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PUBLISHER’S SPECIAL NOTE

Tas title Special Nole 15 warranted by my doing the trans-
lator’s duty Let me explamn Ever since the author’s
Rig Veda Bhashya (Furst Ashtaka) was published, now two
years ago, there has been a persistent demand for an
Enghsh rendering of the work Academic circles and
others who are interested in this approach to the subject
but are not sufficiently conversant with the Sanskrit
language, have asked for at least the Bhumruka—Introduc-
tion to the Commentary Stddhdfjana—to be made avail-
able 1 English, since 1t comprises the main thesis of the
Esoteric Interpretation of the Veda However, due to
preoccupations the author was not minded to consider
the proposal The nature of the Sanskrit work made 1t
dufficult for anyone else to undertake the task. The dexte-
rity with which modern thought and 1deas are woven into
the texture of this ancuient language, the harmonisation
achieved between the present methods of research and the
traditional mode of approach and what is more, the felicity
of expression in the original prose and verse—these and
other unique features of the wock call for an equally singu-
lar proficiency in both the languages and mastery over
the subject on the part of the translator Only the author
could do justice to the work.

In the meantime when he was conducting informal
classes on the subject, before the publication of the
Bhashya, I used to note down the substance of the talks
and 1t occurred to me that with the help of these notes I
cculd myself break the 1ce. Besides, a dozen years of close
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study and Iife with him had sufficiently attuned my mind
to his characteistic vibrations m more fields than one
Otherwise, I was of couise, pamfully conscious of the
madequacy of mv equipment for the puipose, yet 1f I had
the temerity to commence and persist n the under talung,
it was because I could see no other way for the work
10 appear in English, I was sure that however pitiful and
bare the effort might turn out to be, Sastiy1 would not
allow 1t to go waste And so 1t happened As he saw the
translatton when I had covered considerable portion,
he, as usual with him, expressed satisfaction and en-
couraged me to proceed When the draft was somehow
completed, he applied himsell to 1t and revised it tho-
roughly— some portions were revised by him as many
as three times—,recast it i many places and after a
labour far exceeding what he would have had to put 1n
normallv, he gave the present version I am naturalls
gratified to find that my imntrepid venture did not end
i a blind alley, for, with all its restrictive handicaps,
the first draft provided the groundwork for the author’s
edifice which the present translation assuredly is.

The translation keeps close to the original but without
violence to the 1diom of the language in which the render-
mg 1s made Doubtless, 1t will enable the reader whose
knowledge of Sanskrit 1s insufficient, to follow the text
line by line, and 1t will be also of substantial help to
those who have a working knowledge of Sanskrit, for
deepening their knowledge of the language and broaden-
mg their acquamntance with the technique, Paribhasha, 1n
works of this kind The author has added Notes of expla-
nauon at the end of the book which would be helptul
particularly to readers not familar with the Indian
background

I should like to take this occasion to 1ecord our grateful
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appreciation of the warmth and generosity with which the
elite of learning and culture, including Indian scholars
specialised 1 Vedic studies as well as Pundits of the
front rank renowned for Vedic learning, have welcomed
and acclaimed the pubbcation of the work Their opinions
(Sanskrit and English) have been collected and 1sued
i a separate brochure The striking unanmmety of
welcome has more than justified our {aith in the _ntrinsic
power of this ccte of the national heritage and 1n the Iiviag
sense of responsibility on the part of the custodians thereof

This 1s not to say that the Thesis of Esoteiic Inter-
pretat.on of the Rig Veda has been accepted w toto by the
world of scholars and Pundits without exception all over
the country and elsewheie The author 1s under nc
delusion that such a thing 1s ever possible in these cases,
especially when 1ts acceptance involves the rejection of
cherished notions that hate dominated for centuries the
mdigenous Pundit on the one hand and on the other
hand the modern scholar for over a centurv All that
18 meant 1s when a front rank specialist scholar o1 Pundit
welcomes and accepts the proposition that the Rig Veda
18 a document of esoteric wisdom Lept under the seal of
Symbolism of the Mystics, that 1s more than enough for
the present to begin with, for 1t rings the death-knell of
obscurantist obstruction to that extent among sections of
Pundits, as well as a soit of superstitious peitinacity
that 1s fashionable among certain circles of modern
scholarship

But the ungrudging tribute and response from the
general reader as well as from the learned specialist to this
work do not blind the author to the existence of some
learned people who do not like to be disturbed 1n thewr
walk along the trodden track An instance may be cited
here A Pundit of recognised merit wrote to the author
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culogsing his critical acumin, sersatility, distinct manner
of h1s prose-wiiting ew out e was aggrieved at the posi-
tion accorded to the Biahmauas and laid baie his aveision
tor this woil Weil, thus 1 the posiion with Pundits at
least m some quasers %o amount of authoiity, reasor
ning, wte:nal eviderct no PersUISIVE words of under-
standiug leadins o the path of light and liee air can
convince one who 15 determiued not to move, to change,
te be con inced

Another madter of minror importance has to e men-
tioned here, necessaiily because it peitans to the author’s
way of ramsing objections and answering them i the
thesss An em:nent lingust and scholar specialist 1n
Vedic studies whose welcome and acclamation of this
Vedic work has gone a loug way to mfluence others ol
amilar persuasion and m fact have made themselves [elt
by the learned m general, let shp a hght remark, 1 the
course of a long letter reviewing the fst hundicd pages
of the Siddhanjana Bhashya, that the objections 1aned
and answered by the author were laigely wnaginary But
this 15 not correct Perhaps the authoi could have pie-
vented room for such misappiehension 1f he had chosen
to reveal the 1dentity of the person whose book contains
these ‘objections’ The reason for nct mentiouing the
name of the work 1s found at the end of this book (Vide
Notes 17 & 18) Now 1t 15 necessary—and no harm will
be done—that the source of the objections 15 mentioned
m order to show that they ate not fancied by the author

In fact the author came across the following passage
in the early twenties when the Jnawan Plulosophy by Dr
S Radhakrishrau first appeared and he made a note of 1t
A few years ago, when the Rig Veda Bhashya began
to be written the 1elevant passage was utilised It 1s found,
unchanged, m the latest (Indian) Edition of the book
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“Mr Aurobindo Ghosh, t] ¢ greztIrdien scholar-mystic,
1s of opinion that the Vedas are replete with <uggestions of
secret doctrimes and mystic philosophies He looks upon
the gods of the hymns as symhols of the psychological
functions Surya signifies mtelligence Agni will, and Soma
féehng The Veda to him 15 a myvstery 1ehgion coires-
ponding to the Oiphic and Eleusiman creeds of ancient
Greece “The hypothesis I propose 1s that the Rig Veda
18 principles’ (Arva Vol I p 60) When we find
that this view 15 opposed not onlv to the modern views of
European scholars but also to the t1aditional nterpreta-
tions of Sayana and the systems of Puit a-Mimamsa, the
authority on Vedic Interpietation, we must hesitate
to follow the lead of Mr Aurobindo Ghosh, however
ingenious his pomt of view may be It 1s not Iikely that
the whole progress of Indian thought has been a steady
falling away from the highest spiritual paths of the Vedic
hymns It 1s more in accordance with what 1s known of the
general nature of human development, and easier to con-
cede that later religions and philosophies arose out
of the crude suggestions and elementary moral 1deas and
spiritual aspirations of the eaily mind, than that they
were a degradation of an original peifection ” (Indian
Plilosophy by S Radhakrishnan, Vol 1, pp 69-70).

The publication of this small Volume of +1 anslation, 1t 15
hoped, would stimulate nterest mn Vedic studies on the
lines of the Esoteiic mterpretation Also, certamnly 1t
would enlighten, justify and strengthen the ancient
faith in the Veda as the undymg scripture of Mystic
Wisdom and Divine Knowledge

23-10-1952 M P Pandit
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RIG-BHASHYA BHUMIKA
(English Rendering)






INTRODUCTION
TO
RIG-BHASHYA

Section One

Victory to the Sole Loid of the wotlds that have come to
light, 1o Him, the Self of all souls, to Him who 1s beyond
Darkness (1)

Victory to the Person who 1s denoted by the word supreme,
who wears the Sound-form for body and cieates the univeise
by eshalation and who lives with tapas for his Iife-breath (2)

Victory to the unmoving Ether Supernal, the abode of
Riks, whence the creation 1s released with purpose by the
Creator (3)

Fixing the thought again and agam on that Splendour of
great paits that 1s stationed in Stz Aurobindo, the most
excellent among the eligibles who are the knowers of the
secret sense of the Vedas, we explore the mtricacies of the
Veda for the understanding of the esoteric sense, in accord-
ance with the Light (of Wisdom that 1s Sr1 Aurobindo)
unaffected by the bonds of Ritual without understanding (4)

Through the legends of the Puranas, men of old have
enlarged upon and expounded 1n paits these Vedas, consist-
g of Riks, Yajus and Samans along with their limbs (5)

That dharmas, even the socio-religious customs, are
rooted 1n the Vedas 1s the view of a section of the ancient
regulators of social conventions (6)

The Wise know that the Vedas are the treasures of divine
knowledge and austere discipline and Faith, while some
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say they are the feeder-basin of the whole bodv of ceremonial
ntes. (7)

Hence did all the gieat Teachers of 1eligion 1n this land
of Bharata look upon the Vedas as two-sectioned and as
the bass of Dharma

It 1s declaied that the support of the Wo:ks 1e Rutes,
karma, 15 the earlier poirtion, that of jndna, Knowledge, the
latter sect:on The Brahmanas are the feeders of the Puiva
Tantra (called Purva Mimamsa of the itualistic school)
even as the Upanishads are of the higher Knowledge—
jnana, (called Uttara Mimamsa) (7a)

The Mantias—rks o1 yajus—are mtertwined with then
application (o1, the applications of the Mantias are mherent
in them) and are meant for use i ritual, thev are for pur-
poses of sacrifice, this has been the veidict Consequently
the Mantras came to pe treated defimtelv as limbs of the
Vedic rites (8)

Even though for the propitiation of the Gods, for the
purification of the mner bemng, for the attainment of the
desired ends and the accomplishment of averting the un-
desnable, they {Mantias) are used, sacred as they are,
m japa and the hike, vet, Ritual 15 the main thing and
Mantias 1ts subsidiaiies (9)

Hence, accotding to the Dharma Shastra, the designation
Veda applies conjointly to the Mantia and the Brahmana,
as proclammed by Sutra-karas (10) of yore to whom Karma,
ritual was the mam Dharma (rehigion o1 religious law)
that matteied

Having before them conventional religion as tiaditionally
handed down such as this, thev commented upon thc
Mantras of the Vedas i parts (11)

Uvvata and Mahidhara commented upon the Mantras
of Yajus while others lihe Skandaswami and Venkata
Madhava on the Riks (12)
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And the ciudite Savana Madhava, prepared complete
commentaies, with details, of all the fow Samhitas along
with then Brahmanas

It 15 his Bhashva that hay gamed wide cunency every-
where and 15 esteemed by the leained in the East as well
as by scholais of the West

Some moderns of the westetn world (it hemisphere)
endowed with a new 111ng (and pirospe.ous) vigour eaget
for knowledge from all sources, though themselies outside
the pale of Vedic religion, searching for the ancient stories
of Indians, out of curiosity, got admutted nto the Vedas
with the help of indigenous Pundits and 1 accordance with
the cultwral 1mpiessions of the West (thev) determined the
meaanmg of the Vedas

To these, Savana was of verv gieat help Supporting
his views wherever 1t suited them, they gave then verdict
upon the character and substance of the Mantras and the
Gods spoken of 1 the Veda as also on the thought of the
seets ‘of the Mantras

What the new mnvestigators succeeded 1n getting by dint of
then scholarship, that in a general way, we shall give in brief

The supreme Veda 1s one only, that 15 the ancient Rig
Veda The Ruishis are remembered as the poets who
composed the Mantra-poetry

They composed hymns for purposes of sacrificial rites
The Storm, the Rain, the Fire elemental, the Sun and
other Gods are propitiated (lit praised) by these primitive
Rishis, usually out of awe and out of love as well Other
Gods there are—some Gods evident in Nature, some even
manimate such as the elements, others who are created
fancifully and prawsed as living ones

The Gods are propitiated, by means of hymns, for the
attainment of the many objects of desire by these pn-
mitive ancients, men with likes and dislikes
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With the growth of the seiles of <acrificial rites in time,
there came to be fabricated the Mantias of Yajus as also
the Brahmanas, this fact can be inferred from their lan-
guage of a later time as compared with that of the Riks

