentive; daksina
means clever, skilful, right-hand, like dexios, and the noun daksa
means, besides strength and also wickedness from the sense
of hurting, mental ability or fitness like other words of the
family. We may compare also the word dasa in the sense of
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mind, understanding. All this evidence taken together seems to
indicate clearly enough that daksa must have meant at one time
discernment, judgment, discriminative thought-power and that
its sense of mental capacity is derived from this sense of mental
division and not by transference of the idea of physical strength
to power of mind.

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

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

Indra and Vayu awaken in consciousness (cetathah) to the
flowings of the Soma-wine; that is to say, the mind-power and
life-power working together in human mentality are to awaken
to the inflowings of this Ananda, this Amrita, this delight and
immortality from above. They receive them into the full plen-
itude of the mental and nervous energies, cetathah sutanam
vdjinivasii.' The Ananda thus received constitutes a new action
preparing immortal consciousness in the mortal and Indra and
Vayu are bidden to come and swiftly perfect these new workings
by the participation of the thought, @ yatam upa niskrtarm maksu
dhiya.* For dbi is the thought-power, intellect or understanding.
It is intermediate between the normal mentality represented by
the combination of Indra and Vayu and the Ritam or truth-
consciousness.

It is at this point that Varuna and Mitra intervene and our
passage begins. Without the psychological clue the connection
between the first part of the hymn and the close is not very clear,
nor the relation between the couple Varuna-Mitra and the couple
Indra-Vayu. With that clue both connections become obvious;

Ly s,
2 v.e.
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indeed they depend upon each other. For the earlier part of the
hymn has for its subject the preparation first of the vital forces
represented by Vayu who is alone invoked in the three opening
Riks, then of the mentality represented by the couple Indra-Vayu
for the activities of the Truth-consciousness in the human being;
the close has for its subject the working of the Truth on the
mentality so as to perfect the intellect and to enlarge the action.
Varuna and Mitra are two of the four gods who represent this
working of the Truth in the human mind and temperament.

In the style of the Veda when there is a transition of this
kind from one movement of thought to another developing out
of it, the link of connection is often indicated by the repetition in
the new movement of an important word which has already oc-
curred in the close of the movement that precedes. This principle
of suggestion by echo, as one may term it, pervades the hymns
and is a mannerism common to all the Rishis. The connecting
word here is dbi, thought or intellect. Dhi differs from the more
general word, mati, which means mentality or mental action
generally and which indicates sometimes thought, sometimes
feeling, sometimes the whole mental state. Dhi is the thought-
mind or intellect; as understanding it holds all that comes to
it, defines everything and puts it into the right place,’ or often
dhi indicates the activity of the intellect, particular thought or
thoughts. It is by the thought that Indra and Vayu have been
called upon to perfect the nervous mentality, niskrtam dhiya.
But this instrument, thought, has itself to be perfected, enriched,
clarified before the mind can become capable of free commu-
nication with the Truth-consciousness. Therefore Varuna and
Mitra, Powers of the Truth, are invoked “accomplishing a richly
luminous thought,” dhiyarm ghrtacim sadhanta.

This is the first occurrence in the Veda of the word ghrta, in a
modified adjectival form, and it is significant that it should occur
as an epithet of the Vedic word for the intellect, dhi. In other
passages also we find it continually in connection with the words
manas, manisd or in a context where some activity of thought is

3 The root dhi means to hold or to place.
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indicated. The root ghr conveys the idea of a strong brightness
or heat such as that of fire or the summer sun. It means also
to sprinkle or anoint, Greek chrio. It is capable of being used
to signify any liquid, but especially a bright, thick liquid. It is
the ambiguity of these two possible senses of which the Vedic
Rishis took advantage to indicate by the word outwardly the
clarified butter in the sacrifice, inwardly a rich and bright state
or activity of the brain-power, medha, as basis and substance of
illuminated thought. By dhiyan ghrtacim is meant, therefore,
the intellect full of a rich and bright mental activity.

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

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

Thus the two requisites on which the Vedic Rishis always
insist are secured, Light and Power, the Light of the Truth work-
ing in the knowledge, dhiyan ghrtacim, the Power of the Truth
working in the effective and enlightened Will, kratun brbhantam.
As a result Varuna and Mitra are shown to us in the closing
verse of the hymn working in the full sense of their Truth, kavi
tuvijata uruksaya. Kavi, we have seen, means possessed of the
Truth-consciousness and using its faculties of vision, inspiration,
intuition, discrimination. Tuvijata is “multiply born”, for tuvi,
meaning originally strength or force, is used like the French
word “force” in the sense of many. But by the birth of the gods
is meant always in the Veda their manifestation; thus tuvijata
signifies “manifested multiply”, in many forms and activities.
Uruksaya means dwelling in the wideness, an idea which occurs
frequently in the hymns; uru is equivalent to brhat, the Vast, and
indicates the infinite freedom of the Truth-consciousness. Thus
we have as the result of the increasing activities of the Ritam
the manifestation in the human being of the Powers of wideness
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and purity, of joy and harmony, a manifestation rich in forms,
seated in the wideness of the Ritam and using the faculties of
the supra-mental consciousness.

This manifestation of the Powers of the Truth upholds
or confirms the discernment while it does the work, daksarm
dadhate apasam. The discernment, now purified and supported,
works in the sense of the Truth, as a power of the Truth and
accomplishes the perfection of the activities of Indra and Vayu
by freeing the thought and the will from all defect and confusion
in their working and results.

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

Adha hyagne krator bhadrasya daksasya sadhob,
rathir rtasya brhato babbitha.

“Then indeed, O Agni, thou becomest the charioteer of the
happy will, the perfecting discernment, the Truth that is the
Vast.” We have here the same idea as in the first hymn of the
first Mandala, the effective will that is the nature of the Truth-
consciousness, kavikratuh, and works out therefore in a state of
beatitude the good, bhadram. We have in the phrase daksasya
sadhob at once a variant and explanation of the last phrase of
the second hymn, daksam apasam, the discernment perfecting
and accomplishing the inner work in man. We have the vast
Truth as the consummation of these two activities of power and
knowledge, Will and Discernment, kratu and daksa. Always the
hymns of the Veda confirm each other by this reproduction of
the same terms and ideas and the same relation of ideas. This
would not be possible unless they were based on a coherent
doctrine with a precise significance for standing terms such as
kavi, kratu, daksa, bbhadram, rtam, etc. The internal evidence of
the Riks themselves establishes that this significance is psycho-
logical, as otherwise the terms lose their fixed value, their precise
sense, their necessary connection, and their constant recurrence
in relation to each other has to be regarded as fortuitous and
void of reason or purpose.
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We see then that in the second hymn we find again the same
governing ideas as in the first. All is based on the central Vedic
conception of the supra-mental or Truth-consciousness towards
which the progressively perfected mentality of the human being
labours as towards a consummation and a goal. In the first
hymn this is merely stated as the aim of the sacrifice and the
characteristic work of Agni. The second hymn indicates the pre-
liminary work of preparation, by Indra and Vayu, by Mitra and
Varuna, 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 godhead
or immortality in him by his attainment and development of the
Truth and the Beatitude.



Chapter VIII

The Ashwins — Indra —
the Vishwadevas

of the Soma sacrifice. It is composed, like the second

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

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

We commence with an invocation of the two Ashwins, the
two Riders on the Horse, Castor and Polydeuces of the old
Mediterranean mythology. They are supposed by the compara-
tive mythologists to represent twin stars in the heavens which

THE THIRD hymn of Madhuchchhandas is again a hymn
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for some reason had a better fortune than the rest of the celestial
host and attracted the special adoration of the Aryans. Let us,
however, see how they are described in the hymn we are study-
ing. They are first described as “Ashwins, swift-footed lords
of bliss, much-enjoying, — dravatpani subbaspati purubbuja”.
The word subb, like the words ratna and candra, is capable of
signifying either light or enjoyment; but in this passage it occurs
in connection with the adjective purubbuja, “much-enjoying”,
and the verb canasyatam, “take delight”, and must therefore be
taken in the sense of weal or bliss.

Next, these twin gods are described as “Ashwins, divine
souls many-actioned, thought-holding” who accept and rejoice
in the words of the Mantra “with an energetic thought”, —
purudamsasa nara saviraya dhiya dhisnya. Nr in the Veda is
applicable both to gods and men and does not mean simply
a man; it meant originally, I think, strong or active and then
a male and is applied to the male gods, active divine souls or
powers, purusas, opposed to the female deities, gnah who are
their energies. It still preserved in the minds of the Rishis much
of its original sense, as we see from the word nrmna, strength,
and the phrase nrtama nrnam, strongest of the divine powers.
Savas and its adjective Savira give the idea of energy, but al-
ways with an association of the farther idea of flame or light;
Savira is therefore a very appropriate epithet for dbi, thought
full of a shining or flashing energy. Dhisnya is connected with
dhisana, intellect or understanding, and is rendered by Sayana
“intellectual”, buddhimantau.

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

Here then, in these three verses, are an extraordinary series
of psychological functions to apply to two stars of a heavenly
constellation! It is evident that if this was the physical origin of
the Ashwins, they have as in Greek mythology long lost their
purely stellar nature; they have acquired like Athene, goddess of
dawn, a psychological character and functions. They are riders
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on the horse, the Ashwa, symbolic of force and especially of life-
energy and nervous force, the Prana. Their common character
is that they are gods of enjoyment, seekers of honey; they are
physicians, they bring back youth to the old, health to the sick,
wholeness to the maimed. Another characteristic is movement,
swift, violent, irresistible; their rapid and indomitable chariot is
a constant object of celebration and they are described here as
swift-footed and violent in their paths. They are like birds in
their swiftness, like the mind, like the wind (V.77.3 and 78.1).
They bring in their chariot ripe or perfected satisfactions to man,
they are creators of bliss, Mayas. These indications are perfectly
clear. They show that the Ashwins are twin divine powers whose
special function is to perfect the nervous or vital being in man in
the sense of action and enjoyment. But they are also powers of
Truth, of intelligent action, of right enjoyment. They are powers
that appear with the Dawn, effective powers of action born
out of the ocean of being who, because they are divine, are
able to mentalise securely the felicities of the higher existence
by a thought-faculty which finds or comes to know that true
substance and true wealth: —

Ya dasra sindbumatara, manotara rayinam;
dhiya deva vasuvida. (1.46.2)

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

Ya nab piparad asvina, jyotismati tamas tirah;
tam asme rasatham isam. (1.46.6)

They carry man in their ship to the other shore beyond the
thoughts and states of the human mind, that is to say, to the
supramental consciousness, — nava matinam paraya (1.46.7).
Surya, daughter of the Sun, Lord of the Truth, mounts their
car as their bride.

In the present hymn the Ashwins are invoked, as swift-
moving lords of bliss who carry with them many enjoyments, to
take delight in the impelling energies of the sacrifice, — yajvarir
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iso . . . canasyatam. These impelling forces are born evidently
of the drinking of the Soma wine, that is to say, of the inflow
of the divine Ananda. For the expressive words, girah, 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.’
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, Nasatyd. We see
throughout that it is energy which these Riders on the Horse are
to give; they are to take delight in the sacrificial energies, 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 outline which the
thought of the Rishis assumes by a psychological interpretation,
so different from the tangled confusion and incoherent abrupt-
ness 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

1 Yuvakavah suta vrktabarbisab.
2 Savirayd dhiya dhisnya vanatam girah.
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vigorous Soma juices; fulfillers of action, powers of the move-
ment, come to them with your fierce speed on the path.”

As in the second hymn, so in the third the Rishi begins by
invoking deities who act in the nervous or vital forces. But there
he called Vayu who supplies the vital forces, brings his steeds of
life; here he calls the Ashwins who use the vital forces, ride on
the steed. As in the second hymn he proceeds from the vital or
nervous action to the mental, he invokes in his second movement
the might of Indra. The out-pressings of the wine of delight desire
him, suta ime tvayavah; they desire the luminous mind to take
possession of them for its activities; they are purified, anvibhis
tana, “by the fingers and the body” as Sayana explains it, by
the subtle thought-powers of the pure mind and by extension
in the physical consciousness as it seems to me to mean. For
these “ten fingers”, if they are fingers at all, are the ten fingers
of Surya, daughter of the Sun, bride of the Ashwins. In the first
hymn of the ninth Mandala this same Rishi Madhuchchhandas
expands the idea which here he passes over so succinctly. He
says, addressing the deity Soma, “The daughter of the Sun pu-
rifies thy Soma as it flows abroad in her straining-vessel by a
continuous extension”, varena Sasvatd tana. And immediately
he adds, “The subtle ones seize it in their labour (or, in the great
work, struggle, aspiration, samarye), the ten Brides, sisters in the
heaven that has to be crossed”, a phrase that recalls at once the
ship of the Ashwins that carries us over beyond the thoughts;
for Heaven is the symbol of the pure mental consciousness in
the Veda as is Earth of the physical consciousness. These sisters
who dwell in the pure mind, the subtle ones, anvih, the ten
brides, dasa yosanah, are elsewhere called the ten Casters, dasa
ksipah, because they seize the Soma and speed it on its way. They
are probably identical with the ten Rays, dasa gavah, some-
times spoken of in the Veda. They seem to be described as the
grandchildren or descendants of the Sun, naptibhir vivasvatah
(IX.14.5). They are aided in the task of purification by the seven
forms of Thought-consciousness, sapta dhitayah. Again we are
told that “Soma advances, heroic with his swift chariots, by the
force of the subtle thought, dhiya anvya, to the perfected activity
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(or perfected field) of Indra and takes many forms of thought
to arrive at that vast extension (or, formation) of the godhead
where the Immortals are” (IX.15.1, 2).