If there 15 found mn these Hymns Knowledge of the
Transcendent o1 Knowledge of the Self, that surely matters
little

If 1t be urged that eulogv of Knowledge 15 clearly no-
ticeable in the tenth Mandala and also found elsewhere
m. the Veda, (they would sav) that 1s but of recent origin

But, all the same this must be understood the Rishis
are pumeval folk, 1t 15 the Aranvakas and not the Samhitas
that are resorts of jndna, therefore in the Mantras there
13 neither jmdna nor any secret nor austerities

Prayers are found, addressed by primitive men, the
Rishis, to the Gods who are created bv the exuberance of
the Soma-intoxication, the Gods who are manimate ob-
jects, the Gods of the elements in Nature or Gods dwelling
m the shies, visible and mvisible or non-existent as if they
were really existent

Many among us intelligent as they are, were seized with
such views as these, imported from the West and follow
the new way of the votaries of modern learming—the
views that naturally receive no support even fiom the old
uncritical learnming (in India) (13)

As this stood thus, the revered Sr1 Aurobindo, eminent
among the learned, (while) occupied with severe austeri-
ties, came upon a new path quite unexpectedly (14)

The secret that lay hidden in the Veda stood revealed
to him though his mind was never given to the search of
the meaning of the Mantras,

yet certamn well-known Deities of the Veda came to be
seen by him when he was absorbed m Yoga with his
eye turned within.
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Since then, (he came to have) an abiding interest in the
mquirv 1nto the meanmng of the Vedas Having found
the secret of the Veda and revealing at least some lhittle
of 1t, the great Sage spoke out truths, even though im-
penetiable, regarding the Riks, the Rishis and the Gods
for the enhightenment of enquiring minds, m accordance
with his vision

And the indubitable knowledge born of direct peicep-
tion, the high-minded one conveyed to others with ap-
propriate reasonings to carry conviction

With this his Perception for basis, having pondered over
his words and consideied the traditional knowledge and
ancient usages and with the help of deep pursuits of the
Shastras of yore we break the seal over the ages-old secret
embedded in the language of the Vedas

In the Brahmanas, the Mantras and likewise in the
Upanishads, m the passages of the Nuuktas and in other
anctent works, 1 the Puranas, the historical legends and
i other Shastras as well—everywhere the idea 15 evident
that there 1s a secret in the Veda (15)

That secret 1s manmifestly to be found in the Rik Sambhita,
and that (secret) through a speciality of language 15 (kept)
m symbolic form With the knowledge of the meaning of
the symbol, what 1s hidden comes to light

Have we but the eye, the means for unlocking (the
hidden secret) 1s assuredly found in the Mantras, the
perceptions of the Rishis

Once the mystery of the Mantras and the seers of the
Mantras 1s solved, the misconception (It evil delusion)
regarding the Gods also will melt away

What 15 ancient and for long held to be the (position)
of the Rushis, that, mndeed, 1s ours also It 1s this that the
Mantra 15 the root, the series of Brahmanas and Upanishads
are 1ts branches,



8 RIG-BHASHYA BHUMIKA [Sans Text pp 5-6

The sages, Madhuchchhandas and others, aie seers of
the Mantra, the Gods were piesent to the vision of these
seers of old

Not by superior scholarship, nor by artifice of speech
did these lovers of poetic charm compose hymnal poems

By the free opening up (lit unhampered breaking forth)
of the wondrous powers within, by the grace of the Gods,
by audition as well as perception did the great sages come
face to face with Brahman, called the Mantra

These Rishis, with Tapas for wealth, obtamned the
Mantras by means of a subtle or divine audition and per-
ception they were endowed with and a perfect devotion
to the Gods

Hence these hymns are acclaimed as Mantia-perceptions
and the Rishis gifted with the mner vision known as the
Poets

The Gods are indeed many. bearing distinct names (of
the One), objects of Jaudation The highest God 15 One,
the supreme Purusha as the Sun, 1t 15 his mamfold func-
tion that 1s the state of the One as many Gods

True, many are the names to the One Supreme, but they
are not meie names, they are Gods, Powers and Personali-
ties of the One Therefore 1t 15 the One Supreme that wears
different names and forms and personalities

The Supreme Light 1s distinct and yet not separate from
the Gods, the distinctness among the Gods obtains only 1n
the fiont, behind each are All the Gods

The Supreme who 15 All the Gods becomes distinctly
foimed and distinctly designated as each God bv reason of
the speciality of the function

Like many hmbs of one who 1s bodied, the Gods are
different functionings of the Supreme Light

Hence, these Gods are extolled separately i the hymns,
they must be understood as Gods distinct not merely in name,
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but separate n personality and function as well of the One
Supreme

In this universe of many planes (lit steps) within and wath-
out, many are the guardians of the world entrusted with
authority (16)

The world, mner and outer, 15 under the control of the
Gods, this secret was known to the ancient seers of the Mantra

Theiefore did the great sages perform thewr self-offering
(sacrifice, worship) to the Gods, with their life, with thewr
mind and body, with all their being

The mass of men (base or low) in their thousands unable
to grasp the mysteries of these great few who were competent
for the Inner Sacrifice, worshipped the Gods with the outer
sacrifice with the Mantras, and the Mantra was applicable
either way (in a double manner) on account of the special
turn of the Vedic speech

The Mantra percerved by the Rishis, the God who was
worshipped, the Sacrifice, the sacrificer, the priests and the
Fruit (of the Sacrifice)—the true character of these will
become clear 1n the discussion (of the subject) that follows

Our thesis has been stated briefly, in concise verses, at the
commencement of the work We shall expound 1t in detail
as much as necessary i due course This 1s the line leading
to the estoeric meaning of the Vedas, brought to light by the
revered Sr1 Aurobindo The same line 1s adopted in the
ensuing Introduction to the Commentary by which mnvesti-
gation into the meaning of the Mantras would find clear
passage free of sources of vexation But first the opposition
needs to be cleared And what 1s this opposition that we
propose to eliminate® Whence has 1t sprouted? That 1s the
question we shall presently consider

Scholars from the West with the help of indigenous
scholarship wherever necessary, have cast abroad certain
notions regarding the Vedas And chiefly depending on

8
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these (scholars of the West), many students of modern
learning from the educated classes m India titumpet learned-
Iy, they sav emunent savants in the West, lifelong students
of Vedic learning, have arrived at these conclusions on the
Vedas the childhood of the primitive Arvans 1s evident
from the Hymns of the Rig Veda Then hymnal prayers
are like the profuse babblings of mnfants (lit like children’s
plain words of escessive amusement) Even though then
socio-religious Iife 15 marked by this unsophisticated and
unripe state, vet a primitive kind of monotheism 13 their
faith Even among Indians, leaders of the revivalist move-
ments like Ram Mohan Rov and Swam: Dayananda held
monotheism to be the creed of the Vedic religion And this
view of theirs concurs with the conclusions of western scho-
larship Even though among the western scholars themselves
there 1s conflict cf opinions, vet agreement 15 easv and hence,
as we see, reconciliation possible So, some among them
say the hymns were the compositions cf the primitive poets
of the Rig Veda for purposes of sacrifice, they were baiba-
rians tied i faith to the supremacy of ceremonial rites
Others hold that the narratives of the Gods described n
the Veda are accounts of cosmogony in metaphor, parable
and allegory Sayana, the famous commentator on the
Vedas, 1n his commentaiy, in dealing with the killing of Vritra
etc shows them to be phenomena of Nature—the sunrise,
the downpour of ramns and so on This concurs with the
view acceptable to western scholais Sayana explamns the
Riks closely following the Brahmanas of a later age Thus
there 1s room for a variety of views mn the Veda The basis
for these differing views apparent at first sight 1s not mezely
in the minds of the investigators, but 1t must be understood
that 1t 1s there 1n the Veda itself. In the Rig Veda Samhita
the hymnal composition looks pregnant with ideas that are
uneven,
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Thus an eminent Indian of renowned scholarship, (17)
prominent among moderns who have adopted the views
of western scholarship in 1its researches mto Vedic history,
says scholar and exponent of the esoteric theory of the
Veda, Sr1 Aurobindo holds that there 1s a secret in the Veda,
we cannot accept 1t He savs that the Vedic Rishis are
simular to the mystics who are to be found even among the
very ancient Greeks But this 1s not true Why? It 1s opposed
to the findings of modern scholarship It cannot be accepted
by western scholars whose lifelong labours in the field of
research m Vedic history, the meaning of the Mantras,
nature of deities etc do not support it How can the esoteric
theory of Si1 Aurobindo hope to look down upon and
challenge such high authorities® Even 1if this theory of
the secret i the Veda weie to be somehow accepted,
1t 18 not merely the verdict of these great authorities that
would be set aside, 1t would also be opposed to the tradi-
tional interpretation of Sayana, accepted as our autho-
rty Also, this theory 1s agamnst the doctrine of the
Mimamsakas which 1s the authority on Vedic interpretation
Hence this novel argument of Sri Aurobindo, though
attractive and ingenious on the face of it, has to be discarded,
1t me11ts no consideration If, however, any one, out of senti-
ment for the ancient Rishis, were to hold that these great
Rushis of the Rig Veda possessed mystic wisdom, 1t would be
nothing but serving untruth. Of course one 1s free to luxu-
riate 1n fanciful imagination If the Vedic Rishis had
attained at all such a high spiritual summit and received the
affluence of the grace of the Gods, how 1s 1t that no evidence
of 1t whatever could not be found in later works or
traditions? Further, studies in the history of other primitive
races inhabiting the earth pomnt to this one conclusion
progress 1 general 15 gradual It 1s not that the ancients
attamed to great heights m their primitive stage itself and
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this was followed by successive degradations Therefore
the great truth, all spiritual wisdom (lit secret) 1s to be found
only m the utterances of the Rishis of the Upanishads, men
with more mature minds, well above the primitive Vedic
stage Possibly, some seeds of 1t may be seen 1n places 1n the
Rig Veda Samhita, but that 1s trifle, and largely inconse-
quent, belongs to a later age and out of place The esoteric
theory of the Veda 1s thus wholly mnappiopriate and deserves
to be rejected

Such 15 the purport of the opposite viewpoint Pronounce-
ments of this view by Indian scholars propagating modern
western learning and culture cannot be hightly set aside
If these were the words of a ssmpleton or an uncultured mind,
we could overlook them holding that they issue from an
ignoramus and do not merit our notice The personage 1n
question 15 well-known, his challenging scholarship 15 famous
among the western educated classes, his superb eloquence
holds captive the attention of varied concourse of the lay and
learned Even though he speaks out (views on the Veda)
mn the manner stated above he 1s not a scholar of the Vedas,
nor does he claim himself'to be one, yet, lus argument does not
lack vigour or fall short of 1ts target After all every one does
not know everything, and eager for knowledge of tiuth,
probing into facts with interest, he follows the western scholars
and accepts their word as authoritative 1n the field of Vedic
studies And having accepted the verdict of these savants
noted for their brilliance i the specialised field of Vedic
research, there is nothing wrong if he makes others follow
the same view The fault 15 of another kind and 1t 1s this we
set out to examune To appraise the fault 15 both necessary
and fruitful For these views are generally shared by all
those Indians who follow the modern way i therr Vedic
studies To meet the champion wrestler (18) 1s tantamount
to meeting the rest of his class, 1s the Sanskrnt saying and on
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this analogy, we shall take his pronouncement as represen-
tative and deal with 1t accordingly To submit all super-
ficial scholailiness (in regard to the Vedas) to withering
scrutinv and to promote interest in the seciet knowledge of
the Vedas on the part of the unbiassed 1s the object of this
examination of his faulty argument

Indeed, these are in brief the three objections raised
against the theory of the esoteric Wisdom of the Veda First
the verdict of the western scholarship 1s opposed to our con-
clusions on the secret meaning of the Veda Second it 1s
contrarv to the traditional interpietation of Sayana Third
our position 15 directly agaist that of the Doctrine of the
Mimamsakas Let us meet each of these objections, shorn of
veirbiage, m the main

First, 1t 1s said 1n objection to say that there has been a
steady falling away of Indian society from the Rig Vedic
times 15 contrary to what 1s seen everywhere in historical
studies of other societies on the globe, namely, as with the
individual, so with the collectivity also, human progress 1s
gradual Here we have to point out the learned exponent
has misunderstood our words and proceeded to construct a
clever argument We have not said that all the Vedic
Rishis and the common people of the time had attained an
all-round prosperity—spiritual and matertal What we have
said 1s different and what the opponent attributes to us,
due to misundeistanding, 1s quite another We say the
Rishis, the seers of the Mantra, devoted to a Iife of the
spirt, discovered certain lines of development beyond the
range of sensory perception by means of their <trength of
discipline and achieved a many-sided mner progiess, and in
possession. of these many secrets they cast these truths
i veiled language in the mantra-perceptions This 1s not
to say that all men originally reached great heights, we have
not thought so, nor said so Nor have we said that the
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Rishis of the Veda had obtained a complete hnowledge of
every kind

It must be noted that the age of the Rig Veda 1s the
original epoch of great sages who knew the technique of
Yoga, who had grasped the truths of the character
and activity of the Gods, in their macrocosmic and muicro-
cosmic functions, and had discovered the Mystic Path
This 15 not to say that all men in that age knew the nner
secret path, that they were all disciplined votaries of the
secret path and endowed 1n every way with a divine strength
It could not mean that all the populace of the time had
the knowledge of truths seen by the seers, of the secrets of
the paths of God-realisation and other verities attanable
by austere discipline Now, let us take an illustration from
our own times It 1s universally accepted that ours 1s an age
of the emprre of Physical Science We see before our eyes
how this Physical Nature, pregnant with myriad mysteries,
brings out daily and hourly umimaginable wonders Insuch
an age of mtellectual supremacy how many are emunently
mtellectual® Certainly not many, they are a few, 1t must be
admitted And even among those few intellectuals how many
are competent to follow the strides of Physical Science and
understand mntimately her mysteries® Or again, how many
of these competent are able to enter the seciet world of the
laws and processes of Physical Nature whence awakened,
are released vast dimensions of energy lying asleep in the
womb of the atom® Few, very few, we must say, they
could be counted on fingers

In any age, whatever the dominating principle of power
be, whether 1t 1s spiritual wisdom or the sway of the Intellect
culminating mn scientific culture, or empire-building political
skill and military strength, or economic prosperity m accord-
ance with the science of production, distribution and regula-
tion or deployment of labour for the organisation of collective
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Iife, undoubtedly always 1t works itself out thiough just a
few human centies and through them 1ules the collectivity
It follows that whatever the guiding principle of Society,
Knowledge, Power, Wealth or Labour (lit cleverness in
action)—any one or more of these—leaders of vigour and
substance are always numencally the few (19)

Thus 1t was that the spiritual wisdom and occult know-
ledge of the Rishis of the Veda was not common to the
generality of men, to the common people the means of reli-
gious worship {worship of the Gods) was provided in the
ceremonies of external sacrifices and similar rites There-
fore, to attribute to our statement the meaning that all the
people of the Vedic times reached the high summits of the
Spirit and tieaded the mystic path 15 not coriect, not true
Nor have we said at any time that the Systems of Philosophy
were products in the downward course from the high
levels of the Vedic Wisdom The path of Vedic knowledge
1e the way of obtaining knowledge in the Vedic age was
dafferent, the mode of thought used to get knowledge in the
philosophical Systems 1s another The former 1s intuition,
rising direct from revelation and inspiration, untutored by
external means, the other 1s the speculative conclusion on the
stiength of intellect in the foim of certain sense of certainty
obtained by deliberations with the help of reasoning based
upon perception, inference etc Between these two methods
the dufference 1s as great as between the two ages Spiritual
experience does not proceed from Reason based on meta-
physical thought, nor does 1t depend upon material pros-
perity and opulence of riches needed for bodily life Neither
does proficiency m occult knowledge depend on high
development of the outward mtellect We see that
m the very stage which we call primutive following
the conclusions of the historians, many ancients had known
profound truths of Nature which strike the moderns with
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wonder Insight does not depend upon modernity
Indeed, 1t mav be asked 1if the Vedic Rishis had really
attained such a spiritual progiess then how 1s 1t that no
noticeable impress of 1t was left on the succeeding ages?
We reply we will come to this context further in the course
of this study, to consider whether the marks of the splendour
of the Vedic Rishis aie seen or not seen on their posterity
and if seen, in what way But this much must be said here
It 1s clear from a perusal of the literature of the ages that
followed that the language and mentality of the Vedic age
underwent a great change And 1t 15 indeed a miracle that,
m spite of the great gulf betwen the period of the Vedas
and that of the Brahmanas, Aranyakas and Upanishads,
something of the Vedic tradition and the seciet of deities
etc was preserved or sought to be preserved in the Brahma-
nas and the Aranyakas It may be urged be that as it may,
but how 1s 1t that such a holy ancient age as the Vedic 15
lost without 1ssue (it without fulfilling 1ts purpose)? This
1s no valid objection Like the age of the Mystics among
the ancient Greeks, the age of the Vedic Rishis also came to
an end Whatever be the mode of the setting, it has to be
stated that 1t 1s entirely the run of Time Historians hold
that there was an age of the Mystics among the ancient
Greeks and others And because 1t 1s now no more, no one
could say that there was no such age at all In the same maner
1t cannot be said on the passing of the Vedic age that
there never was an age of the Mystics, the Rishis. Or let 15
suppose the present human civilisation or culture distin-
guished by the highly developed Science of Physical Nature,
practically perishes as a consequence of some catastrophe
m Nature or by a cataclysm brought about by an explosion
in the womb of the atom releasing world-wrecking weapons
of destruction Would 1t be right for future generations to say
that here was no age at all of the culture of Physical Science?
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It 15 a proposition teemung with vulnerable pomnts that
western historians advance (when they hold) that human
mind everywhere mn the primitive ages, 15 silly and childish
Possibly in the early beginnings of human Iife in creation,
the state of man was extremely rudimentary, young and un-
ripe But that does not apply to those like the ancient Greeks
or the sages of the Vedas So much 1s their matunity that
the felicities of the mind along with the mystic riches of
mner revelation, mspiration etc are manifest in the mantra-
perceptions of these great Rishis and this 1s clear to those
who have eyes to see

Let us here recall what S11 Aurobindo has said (1n this con-
nection) In India, as elsewhere on the continents of earth
the progress of the common humanity has been very
slow, spiritual achievement and proficiency m occult know-
ledge, were confined to only a few Thus first came the
Age of the Vedas, essentially intuitive in characten The
Age of the Intellect and Philosophy, proceeding on meta-
physical thought, followed thereafter In the Vedic age
the main means of the Rishis was the mner sight, but 1n
the age of philosophers the means was investigation based
on the criteria of perception etc  What was achieved by the
great Rushis through mnner means got by duect disciphine,
was sought to be reached, by the disciplines (yogic paths)
that followed, through the means of the reflective (or
ratiocinative) wtellect Similarly in still later ages the same
supreme Truth was sought to be realised through the emo-
tional being, the life (prdana), and even through the phy-
sical body at times, by later processes (later relative to the
Vedic age) The Sadhanas of the Tantriks, Raja Yoga,
Hatha Yoga etc are to be understood in this hight It 15
to be noted that these disciplines (processes) were not the
products of the downwaid course away from the Mystic
Path of the Vedas or of acadent They were processes that



18 RIG-BHASHYA BHUMIKA [Sans Text, pp 13-14

set out to achieve the supreme Puipose set by the Vedic
tradition, independentlv, by means of the emotional and
other puiificatory means This 1s the spiritual history of
India, they (the Sadhanas) attempt, repeatedly, i different
ages to uphft the emotional part, the hfe and the other
lower parts of the being and raise each degree of conscious-
ness already evolved to the high summit of the spirit
orignally attained m the age of the Veda

But then, 1t mav be asked, how 1s 1t that western scholars,
even though desirous of straightforward line (of approach)
have come to decisions ascribing a primitive condition to
the religious mstitution of Rig Vedic sages? Indeed, there
1> reason for 1t They fixed the age of the Vedic Rishis
based on the conjecture of certain western historians that
the advent of human society on earth dates back to a few
thousands of years and not to many hundreds of ages Hence
they have finished their accounts of the rise and growth etc
of the Aryan peoples measured i terms of two or three
thousand years or in limited hundreds of yeais But this
1s then old story Such was their belef at the time when
researches into Earth’s history were in their begmnings
and mfancy But today with the growth of knowledge of
history, that kind of belef has generally undergone change.
Again 1t was at the time when Physical Science was coming
mto 1ts own and Materialism held sway over the intellec-
tuals of the West that they desired to know of the social
customs and ideas of ancient Indians through an enquiry
mnto the meaning of the Vedas And they constructed ac-
counts of the history and society of Vedic India, through a
consideration of the history of various human aggregates
and their rehigious nstitutions and comparative philology
and drawing upon their own conjectures to the necessary
extent Such bemng their mnate culture and competence 1t
1s not surprising that they should say the Rishis of the
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Veda aie generally common or pumitive people, then
poetry childish and their Gods products of imagination and
wonder on seeing the operation of Nature It 1s true, how-
ever, that the basis of materials available to them at the
commencement of their study of the Vedas was not ade-
quate Their conclusions referred to eatlier, regarding the
rise, growth, social customs and laws of human society are
now stale and for the most part without substance (lit sap)
Therefore, suffice 1t to say, a fresh and exhaustive enquiry
mto the Vedas 1s called for and 1t, doubtless, demands every
bit of labour of thought and active interest on the pait of
the seekers of knowledge

Let us leave the effusions (Iit lustre or play) of western
scholarship at that It would not be a mus-statement to
say that the method of Vedic study of their Indian followers
tramed 1n the new tradition, 1s not yet materially different
There are certainly many amongst us, who are brilhant,
endowed with genius, scholars who would walk m the
straightforward path, engaged in various fields of know-
ledge, eastern and western, old and new, yet we cannot
say theie are such in the line of Vedic research Even the few
that are to be found, carry on their labours with firm belief
i the aforesaid outmoded conclusions of western scholais,
with no striking results If there be any notable results they
are m matters of detaill and in the discovery of facts of
subsidiary importance Essentially 1t 1s the same western
outlook, the verv path fashioned by them, the very same
conjectural conclusions regaiding the social custom and
religion of the Vedic Rishis, and 1t 15 the same convention
that has started from them that has won a place of honour
(or respectability) Leaning on all this our modern scholars
undertake their study of the Vedic Mantras, the word, 1its
meaning and the history of the Veda And as decisively
taught by them (scholars of the West) the Vedic Rishis aie
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mostly barbaric, gross minds asciibing divinity to Nature,
elements of Fire, Wind Sun, Rain and others, their poetry
1s product of almost childish imagmation These Rishis are
struck with wonder everv day at the sight of the dawn,
though the Sun rises everyday, at the very thought of the
night these Rishis are overcome with fear Such are the 1deas
generally associated with Vedic research even today We
shall 1llustrate by means of an example It has now become
a respectable convention with all scholars who adopt the
modern method for investigation into the meaning of the
Vedas to extol the beauty of Vedic poetry And there too,
the hymns to Ushas though cited before by western scholais,
are agamn and agamn quoted bv them with the idea that
matters of felicity bear repetition Though there are many
hymns in the Veda of poetic cxcellence, the hymns to
Ushas are specially so We do not dispute the statement
But the sense of the pretty hymns thus described as given
by these scholars, mn consonance with Sayana’s commentary
0 places, 1s not commensurate with and does not add to
that adulation On the other hand 1t verly establishes
that these poets aie immatuie minds, delighting fast in
every day happenings and at times with their face adorned
with the babblings of imbeciles

When Rishi Rahugana Gotama lauds the deity mn grati-
tude and joyous exultation, “We have crossed over to the
other shore of daikness” (RV 192 6), according to the line of
interpretation of the Vedic scholars the meaning 15 to be
taken literally, by the crossing of the shoie of darkness,
1t 1s not the end of 1gnorance that 1s meant but only the
daily awakening, at the passing of the night, that 15 sung
The all-pervasive dark might, peopled with ghosts, spirits
and pisdcas 1ndeed struck terror mto these fapasvns
celebrated as Rishis And there 1s another curiosity Sitting
down for the sacrifice, the Rishis pray for sunrise agamn



“Sans Text, pp 15-16] SECTION ONE 91

when the sun has already arisen! Verily they believed that
the sun 10se and asscended the skies, bv the strength of their
prayers and the potency of the Vedic chanting Such an
ignorant belief, unthinkable even among the common
folk, mav perhaps be conceded, but could 1t be that they
did not know that dawn follows the passing of the mght,
it grows mnto the day and with the end of the day there
follows the nmight? It 1s hardly possible to say they did not,
especially 1n the face of such riks as “The actions of the
Gods undeviating®, “It (dawn) follows well the path of
the Truth” (1124 2,3) Such are the incoherent prattles
that would be imputed to the seeis of the Riks if we were
to follow modern Indian Vedic scholars, trained in
the western traditions of scholarship, mn therr mode of
understanding the Mantras