Esa puri dbiyayate, brhate devatataye;
yatramrtasa asate.

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

However that may be, the important point here is not the
Soma and its purification but the psychological function of
Indra. He is addressed as Indra of the richly-various lustres,
indra citrabhano. The Soma-juices desire him. He comes im-
pelled by the thought, driven forward by the illumined thinker
within, dhiyesito viprajiutah, to the soul-thoughts of the Rishi
who has pressed out the wine of delight and seeks to man-
ifest them in speech, in the inspired mantras; sutgvata upa
brabmani vaghatah. He comes with the speed and force of the
illumined mind-power, in possession of his brilliant horses to
those thoughts, tiatujana upa brabmani harivah, and the Rishi
prays to him to confirm or hold the delight in the Soma offering,
sute dadbisva nas canalh. The Ashwins have brought and ener-
gised the pleasure of the vital system in the action of the Ananda.
Indra is necessary to hold that pleasure firmly in the illuminated
mind so that it may not fall away from the consciousness.

“Come, O Indra, with thy rich lustres, these Soma-juices de-
sire thee; they are purified by the subtle powers and by extension
in body.

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

“Come, O Indra, with forceful speed to my soul-thoughts,
O lord of the bright horses; hold firm the delight in the Soma-
juice.”
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The Rishi next passes to the Vishwadevas, all the gods or the
all-gods. It has been disputed whether these Vishwadevas form
a class by themselves or are simply the gods in their generality.
I take it that the phrase means the universal collectivity of the
divine powers; for this sense seems to me best to correspond to
the actual expressions of the hymns in which they are invoked.
In this hymn they are called for a general action which supports
and completes the functions of the Ashwins and Indra. They are
to come to the sacrifice in their collectivity and divide among
themselves, each evidently for the divine and joyous working of
his proper activity, the Soma which the giver of the sacrifice dis-
tributes to them; visve devasa a gata, dasvarso dasusah sutam.
In the next Rik the call is repeated with greater insistence; they
are to arrive swiftly, tiarnayah, to the Soma offering or, it may
mean, making their way through all the planes of consciousness,
“waters”, which divide the physical nature of man from their
godhead and are full of obstacles to communication between
earth and heaven; apturabh sutam a ganta turnayah. They are to
come like cattle hastening to the stalls of their rest at evening-
tide, usra iva svasarani. Thus gladly arriving, they are gladly to
accept and cleave to the sacrifice and support it, bearing it up in
its journey to its goal, in its ascent to the gods or to the home of
the gods, the Truth, the Vast; medhar jusanta vabnayah.

And the epithets of the Vishwadevas, qualifying their char-
acter and the functions for which they are invited to the Soma-
offering, have the same generality; they are common to all the
gods and applied indifferently to any or all of them throughout
the Veda. They are fosterers or increasers of man and upholders
of his labour and effort in the work, the sacrifice, — omasas
carsanidhrto. Sayana renders these words protectors and sus-
tainers of men. I need not enter here into a full justification of
the significances which I prefer to give them; for I have already
indicated the philological method which I follow. Sayana himself
finds it impossible to attribute always the sense of protection to
the words derived from the root av, avas, uti, uma, etc. which
are so common in the hymns, and is obliged to give to the same
word in different passages the most diverse and unconnected
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significances. Similarly, while it is easy to attribute the sense
of “man” to the two kindred words carsani and krsti when
they stand by themselves, this meaning seems unaccountably
to disappear in compound forms like vicarsani, visvacarsani,
visvakrsti. Sayana himself is obliged to render visvacarsani “all-
seeing” and not “all-man” or “all-human”. I do not admit the
possibility of such abysmal variations in fixed Vedic terms. Av
can mean to be, have, keep; contain, protect; become, create;
foster, increase, thrive, prosper; gladden, be glad; but it is the
sense of increasing or fostering which seems to me to prevail in
the Veda. Cars and krs were originally derivate roots from car
and kr, both meaning to do, and the sense of laborious action
or movement still remains in krs, to drag, to plough. Carsani
and krsti mean therefore effort, laborious action or work or else
the doers of such action. They are two among the many words,
(karma, apas, kara, kiri, duvas etc.), which are used to indicate
the Vedic work, the sacrifice, the toil of aspiring humanity, the
arati of the Aryan.

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

Again the gods are all free from effective assailants, free
from the harm of the hurtful or opposing powers and there-
fore the creative formations of their conscious knowledge, their
Maya, move freely, pervasively, attain their right goal, — asridha
ehimdydso adrubah. If we take into account the numerous pas-
sages of the Veda which indicate the general object of the sacri-
fice, of the work, of the journey, of the increase of the light and
the abundance of the waters to be the attainment of the Truth-
consciousness, Ritam, with the resultant Bliss, Mayas, and that
these epithets commonly apply to powers of the infinite, inte-
gral Truth-consciousness we can see that it is this attainment of
the Truth which is indicated in these three verses. The all-gods
increase man, they uphold him in the great work, they bring
him the abundance of the waters of Swar, the streams of the
Truth, they communicate the unassailably integral and pervad-
ing action of the Truth-consciousness with its wide formations
of knowledge, mayabh.

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

“O all-gods who bring over to us the Waters, come pass-
ing through to my Soma-offerings as illumined powers to your
places of bliss.

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

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

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

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

“Saraswati by the perception awakens in consciousness the
great flood (the vast movement of the Ritam) and illumines
entirely all the thoughts.”

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

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 ordinary hearer of the Word; but it is never entirely removed.
One may doubt whether Agni is anything more than the personi-
fication 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
imputing a chaotic confusion of ideas to the poets of the Vedic
hymns the difficulty can be trampled upon, if not overcome.
But Saraswati 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 agri-
cultural, pastoral and open-air life, but also the inner operations
of the mind and soul. If we have to conceive the history of an-
cient religious thought as a progression from the physical to the

THE SYMBOLISM of the Veda betrays itself with the
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spiritual, from a purely naturalistic to an increasingly ethical and
psychological view of Nature and the world and the gods — and
this, though by no means certain, is for the present the accepted
view,' —we must suppose that the Vedic poets were at least
already advancing from the physical and naturalistic conception
of the Gods to the ethical and the spiritual. But Saraswati is not
only the goddess of Inspiration, she is at one and the same time
one of the seven rivers of the early Aryan world. The question at
once arises, whence came this extraordinary identification? And
how does the connection of the two ideas present itself in the
Vedic hymns? And there is more; for Saraswati is important not
only in herself but by her connections. Before proceeding farther
let us cast a rapid and cursory glance at them to see what they
can teach us.

The association of a river with the poetical inspiration oc-
curs also in the Greek mythology; but there the Muses are not
conceived of as rivers; they are only connected in a not very
intelligible fashion with a particular earthly stream. This stream
is the river Hippocrene, the fountain of the Horse, and to ac-
count for its name we have a legend that it sprang from the
hoof of the divine horse Pegasus; for he smote the rock with
his hoof and the waters of inspiration gushed out where the
mountain had been thus smitten. Was this legend merely a Greek
fairy tale or had it any special meaning? And it is evident that
if it had any meaning, it must, since it obviously refers to a
psychological phenomenon, the birth of the waters of inspira-
tion, have had a psychological meaning; it must have been an
attempt to put into concrete figures certain psychological facts.
We may note that the word Pegasus, if we transliterate it into
the original Aryan phonetics, becomes Pajasa and is obviously
connected with the Sanskrit pajas, which meant originally force,

! Tdo not think we have any real materials for determining the first origin and primitive
history of religious ideas. What the facts really point to is an early teaching at once
psychological and naturalistic, that is to say with two faces, of which the first came to
be more or less obscured, but never entirely effaced even in the barbarous races, even
in races like the tribes of North America. But this teaching, though prehistoric, was
anything but primitive.



Saraswati and Her Consorts 93

movement, or sometimes footing. In Greek itself it is connected
with pegé, a stream. There is, therefore, in the terms of this
legend a constant association with the image of a forceful move-
ment of inspiration. If we turn to Vedic symbols we see that
the Ashwa or Horse is an image of the great dynamic force of
Life, of the vital and nervous energy, and is constantly coupled
with other images that symbolise the consciousness. Adri, the
hill or rock, is a symbol of formal existence and especially of
the physical nature and it is out of this hill or rock that the
herds of the Sun are released and the waters flow. The streams
of the madhu, the honey, the Soma, are said also to be milked
out of this Hill or Rock. The stroke of the Horse’s hoof on
the rock releasing the waters of inspiration would thus become
a very obvious psychological image. Nor is there any reason to
suppose that the old Greeks and Indians were incapable either of
such psychological observation or of putting it into the poetical
and mystic imagery which was the very body of the ancient
Mysteries.

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

[la sarasvati mahi, tisro devir mayobbuvah;

barhih sidantvasridhabh.

“May Ila, Saraswati and Mabhi, 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 no 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 yajiarm bharati tityam etu,
ila manusvad iba cetayanti;
Tisro devir barhir edarm syonamn,
sarasvati svapasabh sadantu.

2 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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“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 god-
desses have closely connected functions akin to the inspirational
power of Saraswati. Saraswati is the Word, the inspiration, as
I suggest, that comes from the Ritam, the Truth-consciousness.
Bharati and Ila must also be different forms of the same Word or
knowledge. In the eighth hymn of Madhuchchhandas we have
a Rik in which Bharati is mentioned under the name of Mabhi.

Eva hyasya siunrta, virapsi gomati mahi;
pakva sakha na dasuse.

“Thus Mahi for Indra full of the rays, overflowing in her abun-
dance, in her nature a happy truth, becomes as if a ripe branch
for the giver of the sacrifice.”

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

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

Ila is also the word of the truth; her name has become iden-
tical in a later confusion with the idea of speech. As Saraswati is
an awakener of the consciousness to right thinkings or right
states of mind, cetanti sumatinam, so also Ila comes to the
sacrifice awakening the consciousness to knowledge, cetayanti.
She is full of energy, suvira, and brings knowledge. She also is
connected with Surya, the Sun, as when Agni, the Will is invoked
(V.4.4) to labour by the rays of the Sun, Lord of the true Light,
being of one mind with Ila, ilaya sajosa yatamano rasmibhib
suryasya. She is the mother of the Rays, the herds of the Sun.
Her name means she who seeks and attains and it contains the
same association of ideas as the words Ritam and Rishi. Ila
may therefore well be the vision of the seer which attains the
truth.

As Saraswati represents the truth-audition, sruti, which
gives the inspired word, so Ila represents drsti, the truth-
vision. If so, since drsti and sruti are the two powers of the
Rishi, the Kavi, the Seer of the Truth, we can understand the
close connection of Ila and Saraswati. Bharati or Mabhi is the
largeness of the Truth-consciousness which, dawning on man’s
limited mind, brings with it the two sister Puissances. We can
also understand how these fine and living distinctions came
afterwards to be neglected as the Vedic knowledge declined and
Bharati, Saraswati, Ila melted into one.

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

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

In the Veda, then, we find the number of the principles vari-
ously stated. The One was recognised as the basis and continent;
in this One there were the two principles divine and human,
mortal and immortal. The dual number is also otherwise ap-
plied in the two principles, Heaven and Earth, Mind and Body,
Soul and Nature, who are regarded as the father and mother
of all beings. It is significant, however, that Heaven and Earth,
when they symbolise two forms of natural energy, the mental
and the physical consciousness, are no longer the father and
mother, but the two mothers. The triple principle was doubly
recognised, first in the threefold divine principle answering to the
later Sachchidananda, the divine existence, consciousness and
bliss, and secondly in the threefold mundane principle, Mind,
Life, Body, upon which is built the triple world of the Veda
and Puranas. But the full number ordinarily recognised is seven.
This figure was arrived at by adding the three divine principles to
the three mundane and interpolating a seventh or link-principle
which is precisely that of the Truth-consciousness, Ritam Brihat,
afterwards known as Vijnana or Mahas. The latter term means
the Large and is therefore an equivalent of Brihat. There are
other classifications of five, eight, nine and ten and even, as it
would seem, twelve; but these do not immediately concern us.

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

Should this imagery be admitted, and it is evident that if
once such conceptions are supposed to exist, this would be
the natural imagery for a people living the life and placed in
the surroundings 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
Saraswati as one of the seven rivers becomes clear. She is the
current which comes from the Truth-principle, from the Ritam
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 arnas,— 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 close connec-
tion between Saraswati and this great water. Let us examine
a little more closely this connection before we proceed to the
consideration of the Vedic cows and their relation to the god
Indra and Saraswati’s close cousin the goddess Sarama. For it
is necessary to define these relations before we can progress
with the scrutiny of Madhuchchhandas’ other hymns addressed
without exception to the great Vedic deity, King of Heaven, who,
according to our hypothesis, symbolises the Power of Mind and
especially the divine or self-luminous Mind in the human being.



Chapter X

The Image of the
Oceans and the Rivers

in which Saraswati has been invoked, run as follows, in

THE THREE riks of the third hymn of Madhuchchhandas
the Sanskrit: —

Pavaka nah sarasvati, vajebhir vajinivati;
yajiiam vastu dhiyavasub.
Codayitri sunytanam, cetanti sumatinami;
yajnam dadhe sarasvati.
Maho arnab sarasvati, pra cetayati ketuna;
dhiyo visva vi rajati.
The sense of the first two verses is clear enough when we know
Saraswati to be that power of the Truth which we call inspi-
ration. Inspiration from the Truth purifies by getting rid of all
falsehood, for all sin according to the Indian idea is merely
falsehood, wrongly inspired emotion, wrongly directed will and
action. The central idea of life and ourselves from which we start
is a falsehood and all else is falsified by it. Truth comes to us as
a light, a voice, compelling a change of thought, imposing a new
discernment of ourselves and all around us. Truth of thought
creates truth of vision and truth of vision forms in us truth of
being, and out of truth of being (satyam) flows naturally truth
of emotion, will and action. This is indeed the central notion of
the Veda.

Saraswati, the inspiration, is full of her luminous plenitudes,
rich in substance of thought. She upholds the Sacrifice, the of-
fering of the mortal being’s activities to the divine by awakening
his consciousness so that it assumes right states of emotion and
right movements of thought in accordance with the Truth from
which she pours her illuminations and by impelling in it the rise
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of those truths which, according to the Vedic Rishis, liberate
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 percep-
tion, 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 supra-mental plane, a level of the hill of being (adrebh 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 Madhuchchhandas 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 arnas
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 ex-
pression which is impossible except in a nightmare or a lunatic
asylum. 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 reference to the gods working by the vast power of
the great flood (mahna mahato arnavasya) 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 supra-
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mental 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 mahna mahato arnavasya in the sense
“by the greatness of Saraswati”. The gods act, it is continually
stated, by the power of the Truth, rtena, but Saraswati is only
one of the deities of the Truth and not even the most important
or universal of them. The sense I have given is, therefore, the
only rendering consistent with the general thought of the Veda
and with the use of the phrase in other passages.

Let us then start from this decisive fact put beyond doubt by
this passage — whether we take the great stream to be Saraswati
itself or the Truth-ocean — that the Vedic Rishis used the image
of water, a river or an ocean, in a figurative sense and as a
psychological symbol, and let us see how far it takes us. We
notice first that existence itself is constantly spoken of in the
Hindu writings, in Veda, Purana and even philosophical rea-
soning and illustration as an ocean. The Veda speaks of two
oceans, the upper and the lower waters. These are the ocean of
the subconscient, dark and inexpressive, and the ocean of the
superconscient, luminous and eternal expression but beyond the
human mind. Vamadeva in the last hymn of the fourth Mandala
speaks of these two oceans. He says that a honeyed wave climbs
up from the ocean and by means of this mounting wave which is
the Soma (a#71su) one attains entirely to immortality; that wave
or that Soma is the secret name of the clarity (ghrtasya, the
symbol of the clarified butter); it is the tongue of the gods; it is
the nodus (nabhi) of immortality.

Samudrad wrmir madhuman udarad,
upamsuna sam amrtatvam anat;

Ghrtasya nama gubyan yad asti,
jihva devanam amrtasya nabhib.

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

Vayam nama pra bravama ghrtasya,
asmin yajiie dbarayama namobbhib;

Upa brabma srnavac chasyamananm,
catuhsrngo avamid gaura etat.

Let us note, in passing, that since the wine and the clarified butter
are symbolic, the sacrifice also must be symbolic. In such hymns
as this of Vamadeva’s the ritualistic veil so elaborately woven by
the Vedic mystics vanishes like a dissolving mist before our eyes
and there emerges the Vedantic truth, the secret of the Veda.
Vamadeva leaves us in no doubt as to the nature of the
Ocean of which he speaks; for in the fifth verse he openly de-
scribes it as the ocean of the heart, hrdyat samudrat, out of
which rise the waters of the clarity, ghrtasya dharah; they flow,
he says, becoming progressively purified by the mind and the
inner heart, antar brda manasa pityamanah. And in the closing
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verse he speaks of the whole of existence being triply established,
first in the seat of Agni — which we know from other riks to be
the Truth-Consciousness, Agni’s own home, svar: damam rtam
brhat,— secondly, in the heart, the sea, which is evidently the
same as the heart-ocean, — thirdly, in the life of man.

Dhaman te visvam bhuvanam adbi sSritam,
antah samudre brdyantar ayusi.

The superconscient, the sea of the subconscient, the life of
the living being between the two,—this is the Vedic idea of
existence.

The sea of the superconscient is the goal of the rivers of
clarity, of the honeyed wave, as the sea of the subconscient in
the heart within is their place of rising. This upper sea is spoken
of as the Sindhu, a word which may mean either river or ocean;
but in this hymn it clearly means ocean. Let us observe the
remarkable language in which Vamadeva speaks of these rivers
of the clarity. He says first that the gods sought and found the
clarity, the ghrtam, triply placed and hidden by the Panis in the
cow, gavi. It is beyond doubt that go is used in the Veda in the
double sense of Cow and Light; the Cow is the outer symbol,
the inner meaning is the Light. The figure of the cows stolen and
hidden by the Panis is constant in the Veda. Here it is evident that
as the sea is a psychological symbol — the heart-ocean, samudre
hrdi,— and the Soma is a psychological symbol and the clarified
butter is a psychological symbol, the cow in which the gods find
the clarified butter hidden by the Panis must also symbolise
an inner illumination and not physical light. The cow is really
Aditi, the infinite consciousness hidden in the subconscient, and
the triple ghrtam is the triple clarity of the liberated sensation
finding its secret of delight, of the thought-mind attaining to light
and intuition and of the truth itself, the ultimate supra-mental
vision. This is clear from the second half of the verse in which it is
said, “One Indra produced, one Surya, one the gods fashioned by
natural development out of Vena”; for Indra is the Master of the
thought-mind, Surya of the supra-mental light, Vena is Soma, the
master of mental delight of existence, creator of the sense-mind.
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We may observe also in passing that the Panis here must
perforce be spiritual enemies, powers of darkness, and not Dra-
vidian 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
are 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 limited 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.” 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
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transparent 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 our material of mind to the sense-action and sense-
perception so that though the waves of our being beat on banks
that border upon the superconscient, the infinite, they are limited
by the nervous action of the sense-mind and cannot reveal their
secret. They are like horses controlled and reined in; only when
the waves of the light have nourished their strength to the full
does the straining steed break these limits and they flow freely
towards That from which the Soma-wine is pressed out and the
sacrifice is born.

Yatra somabh siiyate yatra yajiio,
ghrtasya dhara abhbi tat pavante.

This goal is, again, explained to be that which is all honey, —
ghrtasya dhara madbhumat pavante; it is the Ananda, the divine
Beatitude. And that this goal is the Sindhu, the superconscient
ocean, is made clear in the last rik, where Vamadeva says, “May
we taste that honeyed wave of thine” —of Agni, the divine
Purusha, the four-horned Bull of the worlds — “which is borne
in the force of the Waters where they come together.”

Apam anike samithe ya abbrtas,
tam asyama madbumantam ta iurmim.

We find this fundamental idea of the Vedic Rishis brought
out in the Hymn of Creation (X.129) where the subconscient is
thus described. “Darkness hidden by darkness in the beginning
was this all, an ocean without mental consciousness . . . out of
it the One was born by the greatness of Its energy. It first moved
in it as desire which was the first seed of mind. The Masters
of Wisdom found out in the non-existent that which builds up
the existent; in the heart they found it by purposeful impulsion
and by the thought-mind. Their ray was extended horizontally;
there was something above, there was something below.” In this
passage the same ideas are brought out as in Vamadeva’s hymn
but without the veil of images. Out of the subconscient ocean



The Image of the Oceans and the Rivers 107

the One arises in the heart first as desire; he moves there in the
heart-ocean as an unexpressed desire of the delight of existence
and this desire is the first seed of what afterwards appears as the
sense-mind. The gods thus find out a means of building up the
existent, the conscious being, out of the subconscient darkness;
they find it in the heart and bring it out by the growth of thought
and purposeful impulsion, pratisya, by which is meant mental
desire as distinguished from the first vague desire that arises out
of the subconscient in the merely vital movements of nature. The
conscious existence which they thus create is stretched out as it
were horizontally between two other extensions; below is the
dark sleep of the subconscient, above is the luminous secrecy of
the superconscient. These are the upper and the lower ocean.

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



Chapter XI

The Seven Rivers

especially of the divine waters, apo devih or apo divyabh,

and occasionally of the waters which carry in them the
light of the luminous solar world or the light of the Sun, svarvatir
apah. The passage of the waters effected by the Gods or by man
with the aid of the Gods is a constant symbol. The three great
conquests to which the human being aspires, which the Gods
are in constant battle with the Vritras and Panis to give to man
are the herds, the waters and the Sun or the solar world, ga apah
svah. The question is whether these references are to the rains
of heaven, the rivers of Northern India possessed or assailed
by the Dravidians — the Vritras being sometimes the Dravidians
and sometimes their gods, the herds possessed or robbed from
the Aryan settlers by the indigenous “robbers” — the Panis who
hold or steal the herds being again sometimes the Dravidians and
sometimes their gods; or is there a deeper, a spiritual meaning?
Is the winning of Swar simply the recovery of the sun from its
shadowing by the storm-cloud or its seizure by eclipse or its
concealment by the darkness of Night? For here at least there
can be no withholding of the sun from the Aryans by human
“black-skinned” and “noseless” enemies. Or does the conquest
of Swar mean simply the winning of heaven by sacrifice? And in
either case what is the sense of this curious collocation of cows,
waters and the sun or cows, waters and the sky? Is it not rather a
system of symbolic meanings in which the herds, indicated by the
word gah in the sense both of cows and rays of light, are the illu-
minations from the higher consciousness which have their origin
in the Sun of Light, the Sun of Truth? Is not Swar itself the world
or plane of immortality governed by that Light or Truth of the
all-illumining Sun called in Veda the vast Truth, rtar brbat, and
the true Light? and are not the divine waters, apo devih, divyah

THE VEDA speaks constantly of the waters or the rivers,
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or svarvatih, the floods of this higher consciousness pouring on
the mortal mind from that plane of immortality?

It is, no doubt, easy to point to passages or hymns in which
on the surface there seems to be no need of any such interpreta-
tion and the sitkta can be understood as a prayer or praise for
the giving of rain or an account of a battle on the rivers of the
Punjab. But the Veda cannot be interpreted by separate passages
or hymns. If it is to have any coherent or consistent meaning,
we must interpret it as a whole. We may escape our difficulties
by assigning to svar or gah entirely different senses in different
passages — just as Sayana sometimes finds in gah the sense of
cows, sometimes rays and sometimes, with an admirable light-
heartedness, compels it to mean waters.' But such a system of
interpretation is not rational merely because it leads to a “ratio-
nalistic” or “common-sense” result. It rather flouts both reason
and common sense. We can indeed arrive by it at any result we
please, but no reasonable and unbiassed mind can feel convinced
that that result was the original sense of the Vedic hymns.

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

1 S0 also he interprets the all-important Vedic word rfam sometimes as sacrifice, some-
times as truth, sometimes as water, and all these different senses in a single hymn of five
or six verses!
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“May those divine waters foster me, the eldest (or greatest)
of the ocean from the midst of the moving flood that go puri-
fying, not settling down, which Indra of the thunderbolt, the
Bull, clove out. The divine waters that flow whether in channels
dug or self-born, whose movement is towards the Ocean,—
may those divine waters foster me. In the midst of whom King
Varuna moves looking down on the truth and the falsehood of
creatures, they that stream honey and are pure and purifying, —
may those divine waters foster me. In whom Varuna the king, in
whom Soma, in whom all the Gods have the intoxication of the
energy, into whom Agni Vaishwanara has entered, may those
divine waters foster me.”

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

If there were any doubt whether these waters of Vasishtha’s
prayer are the same as the waters of Vamadeva’s great hymn,
madhuman iurmib, ghrtasya dharah, it is entirely removed by
another Sukta of the sage Vasishtha, (VII.47). In the forty-ninth
hymn he refers briefly to the divine waters as honey-streaming,
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madbuscutah and speaks of the Gods enjoying in them the in-
toxication of the energy, #rjan madanti; from this we can gather
that the honey or sweetness is the madhu, the Soma, the wine
of the Ananda, of which the Gods have the ecstasy. But in the
forty-seventh hymn he makes his meaning unmistakably clear.

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

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

What can these rivers be whose wave is full of Soma wine,
full of the ghrta, full of #rj, the energy? What are these waters
that flow to the goal of the gods’ movement, that establish for
man the supreme good? Not the rivers of the Punjab; no wildest
assumption of barbarous confusion or insane incoherence in
the mentality of the Vedic Rishis can induce us to put such a
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construction upon such expressions. Obviously these are the
waters of the Truth and the Bliss that flow from the supreme
ocean. These rivers flow not upon earth, but in heaven; they are
prevented by Vritra the Besieger, the Coverer from flowing down
upon the earth-consciousness in which we mortals live till Indra,
the god-mind, smites the Coverer with his flashing lightnings and
cuts out a passage on the summits of that earth-consciousness
down which they can flow. Such is the only rational, coherent
and sensible explanation of the thought and language of the
Vedic sages. For the rest, Vasishtha makes it clear enough to us;
for he says that these are the waters which Surya has formed
by his rays and which, unlike earthly movements, do not limit
or diminish the workings of Indra, the supreme Mind. They
are, in other words, the waters of the Vast Truth, rtam brbat
and, as we have always seen that this Truth creates the Bliss,
so here we find that these waters of the Truth, rtasya dharab,
as they are plainly called in other hymns (e.g. V.12.2, “O per-
ceiver of the Truth, perceive the Truth alone, cleave out many
streams of the Truth”), establish for men the supreme good
and the supreme good” is the felicity, the bliss of the divine
existence.