However, 1f we look into the Vedas with discrimination
and deliberative thought keeping m mind the ancient tradi-
tion, that has come down the ages, regaiding the Mantras of
the Veda and great Rishis, seers of the Riks, the mist (Iit
delusion) would mnstantly clear 1t would be manifest that
the Vedic hymns are not babbling poetry of childish fancy
and that the seers of the Mantras are poets who fhear the truth,
satyasrutah If we follow the line shown by Sr1 Aurobindo,
there 1s surely a double advantage The incongruent
prattle foisted on the Mantras vamishes And difficulties
and ambiguities 1 many of the Mantras are resolved.
That 1s a negative gamn And positively 1t 1s this we gam
m knowledge of the spiritual eminence of the Seers, the
mystic vision embedded m the hymns, the true character
of the Gods Certain unintelhgible portions found iz the
Upamshads become clear And lastly, we find justification
for the authoritative statements made in the respective
texts that the Vedas are the root of the Puranas, historical
legends, Tantras and other scriptures and the elaboration
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of the substance of the Vedas their mamn function Thus
the conclusions regarding the Vedas, following from the
viewpoint of western scholars, vitiated by false conjectures
and without basis are to be 1:1ghtly rejected The argument
that Sr1 Aurobindo’s mystic 1aterpretation of the Vedas
can not be allowed to stand as 1t 1s opposed to the conclu-
stons of lifelong scholars of Vedic study has now been met

Then we shall consider and answer the second objection
It 1s held that the esoteric interpretation 1s to be rejected
as 1t 18 agamnst the traditional mterpretation of Sayana Is
1t that Sayana’s commentary on the Mantras starts on the
basis of some tradition handed down from begmningless
time® Or 15 1t that Sayana himself by means of his com-
mentary on the Vedas commenced a new or a renovated
tradition for the study of the Mantras® The question
arises from the mention of the term tradition For this
commentator maintamns i his exegesis of the Mantras,
mostly the tradition which proclaims the ritualistic purpose
of the Vedas At tumes he upholds the Puranic, Aiihasik,
Vedantic or other Sastiaic tradition It 1s not to be denied
that Sayana girded up his lomns to establish the ritualistic
purpose of the Vedas, through his Commentary on the
Mantras Hence wherever there 1s a total absence of
ritualistic association and there 15 evident only the laudation
of Fnana, Knowledge, Moksa, Liberation, and the Aksara,
Immutable, he sees its utility to the ritualsts and pro-
ceeds to explam accordingly Wherever any hymn 1s quoted
by Yaska and other earlier authors, i praise of Fndna,
being unable to get over 1it, Sayana comments on such
Mantras pomnting to the absence of imherent flavour (for
purposes of ritual) m such Mantras without plain and
clear meaning, but where the meaning of words 1s plan
(and clear) he explains, helplessly, in the spiritual context
and escapes (from the situation) somehow discharging his
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obligation tas commentator) We shall illustrate this by
tahing up an example of the teacher Jaimini’s Sutras
¢ The purpose of the Veda bemng nitualistic, words which
do not have that significance aie useless’ This cleaily
lays down that the only purpose of the Vedas—known by
the hallowed term Scripture—is that of Ritual, those that
do not pertain to that (ritualistic action) are worthless
The Sutrakaras (authors of the aphorisms) prescribe
application m rituals even for Mantras famous for their
eulogy of Fndna, Moksa and the Aksara Thus 15 laid
down the application (1n ntual) of the famous hymn asya
vamasya of Dirghatamas (RV 1164) “In the Mahavrata
rite 1n the hymn of praise to the All-Gods, the recitation of
mond Mantras has two parts There the 41 riks beginning
with asya vamasya form the first part ” In the preeminently
ritualistic commentary of Sayana on the first ik of this
hymn we find at the close the following lines ¢“Thus 1t 15
possible to interpret in the spuitual sense i other places
also Yet we do not write of 1t for want of inherent flavour
and fear of swelling the volume Wherever the spiritual
meaning 1s clear e g 1n the rik dva suparnd, we shall mention
it This Mantra 15 commented upon by Yaska (Nirukta
4 26) > The spiritual import of the Rik asya vdmasya 13, of
course, not obviously clear, but Riks hike dva suparnd, are
perforce explamed in the spiritual sense, as there 1s no
other way That such a spiitual meaning does not add
to the coherence (Iit innate essence) of Riks which are
to be commented upon in the ritualistic sense alone, 1s
clearly Sayana’s opmion In such places he explains
drawing upon the Vedantic tradition—and that too of a
section of the Adwaitins,—at times upon the Puranic
legends and on occasions historical incidents Thus with
all his labour, Sayana does not wholly hold himself to the
posttion of the ritualistic Vedist He comments from the
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viewpomnt of the historical tradition, unmindful of the
mnconsistencies 1 his own statements, not showing or per-
haps not mundful of its contradiction to the doctrine of the
Purva Mimamsa How 1s 1t possible—in the face of the
Sutras of Jaimini purporting to establish the eternality of
the letters of the Vedic Mantra—to lean on the support
of historical occurrences (apparent in the Vedas) without
resorting to the figurative or secondary sense”? But Sayana
elucidates theiwr purport accepting narratives of the royal
sages (or kings and Rishis), battles and other historical
happenings m the Mantras The Riks of the well-known
hymn of the curse and counter-curse of Vishwamitra-cum-
Vasishtha are an instance to the point Or from hundreds
of mstances we shall quote just one line of Sayana’s com-
mentary following the sthalipulaka-nydya (20) Commenting
on the Rik, “We sons of Rahugana have uttered the word
of sweetness to Agni, we offer to him our obeisances with
radiant prayers” (I 785), Sayana says “The Rishi con-
cludes his laudation by means of this Rik, we Gotamas,
sons of Rahugana etc” Here the doctrine of the non-
human origin of the Vedas 15 certainly struck at the roots
And this very commentator has given us a commentary
expounding the meaning of the Veda accepting the position
of the exponents of the Purva Mimamsa doctrine who hold
fast to the eternality of the Vedas!

Let us then examine what 1s the tradition that Sayana
stands upon It 1s indeed a jumble of traditions Theie 15
no doubt that the ritualistic tradition was there current
for a long time before Sayana himself But there 1s no
shadow of doubt that there were other very ancient tradi-
tions regarding the mterpretations of the Veda Yaska has
referred to a number of viewponts e.g naturalistic inter-
preters, those that sought knowledge as related to the
Gods, advocates of spiritual knowledge, historians, ritualists,



" Sans Test, pp 18-19] SECTION ONE 25

etymologists and others We learn from the Nirukta of
Yaska that knowledge of three kinds 1s obtamned from the
Vedas viz knowledge of sacrifice, of Gods and the spiritual
knowledge Yaska holds that the meaning of the Mantras
1s not ritualistic alone We shall establish this (point) later
on with due authority This much 1s to be noted here It
cannot be gainsaid that the Veda Bhashya of Sayana has
been written definitely after looking into works like the
Nirukta and the Brihad Devata Though this commentator
refers to the Niruktakara (Yaska), he does not note, does not
make mention of Yaska’s observation that the secret of the
Mantra or that of the deities does not reveal 1itself to one who
1s devoid of spiritual austerities, acceptance (and mentioning)
of such statement 1s not necessary for the ritualistic com-
mentary—this 1s clear Thus Sayana’s Veda Bhashya ec-
lipsed the ancient tradition that the Veda 1s the treasure
containing the secrets of the Gods and spiritual truths etc
Sayana Bhashya 1tself gave rise to the new tradition (that all
the Riks pertain to sacrifice and ritual), and this has resulted
m the universal belief that all Riks are meant for ritual action.
Though the ritualistic theory regarding the Mantras arose
from the Brahmanas, ancient scholars were well aware that
there had been for long the spiritual and mystic interpreta-
tion of the Mantras That 1s how the tradition of sanctity,
potency, adoration etc of the Mantra spoken of as a Person
—the Veda Purusa—came to be established among the
cultured classes of ancient India, 1n the Puranas and histories,
m the writings of great souls who had realised the higher
Truth None before Sayana has given a complete com-
mentary on the Vedas No such writing 1s heard of, at any
rate none 1s found Even if there was any written, 1t 1s found
only 1n parts, or perhaps 1t was done only mn part Sayana
justified (it supported) the 1tuahstic purpose (tradition)
of the Vedas by laying out his commentary, with gigantic

9
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labour, on all the four Samhitas of the Vedas along with
their Brahmanas and Aranyakas No wonder, hence, his
commentary on the four Vedas has a compelling mfluence
over the entire world of scholars But for the exponent of
the opposite view to say that this tradition of Sayana 15 the
only ancient tradition for the interpretation of the Veda, 1s
to belie facts This 15 enough (for the second objection)
And last, we come to the third and puerile objection viz
the esoteric theory of the Veda 1s to be rejected as it 15
opposed to the doctrine of the Mimamsakas—the standard
authcrity on the study of the Vedas We have set out to
study the purport of the hymns of the Rig Veda Sambhita,
hence our subject 1s enquiry imnto the meaning of the
Mantras, not of the passages of Brahmanas where specialists
in the Purva Mimamsa mav well be the authorty It 1s
because the explanation of the Mantras given mn the Brah-
manas ate helpful for ritual that Sayana first commented
upon the Brahmanas and then commenced to explamn the
. Mantras accordingly He observes at the beginning of the
Bhashya “Because of 1its usefulness in commenting upon
the Mantras, we have first commented upon the Brahmana
along with the Aranyaka section, so that the Samhita
consisting of the Mantras can be explained then and there
with citations from the Brahmanas’ Now the statement
1s easily understandable that our conclusion 1s opposed to
the Sayanic tradition But nowhere do we hear that the
Mimamsakas wrote commentaries on the Mantra Samhita,
nor 15 therte any need for it Taking passages from the
Brahmanas and the apposite ones from the Smritis, the
Mimamsakas have hewn excellent path for determining
the meaning of these passages Thewr main object 1s study
of Dharma, not enquiry mnto the meaning of the Mantras
That 15 why the Veda Samhita has not been commented
upon or sought to be so done, by any of the teachers of the
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Purva Mimamsa Jaiminmi the author of the Mimamsa
Sutras has not made any studv of the interpretation of the
Mantras, nor has Shabaraswami his commentator nor Bhatta
Kumarila, not to speak of later Mimamsakas who have not
paid thought to 1t We leave this at that here since we shall
have occasion later to sav something about the doctrine of
Mimmamsakas Suffice it to sav that the regard or compe-
tency of the Mimamsakas (whose field 1s to enquire mto
Dharma) for entry into the study of the Mantras 1s akin to
hare’s horn (21) (corresponding to mare’s nest) This answers
to the last objection, ill-concewved, though attractive
Before proceeding to present our thesis we would draw
attention to the merits and demerits of Sayana’s Bhashya
and to the fact that to students of the Vedas Sayana 1s not
merely very useful but indispensable Savana commented
upon the Vedas drawing upon the cream churned out from
the scholarship of various groups of erudites from manv
countries of the Indian continent, for getting at the essence
of the Vedic mmport Undoubtedly this has been of great
service to all students of the Vedic knowledge n subsequent
times Many are the ivaluable topics dealt with in the
course of this commentary on the Mantras of the Samhitas
along with their Pada Patha—citations from ancient texts of
authority, various traditional accounts, lexicons, meaning
of the words and Mantras of the hymns (severally and col-
lectively), at times the possibiity of other meaning, metre,
grammar, accent, and etymological derivation of the words
of the Mantras. It 1s because all these are happily there in
the Bhashya of Sayana that any enquiry into its import,
its merits and defects 1s at all possible Sayana’s Bhashya
itself could not have been there were it not for the
fact that the Samhitas along with the Pada Patha were com-
mutted to memory and thus preserved by votaries of the Vedic
learning and chanting, even though they may have been