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

2. Prancam yajnam cakrma vardhatam gib,
samidbhir agnim namasa duvasyan;
Divab sasasur vidatha kavinam,
grtsaya cit tavase gatum isub.
3. Mayo dadhe medhirabh putadakso,
divah subandbur janusa prthivyah;
Avindan nu darsatam apsvantar,
devaso agnim apasi svasinam.

2 The word indeed is usually understood as “felicity”.
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10.

11.

12.

Avardhayan subbagam sapta yahvib,
Svetam jajnanam arusarm mahitva;
Sisurit na jatam abbyarur asva,
devaso agnim janiman vapusyan.
Sukrebbir angai raja dtatanvan,
kratum punanab kavibbib pavitraib;
Socir vasanab pari ayur apam,
sriyo mimite brhatir aniinah.
Vavrdja sim anadatir adabdha,
divo yahvir avasand anagnah;
Sana atra yuvatayabh sayonir,
ekam garbham dadbire sapta vanibh.
Stirna asya sambato visvarapa,
ghrtasya yonau sravathe madbiimams;
Asthur atra dbenavah pinvamana,
mahi dasmasya matara samici.
Babbranab siino sabaso vyadyaud,
dadhanah sukra rabhasa vapumsi;
Scotanti dhara madbuno ghrtasya,
vrsd yatra vavrdbe kavyena.
Pitus cid idhar janusa viveda,
vyasya dhara asrjad vi dhenab;
Guba carantam sakhibhib sivebhir,
divo yabvibbir na guha babhiva.
Pitus ca garbham janitus ca babbre,
puarvir eko adbayat pipyanah;
Vrsne sapatni Sucaye sabandbi,
ubbe asmai manusye ni pabi.
Urau mahan anibadbe vavardha,
apo agnim yasasah sam bi purvib;
Rtasya yonav asayad damuna,
jaminam agnir apasi svasrnam.
Akro na babhrib samithe mahinam,
didrkseyabh sinave bha-rjikah;
Ud usriya janita yo jajana,
apam garbho nrtamo yahvo agnib.
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13.  Apam garbham darsatam osadhinam,
vana jajana subbaga virapam;
Devasas cin manasa sam hi jagmub,
panistham jatam tavasam duvasyan.
14. Brhanta id bhanavo bha-rjikam,
agnim sacanta vidyuto na sukrabh;
Gubeva vrddham sadasi sve antar,
apara urve amrtam dubanab.

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

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

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

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

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

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

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

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

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

“Great in the unobstructed Vast he increased; yea, many
Waters victoriously increased Agni. In the source of the Truth
he lay down; there he made his home, Agni in the working of
the undivided Sisters. (11)

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

“To the visible Birth of the waters and of the growths of
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
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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 unob-
structed 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 Vishwamitra’s hymn,
“neither veiled nor naked”.

We see that these Waters are the same as those of Vamadeva’s
hymn, of Vasishtha’s, closely connected with the clarity and the
honey, — ghrtasya yonau sravathe madhinam, scotanti dhara
madhuno ghrtasya; they lead to the Truth, they are themselves
the source of the Truth, they flow in the unobstructed and shore-
less Vast as well as here upon the earth. They are figured as
fostering cows (dhenavab), mares (asvah), they are called sapta
vanibh, 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 described in
the Veda as Vrishabha or Vrishan, the Bull. They are therefore
the seven strands of all being, the seven streams or currents or
forms of movement of the one conscious existence.

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

Gods and men, says Vishwamitra in effect, kindle this divine
force by lighting the fires of the inner sacrifice; they enable it to
work by their adoration and submission to it; they express in
heaven, that is to say, in the pure mentality which is symbol-
ised by Dyaus, the knowings of the Seers, in other words the
illuminations of the Truth-consciousness which exceeds Mind;
and they do this in order to make a passage for this divine force
which in its strength seeking always to find the word of right
self-expression aspires beyond mind. This divine will carrying in
all its workings the secret of the divine knowledge, kavikratub,
befriends or builds up the mental and physical consciousness in
man, divah prthivyah, perfects the intellect, purifies the discern-
ment so that they grow to be capable of the “knowings of the
seers” and by the superconscient Truth thus made conscient in
us establishes firmly the Beatitude (vs. 2-3).

The rest of the passage describes the ascent of this divine
conscious-force, Agni, this Immortal in mortals who in the sac-
rifice takes the place of the ordinary will and knowledge of man,
from the mortal and physical consciousness to the immortality
of the Truth and the Beatitude. The Vedic Rishis speak of five
births for man, five worlds of creatures where works are done,
partica janah, panca krstih or ksitih. Dyaus and Prithivi represent
the pure mental and the physical consciousness; between them is
the Antariksha, the intermediate or connecting level of the vital
or nervous consciousness. Dyaus and Prithivi are Rodasi, our
two firmaments; but these have to be overpassed, for then we
find admission to another heaven than that of the pure mind —
to the wide, the Vast which is the basis, the foundation (budbna)
of the infinite consciousness, Aditi. This Vast is the Truth which
supports the supreme triple world, those highest steps or seats
(padani, sadamisi) of Agni, of Vishnu, those supreme Names of
the Mother, the cow, Aditi. The Vast or Truth is declared to be
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the own or proper seat or home of Agni, svan damam, svam
sadabh. Agni is described in this hymn ascending from earth to
his own seat.

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

The rivers, usually named dhenavah, fostering cows, are
here described as asvah, Mares, because while the Cow is
the symbol of consciousness in the form of knowledge, the
Horse is the symbol of consciousness in the form of force.
Ashwa, the Horse, is the dynamic force of Life, and the rivers
labouring over Agni on the earth become the waters of Life,
of the vital dynamis or kinesis, the Prana, which moves and
acts and desires and enjoys. Agni himself begins as material
heat and power, manifests secondarily as the Horse and then
only becomes the heavenly fire. His first work is to give as the
child of the Waters its full form and extension and purity to
the middle world, the vital or dynamic plane, raja atatanvan.
He purifies the nervous life in man pervading it with his own
pure bright limbs, lifting upward its impulsions and desires,
its purified will in works (kratum) by the pure powers of the
super-conscient Truth and Wisdom, kavibhib pavitraih. So he
wears his vast glories, no longer the broken and limited activity



120 The Secret of the Veda

of desires and instincts, all about the life of the Waters (vs.
4-5).

The sevenfold waters thus rise upward and become the
pure mental activity, the Mighty Ones of Heaven. They there
reveal themselves as the first eternal ever-young energies, sepa-
rate streams but of one origin — for they have all flowed from
the one womb of the super-conscient Truth — the seven Words
or fundamental creative expressions of the divine Mind, sapta
vanibh. This life of the pure mind is not like that of the nervous life
which devours its objects in order to sustain its mortal existence;
its waters devour not but they do not fail; they are the eternal
truth robed in a transparent veil of mental forms; therefore, it is
said, they are neither clothed nor naked (v. 6).

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

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

Then we are told expressly that this infinite into which he
has entered and in which he grows, in which the many Waters
victoriously reaching their goal (yasasah) increase him, is the
unobstructed vast where the Truth is born, the shoreless infinite,
his own natural seat in which he now takes up his home. There
the seven rivers, the sisters, work no longer separated though
of one origin as on the earth and in the mortal life, but rather
as indivisible companions (jaminam apasi svasinam). In that
entire meeting of these great ones Agni moves in all things and
upbears all things; the rays of his vision are perfectly straight,
no longer affected by the lower crookedness; he from whom
the radiances of knowledge, the brilliant herds, were born, now
gives them this high and supreme birth; he turns them into the
divine knowledge, the immortal consciousness (vs. 11-12).

This also is his own new and last birth. He who was born as
the Son of Force from the growths of earth, he who was born as
the child of the Waters, is now born in many forms to the goddess
of bliss, she who has the entire felicity, that is to say to the divine
conscious beatitude, in the shoreless infinite. The gods or divine
powers in man using the mind as an instrument reach him there,
unite around him, set him to the great work of the world in
this new, mighty and effective birth. They, the outshinings of
that vast consciousness, cleave to this divine Force as its bright
lightnings and from him in the super-conscient, the shoreless
vast, his own home, they draw for man the Immortality.

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 apparent incoherences and obscurities and far-
fetched chaotic confusion of these ancient hymns disappears in a
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moment. Simply, easily, without straining there disengages itself
the profound and luminous doctrine of the ancient Mystics, the
secret of the Veda.



Chapter XII

The Herds of the Dawn

ally designated in the figured Vedic language as the seven

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

The image of the Cow is the most important of all the Vedic
symbols. For the ritualist the word go means simply a physical
cow and nothing else, just as its companion word, asva, means
simply a physical horse and has no other sense, or as ghrta means
only water or clarified butter, vira only a son or a retainer or
servant. When the Rishi prays to the Dawn, gomad viravad
dhebi ratnam uso asvavat, the ritualistic commentator sees in
the invocation only an entreaty for “pleasant wealth to which
are attached cows, men (or sons) and horses”. If on the other

THE SEVEN Rivers of the Veda, the Waters, apab, are usu-
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hand these words are symbolic, the sense will run, “Confirm in
us a state of bliss full of light, of conquering energy and of force
of vitality.” It is therefore necessary to decide once for all the
significance of the word go in the Vedic hymns. If it proves to
be symbolic, then these other words, — asva, horse, vira, man
or hero, apatya or praja, offspring, hiranya, gold, vaja, plenty
(food, according to Sayana),— by which it is continually ac-
companied, must perforce assume also a symbolic and a kindred
significance.

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

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

The sense of “rays” is quite indisputable in such passages as
the third verse of Madhuchchhandas® hymn to Indra, 1.7, “Indra
for far vision made the Sun to ascend in heaven: he sped him all
over the hill by his rays,” vi gobhir adrim airayat." But at the
same time, the rays of Surya are the herds of the Sun, the kine

1 We may also translate “He sent abroad the thunderbolt with its lights”; but this does
not make as good and coherent a sense; even if we take it, gobhir must mean “radiances”
not “cows”.
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of Helios slain by the companions of Odysseus in the Odyssey,
stolen by Hermes from his brother Apollo in the Homeric hymn
to Hermes. They are the cows concealed by the enemy Vala, by
the Panis; when Madhuchchhandas says to Indra, “Thou didst
uncover the hole of Vala of the Cows”, he means that Vala is
the concealer, the withholder of the Light and it is the concealed
Light that Indra restores to the sacrificer. The recovery of the
lost or stolen cows is constantly spoken of in the Vedic hymns
and its sense will be clear enough when we come to examine the
legend of the Panis and of the Angirases.

Once this sense is established, the material explanation of
the Vedic prayer for “cows” is at once shaken; for if the lost
cows for whose restoration the Rishis invoke Indra, are not
physical herds stolen by the Dravidians but the shining herds of
the Sun, of the Light, then we are justified in considering whether
the same figure does not apply when there is the simple prayer
for “cows” without any reference to any hostile interception.
For instance in 1.4.2 it is said of Indra, the maker of perfect
forms who is as a good milker in the milking of the cows, that
his ecstasy of the Soma-Wine is verily “cow-giving”, goda id
revato madah. It is the height of absurdity and irrationality to
understand by this phrase that Indra is a very wealthy god and,
when he gets drunk, exceedingly liberal in the matter of cow-
giving. It is obvious that as the cow-milking in the first verse is
a figure, so the cow-giving in the second verse is a figure. And if
we know from other passages of the Veda that the Cow is the
symbol of Light, we must understand here also that Indra, when
full of the Soma-ecstasy, is sure to give us the Light.

In the hymns to the Dawn the symbolic sense of the cows
of light is equally clear. Dawn is described always as gomati,
which must mean, obviously, luminous or radiant; for it would
be nonsense to use “cowful” in a literal sense as the fixed epithet
of the Dawn. But the image of the cows is there in the epithet;
for Usha is not only gomati, she is gomati asvavati; she has
always with her her cows and her horses. She creates light for
all the world and opens out the darkness as the pen of the Cow,
where we have without any possibility of mistake the cow as the
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symbol of light, (1.92.4). We may note also that in this hymn
1.92, the Ashwins are asked to drive downward their chariot on
a path that is radiant and golden, gomad hiranyavad. Moreover
Dawn is said to be drawn in her chariot sometimes by ruddy
cows, sometimes by ruddy horses. “She yokes her host of the
ruddy cows”; yunkte gavam arunanam anikam (1.124.11),—
where the second meaning “her host of the ruddy rays” stands
clear behind the concrete image. She is described as the mother of
the cows or radiances; gavam janitri akrta pra ketum (1.124.5),
“the Mother of the cows (radiances) has created vision”, and
it is said elsewhere of her action, “vision” or “perception has
dawned now where nought was”; and again it is clear that the
cows are the shining herds of the Light. She is also praised as “the
leader of the shining herds”, netri gavam, VI1.76.6; and there
is an illuminating verse in which the two ideas are combined,
“the Mother of the Herds, the guide of the days”, gavam mata
netri abnam (VIL.77.2). Finally, as if to remove the veil of the
image entirely, the Veda itself tells us that the herds are a figure
for the rays of the Light, “her happy rays come into sight like
cows released into movement” — prati bhadra adrksata gavam
sarga na rasmayah (IV.52.5). And we have the still more con-
clusive verse, VIL.79.2, “Thy cows (rays) remove the darkness
and extend the Light”; sam te gavas tama a vartayanti, jyotir
yacchanti.*

But Dawn is not only drawn by these shining herds; she
brings them as a gift to the sacrificer; she is, like Indra in his
Soma-ecstasy, a giver of the Light. In a hymn of Vasishtha
(VIL.75) she is described as sharing in the action of the gods
by which the strong places where the herds are concealed are
broken open and they are given to men; “True with the gods
who are true, great with the gods who are great, she breaks open
the strong places and gives of the shining herds; the cows low
towards the dawn,” — rujad drdhani dadad usriyanam, prati

2 1t cannot of course be disputed that go means light in the Veda e.g. when it is said
that Vritra is slain gava, by light, there is no question of the cow; the question is of the
use of the double sense and of the cow as a symbol.



The Herds of the Dawn 127

gava usasam vavasanta. And in the very next verse she is asked
to confirm or establish for the sacrificers gomad ratnam asvavat
purubbojab, a state of bliss full of the light (cows), of the horses
(vital force) and of many enjoyments. The herds which Usha
gives are therefore the shining troops of the Light recovered by
the gods and the Angiras Rishis from the strong places of Vala
and the Panis and the wealth of cows (and horses) for which the
Rishis constantly pray can be no other than a wealth of this same
Light; for it is impossible to suppose that the cows which Usha
is said to give in the seventh verse of the hymn are different from
the cows which are prayed for in the eighth, — that the word
in the former verse means light and in the next physical cows
and that the Rishi has forgotten the image he was using the very
moment it has fallen from his tongue.

Sometimes the prayer is not for luminous delight or lumi-
nous plenitude, but for a luminous impulsion or force; “Bring
to us, O daughter of Heaven, luminous impulsions along with
the rays of the Sun,” gomatir isa a vabha dubitar divab, sakam
suryasya rasmibhih, V.79.8. Sayana explains that this means
“shining foods”, but it is obviously nonsense to talk of radiant
foods being brought by Dawn with the rays of the Sun. If is
means food, then we have to understand by the phrase “food
of cow’s flesh”, but, although the eating of cow’s flesh was not
forbidden in the early times, as is apparent from the Brahmanas,
still that this sense which Sayana avoids as shocking to the later
Hindu sentiment, is not intended — it would be quite as absurd
as the other,—is proved by another verse of the Rig Veda in
which the Ashwins are invoked to give the luminous impulsion
that carries us through to the other side of the darkness, ya nab
piparad asvind jyotismati tamas tirah, tam asme rasatham isam
(1.46.6).

We can perceive from these typical examples how pervading
is this image of the Cow of Light and how inevitably it points to a
psychological sense for the Veda. A doubt, however, intervenes.
Why should we not, even accepting this inevitable conclusion
that the cow is an image for Light, understand it to mean simply
the light of day as the language of the Veda seems to intend?
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Why suppose a symbol where there is only an image? Why invite
the difficulty of a double figure in which “cow” means light of
dawn and light of dawn is the symbol of an inner illumination?
Why not take it that the Rishis were praying not for spiritual
illumination, but for daylight?

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

If, however, we are to give a naturalistic explanation and
no other to the Vedic hymns, it is quite clear that the Vedic
Dawn and Night cannot be the Night and Dawn of India; it
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is only in the Arctic regions that the attitude of the Rishis to-
wards these natural circumstances and the statements about the
Angirases become at all intelligible. But though it is extremely
probable that the memories of the Arctic home enter into the
external sense of the Veda, the Arctic theory does not exclude
an inner sense behind the ancient images drawn from Nature
nor does it dispense with the necessity for a more coherent and
straightforward explanation of the hymns to the Dawn.

We have, for instance, the hymn of Praskanwa Kanwa to
the Ashwins (I.46) in which there is the reference to the lumi-
nous impulsion that carries us through to the other shore of the
darkness. This hymn is intimately connected with the Vedic idea
of the Dawn and the Night. It contains references to many of
the fixed Vedic images, to the path of the Truth, the crossing
of the rivers, the rising of the Sun, the connection between the
Dawn and the Ashwins, the mystic effect and oceanic essence of
the Soma Wine.

“Lo, the Dawn than which there is none higher, opens out
full of delight in the Heavens; O Ashwins, the Vast of you I
affirm, ye of whom the Ocean is the mother, accomplishers of
the work who pass beyond through the mind to the felicities
and, divine, find that substance by the thought.... O Lords
of the Voyage, who mentalise the word, this is the dissolver
of your thinkings, — drink ye of the Soma violently; give to us
that impulsion, O Ashwins which, luminous, carries us through
beyond the darkness. Travel for us in your ship to reach the other
shore beyond the thoughts of the mind. Yoke, O Ashwins, your
car,— your car that becomes the vast oared ship in Heaven, in
the crossing of its rivers. By the thought the powers of Delight
have been yoked. The Soma-powers of delight in heaven are that
substance in the place of the Waters. But where shall you cast
aside the veil you have made to conceal you? Nay, Light has
been born for the joy of the Soma; — the Sun that was dark has
shot out its tongue towards the Gold. The path of the Truth has
come into being by which we shall travel to that other shore;
seen is all the wide way through Heaven. The seeker grows in
his being towards increasing manifestation after manifestation
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of the Ashwins when they find satisfaction in the ecstasy of the
Soma. Do ye, dwelling (or, shining) in the all-luminous Sun, by
the drinking of the Soma, by the Word come as creators of the
bliss into our humanity. Dawn comes to us according to your
glory when you pervade all our worlds and you win the Truths
out of the Nights. Both together drink, O Ashwins, both together
extend to us the peace by expandings whose wholeness remains
untorn.”

This is the straightforward and natural sense of the hymn
and its intention is not difficult to follow if we remember the
main ideas and images of the Vedic doctrine. The Night is clearly
the image of an inner darkness; by the coming of the Dawn the
Truths are won out of the Nights. This is the rising of the Sun
which was lost in the obscurity — the familiar figure of the lost
sun recovered by the Gods and the Angiras Rishis— the sun
of Truth, and it now shoots out its tongue of fire towards the
golden Light: — for hiranya, gold is the concrete symbol of the
higher light, the gold of the Truth, and it is this treasure not
golden coin for which the Vedic Rishis pray to the Gods. This
great change from the inner obscuration to the illumination is
effected by the Ashwins, lords of the joyous upward action of
the mind and the vital powers, through the immortal wine of
the Ananda poured into mind and body and there drunk by
them. They mentalise the expressive Word, they lead us into
the heaven of pure mind beyond this darkness and there by the
Thought they set the powers of the Delight to work. But even
over the heavenly waters they cross, for the power of the Soma
helps them to dissolve all mental constructions, and they cast
aside even this veil; they go beyond Mind and the last attaining
is described as the crossing of the rivers, the passage through the
heaven of the pure mind, the journey by the path of the Truth
to the other side. Not till we reach the highest supreme, parama
paravat, do we rest at last from the great human journey.

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



Chapter XIII

Dawn and the Truth

If then the cow is a Vedic symbol for the physical light

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

But the illumining dawn of the higher or undivided Con-
sciousness is always the dawn of the Truth; if Usha is that illu-
mining dawn, then we are bound to find her advent frequently
associated in the verses of the Rig Veda with the idea of the
Truth, the Ritam. And such association we do repeatedly find.
For, first of all, Usha is described as “following effectively the
path of the Truth,” rtasya pantham anveti sadhu. Here neither
the ritualistic nor the naturalistic sense suggested for rtam can at

USHA IS described repeatedly as the Mother of the Cows.

1 Not that the word Aditi is etymologically the privative of Diti; the two words derive
from entirely different roots, ad and di.
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all apply; there would be no meaning in a constant affirmation
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 inter-
vene; 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 move-
ment, 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 insis-
tently associated with no mere physical Dawn! We may compare
VIL.75.1, vyusa avo divija rtena, aviskrnvana mahimanam agat;
“Dawn born in heaven opens out things by the Truth, she comes
manifesting the greatness.” Again we have Dawn revealing all
things by the power of the Truth and the result described as the
manifestation of a certain Vastness.

Finally we have the same idea described, but with the use
of another word for Truth, satyad which does not, like rtam,
lend itself to any ambiguity, satya satyebhir mahati mahadbhir
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devi devebhir (VI1.75.7), “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
hymns, IV.51; for there not only does he speak of the Dawns
“encompassing the worlds immediately with horses yoked by
the Truth,” rtayugbhir asvaibh (cf. V1.65.2) but he speaks of
them as bhadra rtajatasatyabh, “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.”

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 VIL.81.3,
ya vabasi puru sparbam ratnam na dasuse mayah, “thou who
bearest to the giver the beatitude as a manifold and desirable
ecstasy.”

A common Vedic word is the word s#nrta which Sayana in-
terprets as “pleasant and true speech”; but it seems to have often
the more general sense of “happy truths”. Dawn is sometimes
described as rtavari, full of the Truth, sometimes as sanrtavari.
She comes uttering her true and happy words, sunrta 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 luminous
leader of happy truths, bhasvati 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 thy 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
collocation of epithets, asvavatir gomatir visvasuvidah, “Dawns
with their swiftnesses (horses), their radiances (herds), rightly
knowing all things.”
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These are by no means all the indications of the psycholog-
ical 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
with an utter wideness; awakening all life for movement she
discovers speech for all that thinks,” visvasya vacam avidan
manayoh (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, caksub, is capable of indicat-
ing only physical sight, yet in other passages it is ketuh which
means perception, a perceptive vision in the mental conscious-
ness, 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; gavani 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 nunam ucchad asati pra ketuh (1.124.11). She is by her per-
ceptive power possessed of the happy truths, cikitvit-sunrtavari
(IV.52.4).

This perception, this vision is, we are told, that of the
Immortality, amrtasya ketubh (111.61.3); 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 conscious-
ness 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 especially the felicity that comes by following the right
path. Thus Vasishtha says of the goddess (VIL.78.2), “Dawn
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comes divine repelling by the Light all darknesses and evils,”
visva tamamsi durita; 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, esa netri
radhasabh sunrtanam (VI1.76.7). 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 rathavac ca 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
connected with mental vision and with the truth that brings the
bliss. And asva, the horse, is always in these concrete images
of psychological suggestions coupled with the symbolic figure
of the cow: Dawn is gomati asvavati. Vasishtha has a verse
(VIL.77.3) in which the symbolic sense of the Vedic Horse comes
out with great power and clearness, —

Devanam caksub subhaga vahanti,
Svetam nayanti sudrsikam asvam;

Usa adarsi rasmibbir vyakta,
citramagha visvam anu prabbiita.

“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
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perfectly-seeing force of divine will in its works, V.1.4) is entirely
symbolical® and that the “varied riches” she brings with her are
also a figure and certainly do not mean physical wealth.

Dawn is described as gomati asvavati viravati; and since the
epithets gomati and asvavati applied to her are symbolical and
mean not “cowful and horsed”, but radiant with illuminations
of knowledge and accompanied by the swiftnesses of force, so
viravati cannot mean “man-accompanied” or accompanied by
heroes or servants or sons, but rather signifies that she is attended
by conquering energies or at any rate is used in some kindred
and symbolic sense. This becomes quite evident in 1.113.18, ya
gomatir usasab sarvavirah . . . ta asvada asnavat somasutva. It
does not mean “the Dawns that have cows and all men or all
servants, those a man, having offered the Soma, enjoys as horse-
givers.” The Dawn is the inner dawn which brings to man all the
varied fullnesses of his widest being, force, consciousness, joy; it
is radiant with its illuminations, it is accompanied by all possible
powers and energies, it gives man the full force of vitality so that
he can enjoy the infinite delight of that vaster existence.

We can no longer take gomad asvavad viravad radhab in
a physical sense; the very language of the Veda points us to
quite another truth. Therefore the other circumstances of this
god-given wealth must be taken equally in a spiritual signifi-
cance; the offspring, gold, chariots are symbolical; sravas is not
fame or food, but bears its psychological sense and means the
higher knowledge which comes not to the senses or the intellect,
but to the divine hearing and the divine vision of the Truth;
radho dirghasruttamam, rayim Sravasyum is that rich state of
being, that spiritually opulent felicity which turns towards the
knowledge (sravasyu) and has a far-extended hearing for the
vibrations of the Word that comes to us from the regions (disah)
of the Infinite. Thus the luminous figure of the Dawn liberates

2 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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us from the material, ritual, ignorant misunderstanding of the
Veda which would lead us stumbling from pitfall to pitfall in a
very night of chaos and obscurity; it opens to us the closed door
and admits to the heart of the Vedic knowledge.



Chapter XIV

The Cow and the Angiras Legend

E MUST now pursue this image of the Cow which we
\- R / are using as a key to the sense of the Veda, into the
striking Vedic parable or legend of the Angiras Rishis,

on the whole the most important of all the Vedic myths.

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

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

All the gods are conquerors and givers of the Cow, the Horse
and the divine riches, but it is especially the great deity Indra
who is the hero and fighter in this warfare and who wins for man
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the Light and the Force. Therefore Indra is constantly addressed
as the Master of the herds, gopati; he is even imaged as himself
the cow and the horse; he is the good milker whom the Rishi
wishes to milk and what he yields are perfect forms and ultimate
thoughts; he is Vrishabha, the Bull of the herds; his is the wealth
of cows and horses which man covets. It is even said in VI1.28.5,
“O people, these that are the cows, they are Indra; it is Indra I
desire with my heart and with my mind.” This identification of
the cows and Indra is important and we shall have to return to
it, when we deal with Madhuchchhandas’ hymns to that deity.

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

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

Let us, first, take note of certain features which ought not to
be overlooked when we seek to determine the interpretation of
this parable or this myth. In the first place the legend, however
precise in its images, is not yet in the Veda a simple mythological
tradition, but is used with a certain freedom and fluidity which
betrays the significant image behind the sacred tradition. Often it
is stripped of the mythological aspect and applied to the personal
need or aspiration of the singer. For it is an action of which Indra
is always capable; although he has done it once for all in the type
by means of the Angirases, yet he repeats the type continually
even in the present, he is constantly the seeker of the cows,
gavesana, and the restorer of the stolen wealth.