28 RIG-BHASHYA BHUVMIKA [Sans Text, pb. 20-21

ignotant of its impoit Esven so, but for the Bhashya of
Savana our entue Vedic literature would have been an impe-
netrable mass of darkness and even the scrutiny of the mnnes
meaning of the Vedas haidly possible Hence, suffice 1t to say
that 1ts superb usefulness deserves to be admired with
gratitude for its general helpfulness in considering the
Mantra, Pada Patha, derivations of woid-forms, syntax of
sentences But the line adopted in this commentary set to
establish firmly the supremacy of sacrificial rites, for ex-
plaining, from the 1tualstic standpomnt, Mantras whose
secret sense 15 apparent, or veiled, 15 highly vulnerable, not
straight, unnecessary even for its own purpose This will
be clear now and agamn in the course of our consideration
of the meaning of the Mantras Even this 15 a neghgible
blemish compared with the achievement of Sayana’s
herculean labour {22) (it Bhagiratha’s effort) n giving the
mmport of the Veda Mantias And what 15 the nature of
that import?® It 1s that all the Mantras are primarily meant to
be used 1n ritual, that 1s to say, 1t 1s their subservience to
ritual, therefore the supremacy of ritual that 1s established,
And the result? The ancient tradition regarding the Vedas
15 false, the very basis of the sanctity of the Veda 1s uprooted,
and the universal faith in the Vedas as the repository of
many truths, spiritual austerities and mystical knowledge,
about the character and realisation of Gods 1s rendered
useless All the message (it story or account) proclaimed
by the Nigamas (Vedas), Agamas (Tantra), Puranas and
legendary history that the most mystic and divine know-
ledge and occult disciplines are rooted mn the Veda becomes
a colossal myth (Iit fanciful song) What promotes spiritual
welfare 1s not to be looked for here, that 1s to be found in the
Upanishads known as the Vedanta, In the Veda proper
consisting of Mantras, 1t 1s the aide to ritual that 1s to be
noted, by which 1s attamned the fruit of various kinds of
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wealth, stiength, progeny, animals, cows and hoises and
otheis, nourishment, contentment, gold, seivants, victory,
elimination of the enemy and capture of his treasure, destruc-
tion of rivals that cavil, and the like And if modern scholars,
on the strength of the commentarv of Mantras by Savana,
hold that the sacrifice vielding such fruits 15 laid down 1n
the Vedas and proceed to adjudge (it decide) the
ancient Rishis to be primitive unrefined men, how can it
be said to be unfair? Sayana concedes, to a limited extent,
the presence of spiritual truth in the Mantras, he has
reverence for the great sages, positive belief in the existence
of deities and 1n the sacredness and potency of the Mantras
Even though this 1s a fact, yet, the western scholars—them-
selves outside the pale of the Vedic creed—and their loyal
disciples among modern Indians show magnanimity in
forgiving Sayana the commentator for the grievous error
that his intelligence was characteristically led by trust in
(the 1deas or words of) others aforesaid (Yaska etc), for
after all he shared the superstitious beliefs of his age And
this 1s no wonder For Sayana in giving a complete commen-
tary on the Vedas has rendered a great service They have
drawn from 1t as much material as they would for then own
conjectural theories However, some of the ancients main-
tain, without any embarrassment, thought or hesitation (fear)
that the heart of the message (1mport) of the Vedas contained
i that vast collection of more than a thousand hymns and
ten thousand Mantras 1s ssmp.y sacrificial ritual culminating
in the fruit of happiness, enjoyment, and wealth, mntense
life of the senses (it animal life), egoistic and selfish propul-
sion and advancement (it desire and nourishment). Such
being therr view, the doctrine of the Purva Mimamsa, 1t 1s
no wonder that 1ts ignorant adherents are censured n the
Bhagavad-Gita even though 1t proclaims the glory o the
supremacy of the Veda |
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It 15 I who am to be known by all the Vedas,
I who am the creator of the Vedanta and myscll the
knower of the Vedas.

Now we will state our position in brief The subject of
our enquiry here 15 the Rig Veda The place of other
Vedas 1s considered elsewhere The Mantras have a secret
meaning And 1t 15 this alone that 1s the inner and supreme
meanmng of the Vedic hymns and the Vedic sacnifice It
follows that the meaning given by Sayana 1s accepted by us
as the exoteric sense It may be that his explanation of a
term, or a line or Rik 15 not useful even for his own purpose
or necessary, 1t may also be that the meanings forced out n
some places are incoherent We shall pomnt out such ns-
tances as occasion arises But all this we would 1gnore Even
though, m details, there are mconsistencies 1n the meanings
given, we accept his nterpretation on the whole as giving
the exoteric side of the Vedic worship and deities etc 1n
accordance with 1t The inner meamng of the Mantras
s hidden while the outer sense stands as 1ts cloak The age of
the seers of the Mantras s far anterior to that of the
Brahmanas along with the Aranyakas The Rig Veda 1s a
treasury that contains secrets of these knowers of mystic
Lnowledge, concealed mn veiled speech And 1t 15 only
the collection of these hymns of Riks that we teim the Rig
Veda Samhita. Agam 1t must be noted that these hymns are
not poetical compositions of the kind familiar to us On the
other hand, these Riks bear the ages-old designation manira-
perceptions vouchsafed 1n revelation and mspiration to the
Rushis who had direct perception of Dharma The Mantras
are reputed to be fruitful, endowed with power because of
the splendid source of therr commg to hght (lit glory of
therr manifestation) as word and meaning and because
of the chaiacterstic vibration m (therr) resonance We
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accept what the teachers of old have held viz that the
Mantra 1s an uncommon means for the seer of the Mantra,
and for others, to attain the purposes of life We said earhier
that the meaning of these Mantras 15 twofold The innex
which 1s the psychological or spiritual, 1s 1n reality the true
meaning This seciet was known to the Rishis and to their
disciples who were mitiated by the great Rishis and instructed
i the mner sacrifice through disciplines of mnet puri-
fication etc Consecrating all of themselves to the Gods and
1ecerving their gifts in return, by thewr progression into the
summuts of the spirit they obtained the riches (of knowledge)
that pertain to the worlds and those that relate to the Gods

The other meaning, gross and external, 15 for the sake of
common men, useful mn ceremonial sacrifices performed to
propitiate the Gods Thus the word used m the Mantras
has a double meaning And this device was a necessity
for preserving the secret knowledge etc in the Veda from
the unfit The secret meaning was guarded under veil in
order to save the unripe, raw and common men from dangers
of ignorance or mususe. How else, indeed, can the im-
mature, weak and common people without spiritual en-
deavour be fit for the life of the soul and for the journey
of bodily hfe dedicated to the Gods?

It must be, however, noted that though the use of words
with double meaning was deliberate 1t was effortless and
natural It 15 no contradiction to say that this deliberate
arrangement of the use of words was achieved naturally
and without effort There need be no doubt mn this regard.
Here let us look nto the form, origin and growth of language
of primeval times Even though according to Patanjali,
the author of Mahabhashva, words are taken to have a
fourfold currency and con-equently the word 15 understood
to refer to the jah, class, kryd, action, guna, quality and
dravya, substance or only jdfi, class, yet 1t should be noted that
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human speech 1n the ancient times was not atbitrarly
conventional in driving home the meaning Some hold that
this convention of a particular fixed relation between the
word and 1ts meaning 1s the will of God This view says in
effect of this word this alone 1s the fixed meanming That the
relation between word and meaning 1s fixed 1s a fact of
every day experience, umversally accepted and hence to
be admutted, still 1t cannot be said that the elders or their
leaders together decided that such shall be the meaning of
such a word and the convention thus made has come down
the ages Whether the ages-old convention 1s taken as the
will of God or the decision of elders, the unreasonableness
1s obvious either wav, as sanketa, relation between word and
meaning cannot be a matter of unbridled and arbitrary
choice It 1s only by usage that the convention of fixed
relation of word-meaning gets established The word go,
cow, signifies by convention, the object in the form of the
lap, tai, hoof, hump and horn Nobody has made any
such rule that the word go must be used in this particular
sense— a rule according to which 1t would be possible to
say, the convention 1s established. There could be no
objection whatever to the statement that convention is
established by usage It 15 a legitimate question to ask

how did words come to be established by usage mn parti-
cular senses? Ridh: means constant and settled usage When
the trodden track comes to be known by sheer habit, a
fixity of relation must be understood to be the same as
abundance of usage.

How then does a fixed particular use get currency and
what 15 the basis of this fixed use? The answer to this ques-
tion depends on a knowledge of the original nature of human
speech (it words) Human speech 1s the expression of
nervous response to the experience of objects of outward
senses as well as of subtle (inner) senses through the fric-
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tion (it chuining) generated by the contact of the fire-
principle and vital air in the body, this (speech) 1s recerved
by the auditory organ giving rise to an understanding of
the meaning In the beginning, in the olden times, human
speech was not conventional Origmally, human speech
was simply the vibratory response of the nervous being,
articulating itself m vocal sound, to the perceptual and
objective experiences in the case of uncultivated men and
to the mner, mtimate vision, audition and other experiences
m that of the great sages Whenever any experience 1s
undergone, be 1t internal or external, the ieceiving mtelli-
gence—in the heart, in the case of refined men, in the case
of the unregenerate, of purely nervous being, induces a res-
ponsive manifestation which gets formulated n letters like
a 4 etc. constituting human speech Unlike 1n the later
ages, there was no ntellectual convention 1 those early
ages that such a word has such a meaning Like the six-
fold modification (22a) of a creature i coming to birth, iving
etc which 15 a fact of umiversal acceptance, the convention
anising from a definite word-sense relation gets established
mn the course of the birth and growth etc of language
Lingustic scholars would easily follow this subtle reasoning
We shall state here in brief relevant portions of what we have
said elsewhere while expounding the doctrine of Sphota
In the Vedic age the word was full of vital vigour and n
gaining currency conveyed its characteristic class, quality
etc , yet all the while retaining its root meaning The many
words having the same meaning, and one word having
several meanings depending on the context of the use of
the word are accomplished facts because of the derivative
significance of words Hence they speak of the multi-signi-
ficance of roots. Practical convenience 1s secured when the
meaning of words 1s restricted by reference to ‘conjunction,
disjunction, association, opposition, context etc’ (23) as
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laid down m the regulating laws of Rhetoric—a dictum
whose origin 15 to be traced to the Veda Even though a
certain convention came to apply to Vedic words by reason
of thewr usage, still their derivative significance was not
only not suppressed, but itself has stood as hfe-principle
of the word Again, while there are hundieds of roots
the sense of movement, i fact each signifies its charac-
teristic quality (of movement) For instance in current
Sanskit usage we say “Feed the Brahmin, graze the cow”,
and do not sav mdiscriminately “Graze the Brahmin, feed
the cow”, under the plea that both ¢ar and bhy, graze
and feed, have the same root-significance There 15 thus a
particularity in the use of words It 1s true that the subtlety
of difference among Vedic words having the same root-
significance 1s almost lost We have to discover such terms
by a careful examination of many places (where they occur)
1e by a diligent extensive enquiry, as much as we could
get them The element of secret lies in the fact that Vedic
words are primarily derivative though thev have acquired
a certam conventional sense which makes (hingustic)
transaction easy Though terms like Agni, India indicate
particular Gods by convention, they are used m many
places as adjectives to denote therr qualities Expressions
like angirastama, most angiras, wdratama most Indra, denote
the derivative nature of words Even those which are
appellative by convention, indicate qualitative speciality.
And 1t 1s such a state (in the development) of Vedic language
that led 1n later ages to the profusion of double-entendre 1
Sanskrit language Generally words in the Veda carry,
effortlessly, double or multifold meaning. But i Sanskrit
language words in pun are used, as a rule, with deliberate-
ness Thus 1t must be understood that it was the original
state of the language of the Rik Samhita that was favour-
able to the double mterpretation of the Riks,
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call the Symbolic age, wheie the entne external universe,
mdnvidually and collectively was regarded as symbolic of
the mner universe Here the term sanketa 15 not used 1n
the usual Sdstraic sense of wvrifz, the power of words, or in
the sense of God’s will ordaming the actual relation of
word and meaning It 1s used 1n the common popular sense
current 1n life, 1n the sense of the relation between indi-
cation and the indicated, a relation that 15 generally cog-
nised by a secondary sense, gauni viftz Just as when the
ancients say ‘hife 1s ghee’, they mean that ghee 1s nourishing,
similarly hoises etc indicate strength and the Iife That
will become clear mn our elucidation of symbolic signi-
ficance Thus when 1t 15 said that to the ancients all objects,
the whole of the world (their customs, their social conduct
and communal festivals) were symbols, what 1s meant 15
this for every object that stands without 1n gross form
there 15 a corresponding mnner truth, and 1t 1s of this latter
that the external gross form 15 called the sanketa, symbol
The symbolic significance however 1s largely arrived at
by dint of the derivative significance of the Vedic words—
at times through figurative speech and on occasions through
the specific imagery got (hit known) from a close obseiva-
tion of the manner of the Deity’s vision by the Rishis (Man-
tra-poets) m the Mantras We shall have occasion to deal
with the system of symbolism in the forthcoming second
section 1 moie detail