Sometimes we have simply the fact of the stolen cows and
the recovery by Indra without any reference to Sarama or the
Angirases or the Panis. But it is not always Indra who recovers
the herds. We have for instance a hymn to Agni, the second
of the fifth Mandala, a hymn of the Atris, in which the singer
applies the image of the stolen cows to himself in a language
which clearly betrays its symbolism. Agni, long repressed in
her womb by mother Earth who is unwilling to give him to
the father Heaven, held and concealed in her so long as she is
compressed into limited form (pesi), at length comes to birth
when she becomes great and vast (mabhisi). The birth of Agni is
associated with a manifestation or vision of luminous herds. “I
beheld afar in a field one shaping his weapons who was golden-
tusked and pure-bright of hue; I give to him the Amrita (the
immortal essence, Soma) in separate parts; what shall they do
to me who have not Indra and have not the word? I beheld
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in the field as it were a happy herd ranging continuously, many,
shining; they seized them not, for he was born; even those (cows)
that were old, become young again.” But if these Dasyus who
have not Indra, nor the word, are at present powerless to seize
on the luminous herds, it was otherwise before this bright and
formidable godhead was born. “Who were they that divorced
my strength (maryakam; my host of men, my heroes, vira) from
the cows? for they (my men) had no warrior and protector of
the kine. Let those who took them from me, release them; he
knows and comes driving to us the cattle.”

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

Indra is not, then, the only god who can break up the
tenebrous cave and restore the lost radiances. There are other
deities to whom various hymns make the attribution of this great
victory. Usha is one of them, the divine Dawn, mother of these
herds. “True with the gods who are true, great with the gods who
are great, sacrificial godhead with the gods sacrificial, she breaks
open the strong places, she gives of the shining herds; the cows
low towards the Dawn!” (VII.75.7). Agni is another; sometimes
he wars by himself as we have already seen, sometimes along
with Indra — “Ye two warred over the cows, O Indra, O Agni”
(VI.60.2) — or, again, with Soma,— “O Agni and Soma, that
heroic might of yours was made conscient when ye robbed the
Pani of the cows” (1.93.4). Soma in another passage is associated
in this victory with Indra; “This god born by force stayed, with
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Indra as his comrade, the Pani” and performed all the exploits of
the gods warring against the Dasyus (VI.44.22). The Ashwins
also are credited with the same achievement in VI.62.11, “Ye
two open the doors of the strong pen full of the kine” and
again in [.112.18, “O Angiras, (the twin Ashwins are sometimes
unified in a single appellation), ye two take delight by the mind
and enter first in the opening of the stream of the cows,” where
the sense is evidently the liberated, outflowing stream or sea of
the Light.

Brihaspati is more frequently the hero of this victory.
“Brihaspati, coming first into birth from the great Light in
the supreme ether, seven-mouthed, multiply-born, seven-rayed,
dispelled the darknesses; he with his host that possess the
stubb and the Rik broke Vala into pieces by his cry. Shout-
ing Brihaspati drove upwards the bright herds that speed the
offering and they lowed in reply” (IV.50). And again in VI.73.1
and 3, “Brihaspati who is the hill-breaker, the first-born, the
Angirasa. . . . Brihaspati conquered the treasures (vaszini), great
pens this god won full of the kine.” The Maruts also, singers
of the Rik like Brihaspati, are associated, though less directly in
this divine action. “He whom ye foster, O Maruts, shall break
open the pen” (V1.66.8), and elsewhere we hear of the cows of
the Maruts (1.38.2). Pushan, the Increaser, a form of the sun-god
is also invoked for the pursuit and recovery of the stolen cattle,
(VI.54); “Let Pushan follow after our kine, let him protect our
war-steeds. . . . Pushan, go thou after the kine. . . . Let him drive
back to us that which was lost.” Even Saraswati becomes a
slayer of the Panis. And in Madhuchchhandas’ hymn (I.11.5)
we have this striking image, “O lord of the thunderbolt, thou
didst uncover the hole of Vala of the cows; the gods, unfearing,
entered speeding (or putting forth their force) into thee.”

Is there a definite sense in these variations which will bind
them together into a single coherent idea or is it at random that
the Rishis invoke now this and now the other deity in the search
and war for their lost cattle? If we will consent to take the ideas
of the Veda as a whole instead of bewildering ourselves in the
play of separate detail, we shall find a very simple and sufficient
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answer. This matter of the lost herds is only part of a whole
system of connected symbols and images. They are recovered by
the sacrifice and the fiery god Agni is the flame, the power and
the priest of the sacrifice;— by the Word, and Brihaspati is the
father of the Word, the Maruts its singers or Brahmas, brabmano
marutah, Saraswati its inspiration; — by the Wine, and Soma is
the god of the Wine and the Ashwins its seekers, finders, givers,
drinkers. The herds are the herds of Light and the Light comes
by the Dawn and by the Sun of whom Pushan is a form. Finally,
Indra is the head of all these gods, lord of the light, king of the
luminous heaven called Swar,— he is, we say, the luminous or
divine Mind; into him all the gods enter and take part in his un-
veiling of the hidden light. We see therefore that there is a perfect
appropriateness in the attribution of one and the same victory
to these different deities and in Madhuchchhandas’ image of the
gods entering into Indra for the stroke against Vala. Nothing
has been done at random or in obedience to a confused fluidity
of ideas. The Veda is perfect and beautiful in its coherence and
its unity.

Moreover, the conquest of the Light is only part of the great
action of the Vedic sacrifice. The gods have to win by it all
the boons (visva varya) which are necessary for the conquest of
immortality and the emergence of the hidden illuminations is
only one of these. Force, the Horse, is as necessary as Light, the
Cow; not only must Vala be reached and the light won from his
jealous grasp, but Vritra must be slain and the waters released;
the emergence of the shining herds means the rising of the Dawn
and the Sun; that again is incomplete without the sacrifice, the
fire, the wine. All these things are different members of one
action, sometimes mentioned separately, sometimes in groups,
sometimes together as if in a single action, a grand total con-
quest. And the result of their possession is the revelation of the
vast Truth and the conquest of Swar, the luminous world, called
frequently the wide other world, urum u lokam or simply u
lokam. We must grasp this unity first if we are to understand the
separate introduction of these symbols in the various passages
of the Rig Veda.
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Thus in VI.73 which has already been cited, we find a brief
hymn of three verses in which these symbols are briefly put
together in their unity; it might almost be described as one of
the mnemonic hymns of the Veda which serve to keep in mind the
unity of its sense and its symbolism. “He who is the hill-breaker,
first-born, possessed of the truth, Brihaspati, the Angirasa, the
giver of the oblation, pervader of the two worlds, dweller in the
heat and light (of the sun), our father, roars aloud as the Bull
to the two firmaments. Brihaspati who for man the voyager has
fashioned that other world in the calling of the gods, slaying the
Vritra-forces breaks open the cities, conquering foes and over-
powering unfriends in his battles. Brihaspati conquers for him
the treasures, great pens this god wins full of the kine, seeking
the conquest of the world of Swar, unassailable; Brihaspati slays
the Foe by the hymns of illumination (arkaib).” We see at once
the unity of this many-sided symbolism.

Another passage more mystic in its language brings in the
idea of the dawn and the restoration or new-birth of light in
the sun which are not expressly mentioned in the brief hymn
to Brihaspati. It is in the praise of Soma of which the opening
phrase has already been cited, V1.44.22; “This god born by force
stayed with Indra as his comrade the Pani; he it was wrested from
his own unblest father (the divided being) his weapons of war
and his forms of knowledge (mayah), he it was made the Dawns
glorious in their lord, he it was created in the Sun the Light
within, he it was found the triple principle (of immortality) in
heaven in its regions of splendour (the three worlds of Swar) and
in the tripartite worlds the hidden immortality (this is the giving
of the Amrita in separate parts alluded to in the Atris’ hymn to
Agni, the threefold offering of the Soma given on the three levels,
trisu sanusu, body, life and mind); he it was supported widely
heaven and earth, he it was fashioned the car with the seven
rays; he it was held by his force the ripe yield (of the madhu or
ghrta) in the cows, even the fountain of the ten movements.” It
certainly seems astonishing to me that so many acute and eager
minds should have read such hymns as these without realising
that they are the sacred poems of symbolists and mystics, not
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of Nature-worshipping barbarians or of rude Aryan invaders
warring with the civilised and Vedantic Dravidians.

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

With the conquest of the shining herds is also associated the
conquest or the birth or illumination of the Dawn and the Sun,
but this is a point whose significance we shall have to consider
in another chapter. And associated with the Herds, the Dawn
and the Sun are the Waters; for the slaying of Vritra with the
release of the waters and the defeat of Vala with the release of the
herds are two companion and not unconnected myths. In certain
passages even, as in [.32.4, the slaying of Vritra is represented as
the preliminary to the birth of the Sun, the Dawn and Heaven,
and in others the opening of the Hill to the flowing of the Waters.
For the general connection we may note the following passages:
VI1.90.4, “The Dawns broke forth perfect in their shining and
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unhurt; meditating they (the Angirases) found the wide Light;
they who desire opened the wideness of the cows and the waters
for them flowed forth from heaven”; 1.72.8, “By right thought
the seven Mighty Ones of heaven (the seven rivers) knew the
truth and knew the doors of bliss; Sarama found the strong
wideness of the cows and by that the human creature enjoys”;
1.100.18, of Indra and the Maruts, “He with his shining com-
panions won the field, won the Sun, won the waters”; V.14.4, of
Agni, “Agni, born, shone out slaying the Dasyus, by the Light
the Darkness; he found the cows, the waters and Swar”; VI1.60.2,
of Indra and Agni, “Ye two warred over the cows, the waters,
Swar, the dawns that were ravished; O Indra, O Agni, thou
unitest (to us) the regions, Swar, the brilliant dawns, the waters
and the cows”; 1.32.12, of Indra, “O hero, thou didst conquer
the cow, thou didst conquer the Somaj; thou didst loose forth to
their flowing the seven rivers.”

In the last passage we see Soma coupled with the cows
among the conquests of Indra. Usually the Soma intoxication
is the strength in which Indra conquers the cows; e.g. 111.43.7,
the Soma “in the intoxication of which thou didst open up the
cowpens”; I11.15.8, “He, hymned by the Angirases, broke Vala
and hurled apart the strong places of the hill; he severed their
artificial obstructions; these things Indra did in the intoxication
of the Soma.” Sometimes, however, the working is reversed and
it is the Light that brings the bliss of the Soma wine or they come
together as in 1.62.5, “Hymned by the Angirases, O achiever of
works, thou didst open the dawns with (or by) the Sun and with
(or by) the cows the Soma.”

Agni is also, like the Soma, an indispensable element of
the sacrifice and therefore we find Agni too included in these
formulas of association, as in VI.99.4. “Ye made that wide
other world for (as the goal of) the sacrifice, bringing into being
the Sun and the Dawn and Agni,” and we have the same formula
in 111.31.15 with the addition of the Path and in VII.44.3 with
the addition of the cow.

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



Chapter XV

The Lost Sun and the Lost Cows

is a frequent subject of allusion in the hymns of the Rig
Veda. Sometimes it is the finding of Surya, sometimes
the finding or conquest of Swar, the world of Surya. Sayana,
indeed, takes the word Swar as a synonym of Surya; but it is
perfectly clear from several passages that Swar is the name of a
world or supreme Heaven above the ordinary heaven and earth.
Sometimes indeed it is used for the solar light proper both to
Surya and to the world which is formed by his illumination.
We have seen that the waters which descend from Heaven or
which are conquered and enjoyed by Indra and the mortals who
are befriended by him, are described as svarvatir apabh. Sayana,
taking these apab for physical waters, was bound to find another
meaning for svarvatih and he declares that it means saranavatib,
moving; but this is obviously a forced sense which the word itself
does not suggest and can hardly bear. The thunderbolt of Indra
is called the heavenly stone, svaryam asmanams its light, that is
to say, is the light from this world of the solar splendours. Indra
himself is svarpati, the master of Swar, of the luminous world.
Moreover, as we see that the finding and recovery of the
Cows is usually described as the work of Indra, often with the aid
of the Angiras Rishis and by the instrumentality of the mantra
and the sacrifice, of Agni and Soma, so also the finding and
recovery of the sun is attributed to the same agencies. Moreover
the two actions are continually associated together. We have, it
seems to me, overwhelming evidence in the Veda itself that all
these things constitute really one great action of which they are
parts. The Cows are the hidden rays of the Dawn or of Surya;
their rescue out of the darkness leads to or is the sign of the
uprising of the sun that was hidden in the darkness; this again
is the condition, always with the instrumentality of the sacrifice,

THE CONQUEST or recovery of the Sun and the Dawn
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its circumstances and its helping gods, of the conquest of Swar,
the supreme world of Light. So much results beyond doubrt,
it seems to me, from the language of the Veda itself; but also
that language points to this Sun being a symbol of the divine
illumining Power, Swar the world of the divine Truth and the
conquest of divine Truth the real aim of the Vedic Rishis and the
subject of their hymns. I will now examine as rapidly as possible
the evidence which points towards this conclusion.