It has been stated that all that 1s external 1s symbolic of
the internal Therefore the outer saciifice also becomes the
symbol of the mner sacrifice  We shall first state the symbolic
significance of the sacrifice and then enquire into the nature
of the many worlds, the character and functions of the Gods
etc according to the established system of symbolism The
main features of the Sacrifice are four the Yajamana,
sacrificer, Ritviks, the officiating priests, the offermng of
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wealth and the fruits of the sacrifice Of these, the Yajamana
15 the mdividual living soul with peisonality engaged in
the sacrifice The Ratviks cairy out the sacrifical functions
in the right place at the 11ight time and help the Yajamana
throughout from the beginning to the end of the sacrifice

The meaning of 1ts component parts 1s apt signifying as it
does the sacrificers ! yastdrah means worshippers also) who
worship, y@, 1. due season, rfu There are four orders or
groups of these Ritviks m the Soma Yaga (worship) viz

Hotr, Adhvaryu, Udgatr, and Brahma FEach of these
groups has four Ritviks and hence they all total up sixteen

As there 15 no use here for this detail regarding them (the
officiating priests) we shall proceed to elucidate the function
of the mamn Ritviks, in the inner sense by mentioning the
significance of the terms (it word-meaning) applied to
them The Hotr group 1s the first of the four The Hota
recites the Riks The summoning of the Gods by means of
the Riks 1s accomplished by him Hence the Hota 1s the
same as Summoner, dhvdtd By uttering the Riks which
manifest the divine Word, he brings to proximuty the presence
of the Gods The import 1s clear in the inner sacrifice Such
a Hota (summoner) 1s no human priest, but a Divine (priest)

The Brahamanas consider the Divine Being himself to be
the real priest, purohita, placed i front The Yajnikas speak
of the three worlds, Earth, Sky and Heaven, as the sup-
porters i front, and of Agni, Vayu and Aditya as the
Purohitas (priests) placed in front So do the followers of
Artareya school hold “He who knows the three Purofutas
and three Purodhds (those who are placed and those who
place in front), that Brahmana 1s the Purohita > (A Br 8 27).
The purport being that only he who realises that the func-
tion of the Purohita 1s really of the Gods, 1s fit to be a Puro-
hita Incidentally this serves also just to dlustrate the fact
that such profound truths are scattered here and there m
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ritualistic texts like the Brahmanas, that 15 why Agni 1s
lauded as ‘the divine Ritvik, Hota 1n the front’ in the first
Rik of the Rig Veda of which Madhuchchhandas 1s the
Seer And 1t 1s this Agn1 who 15 sung hundreds of times n
the Veda as the Messenger of the Gods, the Immortal in
the mortals

The second 15 the Adhvaryu, taking his stand on the Yajur-
veda He sees to the performance of the Yajna by means
of the Yajus, leads the other Ritviks in accordance with
the Manual of Yajna and 1t 1s on him, the active and chief
functionary, that the entire performance of sacrifice rests
He too 15 God, Matarishwan—Vayu who as the hfe-breath
of the world makes all activities possible The inner signi-
ficance 15 easy to follow It bears on the Life-God Vayu,
the Adhvaryu, executes m the mner sacrifice all action
favourable to the activity of the Gods Though the word
adhvara has come to mean sacrifice, Yama, yet in the Veda
following the meaning of 1ts component parts—adhvanam
rati, gives the path—adhvara 1s described as journey or pil-
grimage And the dihgent Adhvaryu 1s he who desires or
takes to such an adhvara, journey. Among all the Gods in
the form of Ratviks, 1t 1s he who carries out all the action in
the journey—signified by the term Adhvara

The Udgata chants the Saman He delights the Gods by
chanting the Saman In the inner sense, he 15 God Aditya
who reverberates with his chant of music by the Udgitha
(Iit song lofty) pleasing to all the Gods, averts the many
dangers, harms and lapses from the Yajamana, makes him
self-restored and leads him on to Immortality, Truth,
Ananda The last 1s Brahma. He 1s the witness of the entire
sacrificial ceremony, gives his sanction for the commence-
ment of the ritual, gives the word of assent, OM (O yes) at
the appropriate moment and place, moves not from his
seat and always silent he guards the sacrifice, to the very
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end of 1its ceremony, agamst every sin of omission or com-
mission, of deficiency or excess of Mantra and action m the
1itual  Such 1n brief 15 the function of the Ritvik Brahma
The inner sense 1s obvious, the symbolic meaning 1s un-
velled and clear He 15 the God of the Mantras and 1n the
Veda the Mantra 1s known as Brahma Hence Brahmanas-
patt 1s the deity presiding over the Mantra The causal
material of all metrical Mantra 1s pranava, known by the
syllable OM, the word of assent That manifests the origmal
Word which 1s the source of all Mantra So 1t 1s Brahmanas-
pat1 the deity presiding over the Mantras of all Deities
which depend upon the aforesaid Pranava, that sanctions
in supreme silence the mmner Yajna of the Yajamana
by a single syllable, at the begmning, at the end, all
throughout

Now the substances (of offerings) also are to be under-
stood as symbolic Just as the derivation of the names of
Rutviks gives us thewr symbolic meaning of Gods etc in the
mner Yajna, so also substances that are offered to the Gods
m the ritual, even things like ghee belonging to the Yajamana
are symbohic and they are to be so grasped following the
meaning of the component parts of the terms The term
go means both cow and ray Hence gayya, yield of the cow,
stands for brilhant lLght indicating knowledge Gauvya,
ghrta, clanified butter, havis, offering and the like are thus to
be taken as offerings to the Gods which intimately belong
to the Yajamana Ghria clarified butter, gharma, heat,
ghrmi, ray—all these terms are derived from common roots
meaning heat, brilhance Ghrta 1s the brilliance of an mner
grace The verb jukot: signifies both grving and eating.
What 1s given by the Yajamana to the Gods and eaten by
Agni, the mouth of the Gods, the first-born, Immortal among
the mortals, that 1s haws, offering, that 1s havah, mvocation
The other substances offered to the Gods are also outwardly
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svmbolic of knowledge, action, happiness and enjoyment
along with their means acquired by the Yajamana

Similarly fruits (of the offering) also are to be known 1n
their symbolic sense Cows and horses are constantly
hymned as fruits of sacrifice The cow symbolises Illumina-
tion 1n the form of Light and the horse, a designation of
strength (symbolises) the capacity or power of active force
There are other Vedic terms used mn the symbolic sense
The illustrations we have given are enough to bring home
that the entire Yajna, with all its limbs, 1s to be understood
in the symbolic sense And be 1t noted, this 1s supported
by the dervative significance of words of the Vedic hymns
There are some other words which apparently are only
psichological terms The gross external meaning hardly
fits in with the ritualstic interpretation of the Mantras in
many places But the words are consistently applicable
throughout 1n their esoteric sense, as we shall show further
on

This m brief1s the Vedic symbolism concerning the Yajna
We shall proceed to the system of the worlds in the symbol-
ism First there ate the worlds denoted by the three yydh-
rirs, Bhih, Bhuvah and Suvah Bhih 1s the earth, Bhuvah 18
the mid-region (antartksa) and Suvah otherwise called
Svarga 1s the heaven (dyauh) Beyond that 1s regarded the
fourth vpahrti—the vast world of Light, Mahas And still
higher there are three uyahrtrs, Fana, Tapas and Satya
signifying the three uncreate worlds Though the Veda
refers to the seven-principles of Esxistence or whatever
Substance exists, the seven principles of Cosmic order,
the sevenfold Existence, Consciousness, Force or Conscious-
ness-Force, worlds or guardians of the worlds, the seven
hills, seven rivers, seven sisters, seven rays and seven Rushis,
still 1t constantly speaks of the first three worlds, denoted
by the triple vyahrti, Bhik etc, and their Gods. And that 1s
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w0 because the three worlds, earth etc, are what con-
cern us primarily, nearer to us relatively speaking, in view of
the higher worlds And this triple world 1s termed as the
apardrdha, lower half That 15 why more Riks are devoted
to Agn1 who 15 the nearest and who presides over the Earth
And most Riks laud Indra the Lord of all the Gods of this
triple world Beyond these worlds and their Gods, effulgent
m the supreme pardrdha, upper half, 1s the Surya, Sun—
celebrated mn the Vedas as the One God of all the Gods and
of all the worlds, to attamn him 1s all fapas (austerity) under-
taken, all sacrifice offered Yet Riks devoted tc such a God,
Lord Sawvitr, are but few in number It is only the Gods
of our triple world that are the main hosts in the Sacrifice

This division of the triple world, the Earth, Mid-region
and the Heaven, comes down from (the perception of) the
Rishis And this outer triple world, 1t must be noted, 1s
symbolic of 1its corresponding inner triple This world—
Bhih, earth, of the physical senses, 15 the symbol of the
plane of the gross physical consciousness in the waking state
known as annamaya Dyauh, Heaven, 1s the symbol of the
consciousness where 1s dominant the Pure Mind with an
existence of i1ts own independent of the outer world In
between the (aforesaid) Heaven and Earth, the mid-
region. antariksa called Bhuvah symbolises Prana, the principle
of Lafe-force pregnant with consciousness linking the physical
with the mental Consciousness (1e Matter and Mind,
Farth and Heaven) Thus the three worlds, denoted by the
triple vyahrte of Bhih, Bhuvah and Suvah, are the manifesta-
tions of the principles of matter, life and mind m the macro-
cosm and the microcosm Such in brief 1s the statement
m essence of the symbohsm of the world-order.

Now about the Gods The many kinds of play of forces
observed 1n Nature, whether within ourselves or without in
the Cosmos, executing the functions like creation etc. are all

10
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the workings of the Gods In other words the Gods aie spe-
cial Powers i creation On the exoteric side, Indra 15 the
God of ram, his companions Matuts, the storm-gods of the
Wind, Surya the solar orb, Ushas the Dawn and Agmni the
third element of heat and Light among the five elements

So runs the common belief There are other Gods also whose
forms are spoken of though they are dubious, for instance
the 1dentification of Mitra and Varuna as Day and Night

But on the esoteric side, the functions of these Gods which
ate spiritual i character e g special urge, nourishment,
enlightenment etc can be followed from the derivations of
their appellations Also when we examine the many legends
narrated then and there in the Hymns in their figwmative
and allegorical and secondary meaning, their real nature
and functions will become clear to us That all the Gods
are names of the one Supreme God, 15 not open to dispute

But they are not mere names, they are powers and person-
alittes of the Supreme God To the common ignorant
mind Agn: mayv mean simply the elemental fire, the physical
substance of light and heat in Nature Or, he 15 the sacrifi-
cial fire, a2 superhuman personage, one of the benefactors
of the Yajamana, mn whose favour lie the objects of enjoy-
ment like cows, horses, progeny, food, fame, women, gold
and the rest But to the initiate of the mner sacrifice, aware
of the esoteric sense, the name Agni carries with it the deri-
vative significance of brilhance and force He 1s the first
among the Gods to be awakened i us His personality 1s
known to us from the hymns He 1s the puro-ta, who staying
mn front leads us ahead He 1s the messenger of the Gods
gomng ahead along the path, by him we can arrive at the
Gods 1n their respective stations He 1s the face of the Gods,
and 1t 1s the face that 1s seen first the other deities, limbs of
the supreme One stand behind Hence it 1s through Agm
that the ‘all-gods’ are reached He 1s the mouth of the Gods
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and the Gods accept all our offerings thiough this mouth
He 15 the seeing Divine Will in the heart He stands there
as the Intelligence with resolute Will (characterised by ceiti-
tude) Lodged in the cave of the heart he 1s the direct dele-
gate of all the Gods When awakened from sleep the Flame
shoots upwards, he takes upon himself all the burden of
whatever 1s to be done by the Yajamana and reaches to the
Gods their respective shares of all that 1s offered to them
Ths 1s to be noted all that is—macrocosmic or microcosmic
—is under the contiol of the Gods, belongs to the Gods All
that exists 1n us, separately and intermingled—Mind, Lafe,
Matter (body) including any combination of their elements
with their causal material provided by the Cosmos and
mncluded 1n 1t, are under the control of the Gods who are
the Cosmic Powers, the Functionaries Hence all that 1s
offered by the Yajamana—knowledge, skill in works, means
of enjoyment etc —is really offered to the Gods, as belonging
to them, for no part whatever belongs in fact to the Yaja-
mana, the whole universe itself being the property of the
Gods Thus in the end the Yajamana offers his own self
The Brahmanas also speak of the Yajamana, at times, as the
yipa, sacrificial post Even the animal to be sacrificed 1s
referred to as substitute for the Yajamana There are pas-
sages to be found in the Brahmanas which state that the
Yajamana redeems his own self by the sacrifice to all the
Gods Thus say the Aitareyms “The Yajamana 1s the
yipa He 15 the stone or rock Agni 1s the womb of the
Gods Born of the offerings made through Agni, the womb
of the Gods, the Yajamana with body of gold rises upwards
to the world of Heaven ” (Ait Br 2 6 3) The Kaushitakins
also say “He who sacrifices attains the mouth of Agni and
Soma, sacrificing, on the fasting day, the animal for Agm
and Soma, he redeems his self. Thus redeeming himself,
free from obligation, he carries on the sacrifice.” (10 3)
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Similarly reads the Aitareva Biahmana  ‘He who sactifices
offers himsell to all the Gods, Agniisall the Gods ™ (26 3)

Such 15 Agni, the messenger of all the Gods, the mouth
through which they partake of their shares 1n the offerings
at the Sacrifice At first, finding his birth in the Yajamana
and placed 1n the vanguard of the sacrifice—the leader, the
eternal Son (Kumaia) of the supreme Lord, the Flame of
aspration that 11ses n the heait of all creatures, he the Agni
flames upward and thither leads the Yajamana So do India,
Mitra, Varuna, Soma, Ashvins, Maruts, Ribhus and the
other Gods dulv carry out their respective functions in place
according to the authority vested in them of the One
supreme God, Savitr, of Him these Gods are many names and
are like limbs distinct and clear, personalities of the Imper-
sonal We shall take up some of these by way of illustration
If Agni as the Divine Will in the heart, seven-tongued,
having authority over the seven stations, Immortal among
the mortals, ever-moving, the Guest, starting from our
earth-plane ascends the Heaven, Indra the Lord of the
heaven, mighty Power of the Gods, presiding over the divine
Mind, descends with his hghtnings, showers the sump-
tuously hfe-giving ramns, destroys, as the Hero, the Asuras
like Vritra that cover and obstruct all hife and hight, un-
veils and releases truths that are covered and imprisoned
and causes the realisation (it direct perception) of the
Sun, the Lord of the Supreme Truth

Soma 1s the Deity presiding over Rasa, the essential de-
Light, the Lord of Immortal Beatitude The Gods betake
themselves to the sap of delight that 1s the essential element
of all beings in creation—the nectar by which they attain
mmmortality That 15 why the Yajamana extracts the rasa
and offers it to the Gods whose food 1s amria, nectar, the
essence, the rasa of all his knowledge, dynamism and vitality,
indicated by the term Soma And this immortal delight
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known as Soma becomes the food of the Gods The eater
of the food, be 1t noted, 1s of couise the Agni, the mouth of
all the Gods Thus 1t 15 said, appropriately, in the Brah-
manas “‘Soma 1s the food, Agni 1s the eater of the food ”
The kind of passages such as “Agni 1s all the Gods, Soma 15
all the Gods”, 1s clear 1n 1ts import when read 1n the esoteric
sense Similarly the other Gods Vaiuna as the all-pervading
Loid 15 disposer of complete purity and removes all sin
Mitra 15 the God of Fehcity who by his lummous power of
love and companionship brings about harmony among all
mmpulsions and activities and experiences, inner and outer
There are other Gods and we shall consider then characte-
ristics i appropriate places The Gods aie not only male
ones, theie are female goddesses also celebrated in the
Veda The Shaktis, Powers of Agni, Indra, Varuna and
otheis are the goddesses Agnayi, Indrani, Varunani etc
Besides there are lauded some who aie Female deities in
therr own 1ight For instance there 1s Aditi the Infinite,
Creatrix of all beings, Mother of the Gods, the Prime God-
dess Also to be noted are Goddesses, Ila, Mahi, Sarasvati,
Sarama and others The distinction between the Male and
Female deities lies n this that the former actuate (cause to
act), impel and get the work done while the latter execute
the woiks

We have so far dwelt in brief on the esoteric theme of
the Vedas based on Symbolism, as applied to the sacrifice,
the system of the worlds and the Gods Even this too brief
a sketch, haidly more than a pomter mn the direction,
cannot be complete without quoting—even though 1n
substance—a few cardimnal passages from Sri Aurobindo
the seer of the secret of the Veda Here are the statements
(in translation from Sanskrit)

What then 1s the substance of the Veda as yielded by
the esoteric interpretation?
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This 1s the first, the central teaching the central aim,
with which accords all the 1est i the Veda, 15 the seeking
after the attainment of the Truth, Immortality, Light
There 1s a Truth higher and deeper than the truth of the
outer existence, there 15 a Light greater and higher than
the Light of human understanding which comes by extra-
ordinatry and transhuman sight, hearing Theie 15 an
Immortality towards which the human soul has to 1156 We
have to find our way to that and get mto touch with that
Truth and Immortality We have to be newborn into the
truth, to grow m 1t, to ascend n spirit into the Would of
Truth and live mn 1t Such a realisation alone 1s to pass from
mortality to Immortality, to unite with the supreme Godhead

Here 1s the second doctrine of the Mystics there 15 an
mferior truth of this world because 1t 15s mixed with much
falsehood There 1s another higher truth, the Home of
Truth—“The Truth, the Right, the Vast” as described
(taught) 1n the Mantras True knowledge there 15 termed
rta-cit, Truth-Consciousness And there are other worlds But
the highest 1s the Wotld of Truth and Light This 1s the
World celebrated as the Svar, the Great Heaven We have
to find the path therefore to this Great Heaven

And this 1s the substance of the third Doctrine

In the woild-journey ow life 15 a battle-field of the Devas
and the Asuras, the Gods are the powers of Truth, Light
and Immortality and the Asuras, the powers of the opposing
Darkness These are Vritra, Vala, the Pams, the Dasyus
and their kings We have to call in the aid of the Gods to
destroy these powers of Darkness who cover the Light
We have to invoke the Gods in the mnner sacrifice by the
Voice potent with the power of the Mantra To them offering
of whatever 1s ours 1s made, receiving all that 1s given by
them n return, we shall be enabled and competent to ascend
the path of the goal
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Fially this 1s the supreme secret of the Vedic Rishis
at the summut of all the mystic teaching 1s “The One Reality’,
‘That One’ which later became the central goal of the
Rishis of the Upanishads, taught with esplanation 1mn
detail.

This 1n essence 15 the central thought of the Veda 1n 1ts
esoteric sense, presented here for the benefit of those who
choose to follow the line of interpietation of Mantras
methodised by Sri1 Aurobindo It 1s an invaluable guide
to those who fail to find satisfaction in Savana’s explana-
tions and fixing of meaning of the Mantras or to those who
are not satisfied with the fanciful theones regarding the
mmport of the Vedic Mantias and the character of 1ts Gods
propounded with a good deal of conjectural mixture bv
western scholarship And again, for those who desire to
get at the mner meaning of the hymns with Savana’s aid
itself and seek the road that leads to the riches of occult
and spiritual truths covered under symbolic 1magery, 1t 1s
hoped this summary will prove of utmost use as a signpost
for direction



SECTION TWO

In the foregoing Section we have stated 1 brief the thesis
of the Esoteric Interpretation of the Veda while considering
and meeting the objections of the other side represented by
(and under the influence of) modern thought and new
schools of research and scholarship We will see how far
the thesis of the secret in the Veda 1s strengthened by scrip-
tures of Sruti (revealed authority) beginning with the Rig
Veda, and covering the Biahmanas and Upanishads, the
Nirukta, Brihad Devata and other standard works and the
pronouncements of the Dharma Mmmamsakas Some ques-
uons arise forthwith and mn answering them with due
deliberation we shall examine and buttress the thesus of the
esoteric import of the Mantras based on the symbolic
significance of words mn the Rig Veda

How 1s 1t that the Rig Veda alone of the four Vedas 1s
taken up for enquiry? Does 1t 1imply that for you also 1t 1s
the only True Veda as 1t 1s indeed so esteemed by western
scholars? If not how not® Is the whole basis of Dharma
Mimamsa wrong? Then how are we to account for the long-
standing stronghold of the Doctrine of the Mimamsakas®
Is the understanding that the Mantras are holy and com-
mand reverence due to their hoary antiquity alone® And
what 1s the main subject-matter that 1s arrived at by scruti-
nsing the meanings of the Riks? Surely there are many
kinds of Mantras according to the ancients like Nirukta-
karas (etymologists), if so, how can 1t be said that the whole
body of the hymnal texts 1s a store of mystic knowledge
mcluding knowledge of the Gods, spiritual and occult?
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If 1t 13 mamntamned that by grasping the symbolic meaning
of words, the heterogeneous character of the Mantras
apparent on the surface 1s dissolved with the unveiling of
their real secret, then what are those symbols? How are
they not mere conjectures? Is there basis for such a line of
esoteric interpretation i the Veda itself® Rig Vedic hymns
apart, 1s there elsewhere m Vedic literature any authority
for attaching the symbolic sense to the Vedic conventional
religion, Vedic sacrifice and the Vedic hymns® And what 1s
the real character of the Gods® What 1s the religion and
philosophy of the Vedic Rishis 1n modern terms with which
we are familiar? Are we to condemn as futile all the labours
of modern Indian scholars of note (woithy of praise) engaged
n the study and research of the Vedas along modern western
Ines? Again, in the long period between the Vedic Rishis
and ourselves has there been no attempt at all to probe
mto the secret of the Vedic hymns? We shall discuss these
questions 1n full and answer them, for by so domng the
thesis of the esoteric interpretation will be confirmed To
this purpose we shall devote the second and the third
Sections

Tue Ric Vepa

It 1s a fact that there are four Samhitas (collections)
of the Vedas How 1s 1t then that the Triad of the Vedas
1s spoken of? The triple classification relates to the Mantias
while the fourfold to the Samhaitas, the collections of the
Mantras What are the Mantras? There must be some
distinguishing  characteristic which determines what 15
a Mantra and what 1s not (or, which decides the point
definitely, ‘this 15 Mantra, this 1s not’) Though some have
generally defined the Mantra, 1t 1s quite general (not
absolute and strict defimition) That 13 a Mantra “which
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the Rishis, knowers of the Triad, know to be Riks, Samans
and Yajus ” Shabaraswami holds that those that are not
pronounced to be Mantras by achnowledged authority are
no Mantras The purport 1s that the word of those of
recognised merit alone 15 the deciding authority in the
appraisal of the Mantras The character of the Mantras—
Riks, Yajus, Samans—as stated m Jaimin’s aphorisms is
“That 1s a Rik where the line (a foot in the metiical verse)
1s regulated bv the sense, that set to music 15 Saman, the
rest are Yajus” (IT'135,36,37) This 15 the substance
The Mantras i metrical forms aie Riks, Riks chanted aie
Samans and the rest of the Mantras m prose are Yajus
This 15 the threefold classification following which the
Vedas aie spoken of as #ray7, triad It 15 common know-
ledge that the collection of Riks 1s the Rig Veda Samhuta,
that of Yajus the Yajus Samhita and that of the Saman the
Sama Veda Samhita There 1s another, the fourth—the
Atharva Veda Samhita which contamns Riks and Yajus
Many of the Riks of the Rik Samhita are to be found n
the Atharva Veda Samhita Similarly some of the Yajus
also ate found n the fouith Samhita The Mantras that
are hallowed by inclusion mn the Vedic triad aie admuttedly
applicable i the Sacrifice But those Mantras which are
to be found only m the Atharva Veda are reputed to pro-
mote the ends of man and to be meant for other purposes.
But on that account they do not lose the character of the
Veda, as the Fourth Samhita also 15 a Veda Samhita We
said that most of the Riks theremn are from the Rig Veda
and a few from the Yajur Veda Hence if the Rik Samhita
1s commented upon, the substance of the Riks in the Atharva
Veda also 1s given out  And there 1s no purpose m explaining
the remaining Riks in the Atharva Samhita i as much as
they are of no utility m sacrifice, the sacrifice according to
our exposition bemg a Symbol. We are here conceined
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only with the Travi (triad) that 1s connected with the
Sacrifice  The mystic symbolism of the Rig Veda mav apply
to the Mantras of the Atharva, but we do not need to
consider 1t here The Sama Veda 1s not considered se-
parately for the ieason that almost all the Riks in the
collection are of the Rik Samhita The Yajus alone remains
And 1f we do not take 1t up for consideration there 1s good
reason for i1t An enquiry into the Yajurveda has an un-
certain value for our purpose Our purpose 15 to unveil
the symbolism employed by the Rishis and thereby to
clucidate the mner meaning of the Mantras, the real cha-
racter of the Gods and the goal of man as envisaged by
the forefathers of the race All this 1s easier to grasp frem a
scrutiny of the language of the Rik Mantras The symbolism
and language of the Yajurveda are not always uniform or
easy of undeistanding There 1s another difficulty n
taking up the Yajus The Black Yajurveda of the Taittiriya
school consists of both the Mantras and Brahmanas whereas
our enquury relates to Mantras alone and not to the Brah-
manas with or without the Upanishads In the Yajurveda
the Manitras are read along with the Brahmanas that are
useful (for application) 1n rituals This Samhita of the
Taittuiyas 1s not a collection of Mantras alone, unlike the
Rik Samhita etc Even a collection of Mantias and
Brahmanas goes under the name of Samhita