First of all, we see that Swar and Surya are different con-
ceptions in the minds of the Vedic Rishis, but always closely
connected. We have for instance the verse in Bharadwaja’s hymn
to Soma and Indra, VI.72.1, “Ye found the Sun, ye found Swar,
ye slew all darkness and limitations” and in a hymn of Vamadeva
to Indra, IV.16, which celebrates this achievement of Indra and
the Angirases, “When by the hymns of illumination (arkaih)
Swar was found, entirely visible, when they (the Angirases) made
to shine the great light out of the night, he (Indra) made the
darknesses ill-assured (i.e. loosened their firm hold) so that men
might have vision.” In the first passage we see that Swar and
Surya are different from each other and that Swar is not merely
another name for Surya; but at the same time the finding of Swar
and the finding of Surya are represented as closely connected and
indeed one movement and the result is the slaying of all darkness
and limitations. So in the second passage the finding and making
visible of Swar is associated with the shining of a great light out
of the darkness, which we find from parallel passages to be the
recovery, by the Angirases, of the Sun that was lying concealed
in the darkness. Surya is found by the Angirases through the
power of their hymns or true mantras; Swar also is found and
made visible by the hymns of the Angirases, arkaib. It is clear
therefore that the substance of Swar is a great light and that that
light is the light of Surya the Sun.

We might even suppose that Swar is a word for the sun, light
or the sky if it were not clear from other passages that it is the
name of a world. It is frequently alluded to as a world beyond
the Rodasi, beyond heaven and earth, and is otherwise called the
wide world, uru loka, or the wide other world, uru u loka, or
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simply that (other) world, u loka. This world is described as one
of vast light and of a wide freedom from fear where the cows,
the rays of Surya, disport themselves freely. So in VI1.47.8, we
have “Thou in thy knowledge leadest us on to the wide world,
even Swar, the Light which is freedom from fear, with happy
being,” svar jyotir abbayan svasti. In 111.2.7, Agni Vaishwanara
is described as filling the earth and heaven and the vast Swar, a
rodasi aprnad a svar mahat; and so also Vasishtha says in his
hymn to Vishnu, VIL.99, “Thou didst support firmly, O Vishnu,
this earth and heaven and uphold the earth all around by the rays
(of Surya). Ye two created for the sacrifice (i.e. as its result) the
wide other world (urum u lokam), bringing into being the Sun,
the Dawn and Agni,” where we again see the close connection
of Swar, the wide world, with the birth or appearance of the
Sun and the Dawn. It is described as the result of the sacrifice,
the end of our pilgrimage, the vast home to which we arrive,
the other world to which those who do well the works of sac-
rifice attain, sukrtam u lokam. Agni goes as an envoy between
earth and heaven and then encompasses with his being this vast
home, ksayar brbantarm pari bhitsati, (111.3.2). It is a world of
bliss and the fullness of all the riches to which the Vedic Rishi
aspires: “He for whom, because he does well his works, O Agni
Jatavedas, thou willest to make that other world of bliss, attains
to a felicity full of the Horses, the Sons, the Heroes, the Cows,
all happy being” (V.4.11). And it is by the Light that this Bliss
is attained; it is by bringing to Birth the Sun and the Dawn and
the Days that the Angirases attain to it for the desiring human
race; “Indra who winneth Swar, bringing to birth the days, has
conquered by those who desire (usighhih, a word applied like nr
to express men and gods, but, like 77 also, sometimes especially
indicating the Angirases) the armies he attacks, and he has made
to shine out for man the vision of the days (ketum abnam) and
found the Light for the great bliss,” avindaj jyotir brbate ranaya
(I11.34.4).

All this may very well be interpreted, so far as these and
other isolated passages go, as a sort of Red Indian conception of
a physical world beyond the sky and the earth, a world made out
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of the rays of the sun, in which the human being, freed from fear
and limitation, —it is a wide world, — has his desires satisfied
and possesses quite an unlimited number of horses, cows, sons
and retainers. But what we have set out to prove is that it is
not so, that on the contrary, this wide world, brhad dyau or
Swar, which we have to attain by passing beyond heaven and
earth, — for so it is more than once stated, e.g. 1.36.8, “Human
beings (manusah) slaying the Coverer have crossed beyond both
earth and heaven and made the wide world for their dwelling
place,” ghnanto vrtram ataran rodasi apa uru ksayaya cakrire,
— that this supra-celestial wideness, this illimitable light is a
supramental heaven, the heaven of the supramental Truth, of
the immortal Beatitude, and that the light which is its substance
and constituent reality, is the light of Truth. But at present it
is enough to emphasise this point that it is a heaven concealed
from our vision by a certain darkness, that it has to be found
and made visible, and that this seeing and finding depends on
the birth of the Dawn, the rising of the Sun, the upsurging of
the Solar Herds out of their secret cave. The souls successful in
sacrifice become svardrs and svarvid, seers of Swar and finders
of Swar or its knowers; for vid is a root which means both
to find or get and to know and in one or two passages the
less ambiguous root j72a is substituted for it and the Veda even
speaks of making the light known out of the darkness. For the
rest, this question of the nature of Swar or the wide world is
of supreme importance for the interpretation of the Veda, since
on it turns the whole difference between the theory of a hymnal
of barbarians and the theory of a book of ancient knowledge, a
real Veda. It can only be entirely dealt with in a discussion of the
hundred and more passages speaking of this wide world which
would be quite beyond the scope of these chapters. We shall,
however, have to return to this question while dealing with the
Angiras hymns and afterwards.

The birth of the Sun and the Dawn must therefore be re-
garded as the condition of seeing or attaining to Swar, and
it is this which explains the immense importance attached to
this legend or image in the Veda and to the conception of the
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illumining, finding, bringing to birth of the light out of the dark-
ness by the true hymn, the satya mantra. This is done by Indra
and the Angirases, and numerous are the passages that allude
to it. Indra and the Angirases are described as finding Swar or
the Sun, avindat, illumining or making it to shine, arocayat,
bringing it to birth, ajanayat, (we must remember that in the
Veda the manifestation of the gods in the sacrifice is constantly
described as their birth); and winning and possessing it, sanat.
Often indeed Indra alone is mentioned. It is he who makes light
from the nights and brings into birth the Sun, ksapanm vasta
janita suryasya (111.49.4), he who has brought to their birth the
Sun and the Dawn (I1.12.7), or, in a more ample phrase, brings
to birth together the Sun and Heaven and Dawn (VIL.30.5). By
his shining he illumines the Dawn, by his shining he makes to
blaze out the sun, haryann usasam arcayah suryam haryann
arocayah (111.44.2). These are his great achievements, jajana
suryam usasam sudamsah (111.32.8), that with his shining com-
rades he wins for possession the field (is this not the field in which
the Atri saw the shining cows?), wins the sun, wins the waters,
sanat ksetram sakhibhib svitnyebhih sanat siryam sanad apab
suvajrah (1.100.18). He is also he who winneth Swar, svarsa, as
we have seen, by bringing to birth the days. In isolated passages
we might take this birth of the Sun as referring to the original
creation of the sun by the gods, but not when we take these and
other passages together. This birth is his birth in conjunction
with the Dawn, his birth out of the Night. It is by the sacrifice
that this birth takes place, — indrab suyajiia usasah svar janat
(I1.21.4), “Indra sacrificing well brought to birth the Dawns and
Swar”; it is by human aid that it is done, — asmakebhir nrbhih
suryam sanat, by our “men” he wins the sun (I.100.6); and in
many hymns it is described as the result of the work of the
Angirases and is associated with the delivering of the cows or
the breaking of the hill.

It is this circumstance among others that prevents us from
taking, as we might otherwise have taken, the birth or finding of
the Sun as simply a description of the sky (Indra) daily recovering
the sun at dawn. When it is said of him that he finds the light
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even in the blind darkness, so andbe cit tamasi jyotir vidat, it is
evident that the reference is to the same light which Agni and
Soma found, one light for all these many creatures, avindatam
jyotir ekam babubhyah, when they stole the cows from the
Panis (1.93.4), “the wakeful light which they who increase truth
brought into birth, a god for the god” (VIII.89.1), the secret
light (giadhbam jyotih) which the fathers, the Angirases, found
when by their true mantras they brought to birth the Dawn. It
is that which is referred to in the mystic hymn to all the gods
(VII.29.10) attributed to Manu Vaivaswata or to Kashyapa, in
which it is said, “Certain of them singing the Rik thought out
the mighty Saman and by that they made the Sun to shine.”
This is not represented as being done previous to the creation
of man; for it is said in VIL.91.1, “The gods who increase by
our obeisance and were of old, without blame, they for man
beset (by the powers of darkness) made the Dawn to shine by
the Sun.” This is the finding of the Sun that was dwelling in the
darkness by the Angirases through their ten months’ sacrifice.
Whatever may have been the origin of the image or legend, it is
an old one and widespread and it supposes a long obscuration
of the Sun during which man was beset by darkness. We find it
not only among the Aryans of India, but among the Mayas of
America whose civilisation was a ruder and perhaps earlier type
of the Egyptian culture; there too it is the same legend of the Sun
concealed for many months in the darkness and recovered by the
hymns and prayers of the wise men (the Angiras Rishis?). In the
Veda the recovery of the Light is first effected by the Angirases,
the seven sages, the ancient human fathers and is then constantly
repeated in human experience by their agency.

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

For the Veda does explicitly tell us that the cows are the
Light and the pen in which they are hidden is the darkness.
Not only have we the passage already quoted, 1.92.4, in which
the purely metaphorical character of the cows and the pen is
indicated, “Dawn uncovered the darkness like the pen of the
cow”; not only have we the constant connection of the image of
the recovery of the cows with the finding of the light as in 1.93.4,
“Ye two stole the cows from the Panis. . . . Ye found the one light
for many”, or in 11.24.3, “That is the work to be done for the
most divine of the gods; the firm places were cast down, the
fortified places were made weak; up Brihaspati drove the cows
(rays), by the hymn (brabmana) he broke Vala, he concealed the
darkness, he made Swar visible”; not only are we told in V.31.3,
“He impelled forward the good milkers within the concealing
pen, he opened up by the Light the all-concealing darkness”;
but, in case any one should tell us that there is no connection in
the Veda between one clause of a sentence and another and that
the Rishis are hopping about with minds happily liberated from
the bonds of sense and reason from the Cows to the Sun and
from the darkness to the cave of the Dravidians, we have in an-
swer the absolute identification in 1.33.10, “Indra the Bull made
the thunderbolt his ally” or perhaps “made it applied (yujam),
he by the Light milked the rays (cows) out of the darkness,”
— we must remember that the thunderbolt is the svarya asma
and has the light of Swar in it,—and again in IV.51.2, where
there is question of the Panis, “They (the Dawns) breaking into
dawn pure, purifying, opened the doors of the pen, even of
the darkness,” vrajasya tamaso dvara. If in face of all these
passages we insist on making a historical myth of the Cows
and the Panis, it will be because we are determined to make
the Veda mean that in spite of the evidence of the Veda itself.
Otherwise we must admit that this supreme hidden wealth of
the Panis, nidhin paninam paraman guha hitam (11.24.6), is not
wealth of earthly herds, but, as is clearly stated by Paruchchhepa
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Daivodasi (1.130.3), “the treasure of heaven hidden in the secret
cavern like the young of the Bird, within the infinite rock, like
a pen of the cows”, avindad divo nihitam guba nidhim ver na
garbham parivitam asmani anante antar asmani, vrajam vajri
gavam iva sisasan.

The passages in which the connection of the two legends
or their identity appear, are numerous; I will only cite a few
that are typical. We have in one of the hymns that speak at
length of this legend, 1.62, “O Indra, O Puissant, thou with the
Dashagwas (the Angirases) didst tear Vala with the cry; hymned
by the Angirases, thou didst open the Dawns with the Sun and
with the Cows the Soma.” We have VI.17.3, “Hear the hymn
and increase by the words; make manifest the Sun, slay the foe,
cleave out the Cows, O Indra.” We read in VII.98.6, “All this
wealth of cows that thou seest around thee by the eye of the Sun
is thine, thou art the sole lord of the cows, O Indra,” gavam asi
gopatir eka indra, and to show of what kind of cows Indra is the
lord, we have in III.31, a hymn of Sarama and the Cows, “The
victorious (Dawns) clove to him and they knew a great light
out of the darkness; knowing the Dawns went upward to him,
Indra became the sole lord of the Cows,” patir gavam abhavad
eka indrah, and the hymn goes on to tell how it was by the
mind and by the discovery of the whole path of the Truth that
the seven sages, the Angirases drove up the Cows out of their
strong prison and how Sarama, knowing, came to the cavern in
the hill and to the voice of the imperishable herds. We have the
same connection with the Dawns and the finding of the wide
solar light of Swar in VII.90.4, “The Dawns broke forth perfect
in light and unhurt, they (the Angirases) meditating found the
wide Light (uru jyotih); they who desire opened the wideness of
the Cows, the waters flowed on them from heaven.”

So too in I1.19.3 we have the Days and the Sun and the
Cows,— “He brought to its birth the Sun, found the Cows,
effecting out of the Night the manifestations of the days.” In
IV.1, the Dawns and the Cows are identified, “The good milkers
whose pen was the rock, the shining ones in their concealing
prison they drove upward, the Dawns answering their call,”
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unless this means, as is possible, that the Dawns called by the
Angirases, “our human fathers”, who are mentioned in the pre-
ceding verse, drove up for them the Cows. Then in VI.17.5 we
have the breaking of the pen as the means of the outshining
of the Sun; “Thou didst make the Sun and the Dawn to shine,
breaking the firm places; thou didst move from its foundation
the great hill that enveloped the Cows”; and finally in II1.39
the absolute identification of the two images in their legendary
form, “None is there among mortals who can blame (or, as I
should rather interpret, no mortal power that can confine or ob-
struct) these our fathers who fought for the Cows (of the Panis);
Indra of the mightiness, Indra of the works released for them
the strongly closed cow-pens; when a friend with his friends
the Navagwas, following on his knees the cows, when with the
ten, the Dashagwas, Indra found the true Sun (or, as I render
it, the Truth, the Sun,) dwelling in the darkness.” The passage
is conclusive; the cows are the Cows of the Panis which the
Angirases pursue entering the cave on their hands and knees,
the finders are Indra and the Angirases who are spoken of in
other hymns as Navagwas and Dashagwas, and that which is
found by entering the cow-pens of the Panis in the cave of the
hill is not the stolen wealth of the Aryans, but “the sun dwelling
in the darkness”.

Therefore it is established beyond question that the cows
of the Veda, the cows of the Panis, the cows which are stolen,
fought for, pursued, recovered, the cows which are desired by the
Rishis, the cows which are won by the hymn and the sacrifice,
by the blazing fire and the god-increasing verse and the god-
intoxicating Soma, are symbolic cows, are the cows of Light,
are, in the other and inner Vedic sense of the words go, usra,
usriya, the shining ones, the radiances, the herds of the Sun,
the luminous forms of the Dawn. By this inevitable conclusion
the corner-stone of Vedic interpretation is securely founded far
above the gross materialism of a barbarous worship and the
Veda reveals itself as a symbolic scripture, a sacred allegory
whether of Sun-worship and Dawn-worship or of the cult of a
higher and inner Light, of the true Sun, satyar siryam, that



158 The Secret of the Veda

dwells concealed in the darkness of our ignorance, hidden as the
child of the Bird, the divine Hansa, in the infinite rock of this
material existence, anante antar asmani.

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



Chapter XVI

The Angiras Rishis

forms, Angira and Angiras, although the latter is the more

common; we have also the patronymic Angirasa applied
more than once to the god Brihaspati. In later times Angiras,
like Bhrigu and other seers, was regarded as one of the original
sages, progenitors of clans of Rishis who went by their names,
the Angirasas, Atris, Bhargavas. In the Veda also there are these
families of Rishis, the Atris, Bhrigus, Kanwas etc. In one of
the hymns of the Atris the discovery of Agni, the sacred fire,
is attributed to the Angiras Rishis (V.11.6), but in another to
the Bhrigus (X.46.9)." Frequently the seven original Angiras
Rishis are described as the human fathers, pitaro manusyabh,
who discovered the Light, made the sun to shine and ascended
to the heaven of the Truth. In some of the hymns of the tenth
Mandala they are associated as the Pitris or Manes with Yama, a
deity who only comes into prominence in the later Suktas; they
take their seats with the gods on the barbis, the sacred grass,
and have their share in the sacrifice.

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

THE NAME Angiras occurs in the Veda in two different

1 Very possibly the Angiras Rishis are the flame-powers of Agni and the Bhrigus the
solar powers of Surya.
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of heaven and heroes or powers of the Asura, the mighty Lord,
divas putraso asurasya virah (I11.53.7), an expression which,
their number being seven, reminds us strongly, though perhaps
only fortuitously, of the seven Angels of Ahura Mazda in the kin-
dred Iranian mythology. Moreover there are passages in which
they seem to become purely symbolical, powers and sons of Agni
the original Angiras, forces of the symbolic Light and Flame,
and even to coalesce into a single seven-mouthed Angiras with
his nine and his ten rays of the Light, navagve angire dasagve
saptasye, on and by whom the Dawn breaks out with all her
joy and opulence. And yet all these three presentations seem to
be of the same Angirases, their characteristics and their action
being otherwise identical.

Two entirely opposite explanations can be given of the dou-
ble character of these seers, divine and human. They may have
been originally human sages deified by their descendants and in
the apotheosis given a divine parentage and a divine function; or
they may have been originally demigods, powers of the Light and
Flame, who became humanised as the fathers of the race and the
discoverers of its wisdom. Both of these processes are recognis-
able in early mythology. In the Greek legend, for instance, Castor
and Polydeuces and their sister Helen are human beings, though
children of Zeus, and only deified after their death, but the prob-
ability is that originally all three were gods, — Castor and Poly-
deuces, the twins, riders of the horse, saviours of sailors on the
ocean being almost certainly identical with the Vedic Ashwins,
the Horsemen, as their name signifies, riders in the wonderful
chariot, twins also, saviours of Bhujyu from the ocean, ferriers
over the great waters, brothers of the Dawn, and Helen very
possibly the Dawn their sister or even identical with Sarama,
the hound of heaven, who is, like Dakshina, a power, almost a
figure of the Dawn. But in either case there has been a farther
development by which these gods or demigods have become in-
vested with psychological functions, perhaps by the same process
which in the Greek religion converted Athene, the Dawn, into
the goddess of knowledge and Apollo, the sun, into the divine
singer and seer, lord of the prophetic and poetic inspiration.
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In the Veda it is possible that another tendency has been
at work, — the persistent and all-pervading habit of symbolism
dominant in the minds of these ancient Mystics. Everything,
their own names, the names of Kings and sacrificers, the ordi-
nary circumstances of their lives were turned into symbols and
covers for their secret meaning. Just as they used the ambiguity
of the word go, which means both ray and cow, so as to make
the concrete figure of the cow, the chief form of their pastoral
wealth, a cover for its hidden sense of the inner light which
was the chief element in the spiritual wealth they coveted from
the gods, so also they would use their own names, Gotama
“most full of light”, Gavisthira “the steadfast in light” to hide a
broad and general sense for their thought beneath what seemed
a personal claim or desire. Thus too they used the experiences
external and internal whether of themselves or of other Rishis.
If there is any truth in the old legend of Shunahshepa bound as
a victim on the altar of sacrifice, it is yet quite certain, as we
shall see, that in the Rig Veda the occurrence or the legend is
used as a symbol of the human soul bound by the triple cord
of sin and released from it by the divine power of Agni, Surya,
Varuna. So also Rishis like Kutsa, Kanwa, Ushanas Kavya have
become types and symbols of certain spiritual experiences and
victories and placed in that capacity side by side with the gods.
It is not surprising, then, that in this mystic symbolism the seven
Angiras Rishis should have become divine powers and living
forces of the spiritual life without losing altogether their tradi-
tional or historic human character. We will leave, however, these
conjectures and speculations aside and examine instead the part
played by these three elements or aspects of their personality in
the figure of the cows and the recovery of the Sun and the Dawn
out of the darkness.

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

The word is akin to the name Agni; for it is derived from a
root ang which is only a nasalised form of ag, the root of Agni.
These roots seem to convey intrinsically the sense of preeminent
or forceful state, feeling, movement, action, light,” and it is this
last sense of a brilliant or burning light that gives us agni, fire,
angati, fire, angara, a burning coal and argiras, which must have
meant flaming, glowing. Both in the Veda and the tradition of the
Brahmanas the Angirases are in their origin closely connected
with Agni. In the Brahmanas it is said that Agni is the fire and
the Angirases the burning coals, angarah; but in the Veda itself
the indication seems rather to be that they are the flames or
lustres of Agni. In X.62, a hymn to the Angiras Rishis, it is
said of them that they are sons of Agni and have been born
about him in different forms all about heaven, and in the next
clause it is added, speaking of them collectively in the singular:

2 For state we have agra, first, top and Greek agan, excessively; for feeling, Greek
agape, love, and possibly Sanskrit angand, a woman; for movement and action several
words in Sanskrit and in Greek and Latin.
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navagvo nu dasagvo angirastamah saca devesu mawbate, nine-
rayed, ten-rayed, most “Angiras”, this Angiras clan becomes
together full of plenty with or in the gods; aided by Indra they
set free the pen of cows and horses, they give to the sacrificer the
mystic eight-eared kine and thereby create in the gods sravas,
the divine hearing or inspiration of the Truth. It is fairly evident
that the Angiras Rishis are here the radiant lustres of the divine
Agni which are born in heaven, therefore of the divine Flame
and not of any physical fire; they become equipped with the nine
rays of the Light and the ten, become most a7ngiras, that is to
say most full of the blazing radiance of Agni, the divine flame,
and are therefore able to release the imprisoned Light and Force
and create the supramental knowledge.

Even if this interpretation of the symbolism is not accepted,
yet that there is a symbolism must be admitted. These Angirases
are not human sacrificers, but sons of Agni born in heaven,
although their action is precisely that of the human Angirases,
the fathers, pitaro manusyah; they are born with different forms,
viripdsah, and all this can only mean that they are various forms
of the power of Agni. The question is of what Agnij; the sacrificial
flame, the element of fire generally or that other sacred flame
which is described as “the priest with the seer-will” or “who
does the work of the seer, the true, the rich in varied light of
inspiration,” agnir hotd kavikratuh satyas citrasravastamah? 1f
it is the element of fire, then the blazing lustre they represent
must be that of the Sun, the fire of Agni radiating out as the
solar rays and in association with Indra the sky creating the
Dawn. There can be no other physical interpretation consistent
with the details and circumstances of the Angiras myth. But this
explanation does not at all account for the farther description
of the Angiras Rishis as seers, as singers of the hymn, powers of
Brihaspati as well as of the Sun and Dawn.

There is another passage of the Veda (VI.6.3-5) in which
the identity of these divine Angirases with the flaming lustres of
Agni is clearly and unmistakably revealed. “Wide everywhere,
O pure-shining Agni, range driven by the wind thy pure shining
lustres (bhamasah); forcefully overpowering the heavenly Nine-
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rayed ones (divya navagvah) enjoy the woods® (vana vananti,
significantly conveying the covert sense, ‘enjoying the objects
of enjoyment’) breaking them up violently. O thou of the pure
light, they bright and pure assail* (or overcome) all the earth,
they are thy horses galloping in all directions. Then thy roaming
shines widely vast directing their journey to the higher level of
the Various-coloured (the cow, Prishni, mother of the Maruts).
Then doubly (in earth and heaven?) thy tongue leaps forward
like the lightning loosed of the Bull that wars for the cows.”
Sayana tries to avoid the obvious identification of the Rishis
with the flames by giving navagva the sense of “new-born rays”,
but obviously divya navagvah here and the sons of Agni (in
X.62) born in heaven who are navagva are the same and can-
not possibly be different; and the identification is confirmed,
if any confirmation were needed, by the statement that in this
ranging of Agni constituted by the action of the Navagwas his
tongue takes the appearance of the thunderbolt of Indra, the
Bull who wars for the cows, loosed from his hand and leaping
forward, undoubtedly to assail the powers of darkness in the
hill of heaven; for the march of Agni and the Navagwas is here
described as ascending the hill (sanu prsneh) after ranging over
the earth.

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

Agni, the father of the Angirases, is not only the fount and
origin of these divine flames, he is also described in the Veda

3 The logs of the sacrificial fire, according to Sayana.
# Shave the hair of the earth, according to Sayana.
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as himself the first, that is to say the supreme and original
Angiras, prathamo angirah. What do the Vedic poets wish us
to understand by this description? We can best understand by a
glance at some of the passages in which this epithet is applied
to the bright and flaming deity. In the first place it is twice
associated with another fixed epithet of Agni, the Son of Force
or of Energy, sabhasah sinub, urjo napat. Thus in VIII.60.2 he
is addressed, “O Angiras, Son of Force,” sahasah siino angirah,
and in VIIL.84.4, “O Agni Angiras, Son of Energy,” agne angira
arjo napat. And in V.11.6 it is said, “Thee, O Agni, the Angirases
found established in the secret place (guba hitam) lying in wood
and wood (vane vane)” or, if we accept the indication of a covert
sense we have already noted in the phrase vana vananti, “in
each object of enjoyment. So art thou born by being pressed
(mathyamanah), a mighty force; thee they call the Son of Force,
O Angiras, sa jayase saho mabat tvam abub sabasas putram
angirah.” Tt is hardly doubtful, then, that this idea of force is
an essential element in the Vedic conception of the Angiras and
it is, as we have seen, part of the meaning of the word. Force
in status, action, movement, light, feeling is the inherent quality
of the roots ag and ang from which we have agni and angirab.
Force but also, in these words, Light. Agni, the sacred flame,
is the burning force of Light; the Angirases also are burning
powers of the Light.

But of what light? physical or figurative? We must not
imagine that the Vedic poets were crude and savage intellects
incapable of the obvious figure, common to all languages, which
makes the physical light a figure of the mental and spiritual, of
knowledge, of an inner illumination. The Veda speaks expressly
of “luminous sages”, dyumanto viprah and the word siri, a
seer, is associated with Surya, the sun, by etymology and must
originally have meant luminous. In 1.31.1 it is said of this god of
the Flame, “Thou, O Agni, wast the first Angiras, the seer and
auspicious friend, a god, of the gods; in the law of thy working
the Maruts with their shining spears were born, seers who do
the work by the knowledge.” Clearly, then, in the conception
of Agni Angiras there are two ideas, knowledge and action; the
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luminous Agni and the luminous Maruts are by their light seers
of the knowledge, rsi, kavi; and by the light of knowledge the
forceful Maruts do the work because they are born or manifested
in the characteristic working (vrata) of Agni. For Agni himself
has been described to us as having the seer-will, kavikratub,
the force of action which works according to the inspired or
supramental knowledge (sravas), for it is that knowledge and
not intellectuality which is meant by the word kavi. What then
is this great force, Agni Angiras, saho mabhat, but the flaming
force of the divine consciousness with its two twin qualities of
Light and Power working in perfect harmony, —even as the
Maruts are described, kavayo vidmana apasah, seers working
by the knowledge? We have had reason to conclude 