It 15 a matter of no dispute whatever that the Brahmanas
set out to explamn the Mantras with their ritualistic slant
Even though their mode of interpretation brings out clearly
the symbolic meaning of the Mantias, 1t will be evident to
thinking minds that the Brahmanas hold the Mantias to
be solely for purposes of ritual m the Sacrifice That 1s
why Sayana wiote his commentary on the Mantras taking
the Biahmanas for his basis Hence our enquiry for ascer-
taming the meaning of the Mantras has no place for enquiry
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mto that of the Black Yajurveda which conwsts of Mantias
and Biahmanas The Biahmanas show only the 1rtualistic
use of the Mantras and not the meaning hidden i them

Theic 15 another nteresting fact 1f we but recall the story of
Yajnavalkya This we shall state in brief He 1eturned to
his Guru Vaishampavana the Yajurveda that he had
learnt from him While being returned the Veda came out of
him 1n the shape of tuéfire birds  Then he undeitook penance,
and pleased with 1t God Aditya appeared 1n the form of a
Horse (vdn) and 1evealed to him the Shukla (white) Yajur-
veda consisting purelv of Mantias, without the Brahmanas

Hence 1t 15 known as the Vajasanevi Samhita The (full)
story 15 not given here for want of space, 1t 1s to be found 1n
the Vishnu Purana m detail (3 5) We presume that it
was Yqnavalkya s view that the Bitahmanas which support
{or my 1gorate) the ritualistic side shall not be included 1n the
body of the Veda Samhita The Brahmanas may 1emain se-
paiate even ashthe Brahmanas of other branches stay sepalate
from their corresponding Mantia Samhitas If the Krishna
Yajus Samhita mcludes in it the Biahmana which 1s av owedly
for ritual acts, harma, the Shukla Yajus Samhita,as if in rivalry,
mmcorporates 1n 1t the Ishavasya Upanishad, the only Upani-
onad of a Veda Samhita which avowedly treats of Brahman

Thus the surmise 1s reasonable that some of the ancients did
not consider 1t proper to mnclude Biahmanas in the Mantra
Samhitas The mclusion of the Brahmana in the Taittiriya
Samhita had far-reaching consequences 1t led to confirm
and establish 1n the socio-religious system of latter-day
India, the doctrme of the Sutra literature, that the Veda
consists of both the Mantras and the Brahmanas Herem
15 10 be found the seeds of the later doctrine of the supremacy
of the Ritual, according to which the Veda consists of both
the Kaima and Jnana Kandas, the Karma Kanda compri-
sing the Biahmanas and the Mantra Samhita and the
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Jnana Kanda being the Upanishad—a position which was
accepted by all the Sutrakaras (authors of Dharma Sutras)
and the Achaiyas of later times

It 15 not that we subscribe to the views of the westein
scholars who do not recognise the scriptural authority of
the Yajur Veda The Yajus too are Mantias, we do not
disregard the Veda be 1t Rik or Yajus or Atharva The
reason why our enquiry does not extend to the Mantras of
the Yajus branch 1s that 1t 15 of no avail for our purpose
But on that account we do not consider the Yajur Mantras
as no Veda at all On the other hand we do recognise—
our view 15 fim and unshaky—the purifying and sacred
character of the Mantra portions as did the Agamikas before
us (Vaidic, Shaivic etc ), who incorporated 1n their system of
Japa, Parayana etc Mantras of Rudra Adhyaya and other
sections, witness for instance the famous Panchakshara
(five-syllabled) and the Ashtakshara (eight-syllabled)
Mantras which are from the Yajus

Now the field of our enquury 1s the Samhita of the Ruiks
To say this 1s not to deprecate the scriptural value of other
branches of the Veda All the material needed for us 1s ob-
tained only from the Rig Veda Here the language 1s
antique, the systematic symbolism of the Rishis 15 not
difficult to grasp, their spiritual knowledge and strength are
easy of access, and the true character of the Gods 1s within
the reach of discriminating knowledge There 1s another
important reason Yajus 1s the Veda for the act of sacnifice,
that 1s why 1t 1s called adhvaryu-fakhd (the vedic branch of
the adhvaryu priests) The adherents of the Yajus themselves
admit the primacy of the Riks 1n the case of sacrifice and say
«“Whateyer 1s achieved, in the Sacrifice, by Yajus and Saman
1s loose, what 15 done by the Rik 1s firm, strong »* (Taitt
Sam 6 5 10) Agamn, this 15 to be noted Along with
Riks, there are the Yajus and Samans for the sacrfice,
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The modern view o {the historian that the Yajurveda came
later than the Rig Veda 1s not correct In the Rik Samhita
itself there 1s mention of the Yajus and the Samans There
1s no Yajna without the #ray7, triad of Rik, Yajus and Saman
It 1s not possible to perform the Sacrifice leaving any one
of the three, they are inseparable in the sacrifice In the
outer saciifice the triad has its use and the users have their
place The triad has 1ts place mn the mner sacrifice as well
We shall presently make 1t clear It must be borne in mind
that the preeminence of the Riks (Rig Veda) in considering
the province of sacrifice, the sacrificial act, the Gods, the
fruit and other secrets, 1s proclaimed not only by the Taitti-
riya Samhita but by all the Brahmanas of the Adhvaryu
Shakha when they declare a hundred times “It1s so affirmed
by the Rik ”’ It need hardly be added that the Upanishads
with their sole object of knowledge laud the preeminence
of the Riks in matters relating to knowledge Phrases such as
“so 1t 18 said by the Rishi”, “‘this 15 the verse”, “these are
the Mantras in this connection”, “‘thus said the Rishi about
this”, “so 1t 1s laid down’’, directly underline the supremacy
of the Riks of the seers of the Mantras

The triad of the Rik, Yajus and Sama Vedas has a sym-
bolic meaning 1n the inner sacrifice and this 1s explained now
We hear of the Vedas as the ‘‘exhalation of this great
Being, Brahman” We learn from Brahmanas like the Aita-
reya and the Shatapatha that the Rik, Yajus and Saman are
the 1espective manifestations of the Gods Agni, Vayu
and Aditya presiding over the three worlds denoted by the
triple yyahriy of Bhith, Bhuvah and Svar What s the intention?
We said mn the first Section while dealing with the symbolic
significance of the Yajna, that Ritviks like Hota and others
are Gods, here the functioning of the Gods of the three
Vedas are affirmed Agni 1s the vicar who invokes the
Gods, he 15 the lord of Vik, speech, all Riks are mmcluded in
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that Vak, by that Vak the glory of the Gods 15 sung and
their truths are brought to hght, by that Vik flaming forth
the abode of the Gods, Heaven, Svar, 1s reached Aditya
presides over the Saman, he chants loud and leads the Yaja-
mana triumphantly among the Gods by means of sweet
harmonuies of the music lulling him into the rhythmic ecstasy
of the bliss of Truth In between the Earth with its presiding
Agni and the Heaven with 1ts Aditya, 1s Vayu presiding over
the mid-region, the Master of all activity who executes the
work of sacrifice by means of the Yajus He 1s himself the
Adhvaryu priest of the Gods That accounts for the impo:-
tance of Yajus in the sacrificial rite By the Riks, the words of
Conscious Voice, the worship 1s effected, by Saman the Yaja-
mana 15 lifted up to the delightful, ecstatic higher melodaes,
to the lofty note known as Udgitha, and by the Yajus the
Yajna, worship by action, 1s carried out All this 1s done
by the Gods as the respective Ritviks, Priests These
are the three Gods, Agni, Vayu and Aditya who as Hota,
Adhvaryu and Udgata respectively use the Rik, Yajus and
Saman i the mner sacrifice And 1t must be understood
that this 15 the true sacrifice which 1s established symbolically
in the exoteric worship by the ancient Rishis for the practice
of those who are not competent for the mystic knowledge

DuaarmMa MiMmamsa

The Purva Mimamsakas, holding as thev do that the
name Veda applies to both the Mantras and the Brahmanas
and not to the Mantras alone, would not subscribe to our
thesis of the esoteric interpretation of the Veda Their
position and ours are poles apart Their conclusions are
diametrically opposed to the basic principles that govern
our approach to the symbolic and secret meaning of the
Veda, We rely on the primary importance of the Mantras,
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but we concede to the Brahmanas their role of the ritualistic
purpose Thus the word Veda primarily signifies the Mantra
Samhita It 1s our aim to arrive at the secret of the Veda
by enquiring into the meaning of the Riks The enquiry
of the Mimamsakas however 1s made into the meaning of the
Brahmana passages And though we are not concerned
with any detailed examination of the doctrine, still there
15 something to be considered about the fundamental
principle with which they start viz enquiry into the know-
ledge of Dharma Desiring to acquire this knowledge they
proceed to enquire into the Vedas on the principle—
legitimate 1n 1tself—that all Veda 1s the basis of Dharma
There 15 no dispute about the Veda being the basis of
Dharma It 1s the connotation of the word Dharma that
15 to be considered They identify 1t with the socio-religious
convention of thewr times and hold Vedic ritualism to be
the supreme Vedic doctrne This 15 their argument the
knowledge of Dharma 1s obtained from the Veda and thus
supreme Dharma 1s enshrined m the Veda as the Sacrifice
The Yajamana offers to the Gods his wealth, and even all
that he has as 1s done 1n the Vishvajt Yaga By this Karma
the Yajamana reaps the fruit of Heaven The donor of
the fruit 1s an unseen power, apirva, something that gives
the fiuts generated by the work We need not further
discuss this subject of Dharma nor concern ourselves with
some of the most fantastic doctrines of the Mimamsakas.
Their views on the Heaven, the Gods, the character of the
Mantra, eternality of the Veda, the unavoidable necessity
of assuming a soul i the body but different from 1it, the
absence of any necessity of God to the world and to the
beings, the downright and absolute realism of the world as
a matter-of-fact etc are testimony to the unbridled nature
of their doctries

What precisely 15 this Dharma whose knowledge 1s got
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from the Veda alone? If 1t 15 the ceremonial sacrifice that
s really the truth of the supreme Dharma revealed by
the Vedas, then 1t was never applied and 1s never applicable
to all peoples 1 all ages but was confined to a corner of
the globe peopled necessarily by a portion of mankind.
Such a Dharma of sacrificial ritual, then, applies obviously
to a particular period, 1t 1s not umiversal or eternal It is
this character of Dharma that has been determined by the
Dharma-Shastrakaras Drawing upon the Brahmanas for
their support, for their congregational sessions and com-
munity of religious worship, they systematised the ways
and means of establishing this Dharma and called them
the command of the Veda, udhi, mjunction, chodana From
this Shrauta Dharma rose many Dharmas like smdrta and
grhya, which served the purpose of a standing constitution
for social polity, religion, and statecraft And in this sense
the Veda can indeed be the basis of all Dharma It 1s cer-
tainly edifying that in the old society there was a universal
understanding i regard to Dharma, both individually
and collectively But there 1s no doubt whatever that the
original arrangement based on the mclusion of both the
Mantra and Brahmana in the signification of the Veda,
led to much difficulty in later times The original error
of the Sutiakaras was neither recognised nor 1ectified All
the same 1t 15 an error by which the belief gamned ground
among the enquirers into the meaning of the Veda that
the Mantras are for the sole purpose of application in the
ritual, and they are to be interpreted in the ritualistic and
no other sense We could now see how the inclusion of
the Brahmanas in the Taittirtya Samhita alone, i spite
of the fact that there are other Samhitas (without the
Brahmanas) like the Rig Veda, led to unfortunate conse-
quences The true and mner meaning of the Yajna which
1s the real great Dharma gradually came to be eclipsed

11



58 RIG-BHASHYA BHUMIKA [Sans Text, pp 41-42

mevitably by the outer sacrifice of the Shrauta Dharma
That 15 how all the Achaiyas (leaders of spiritual and
philosophical thought) that came in the course of ages, had
to reckon with the conception of Veda as having two
Kandas (Sections), and the Mantra Sambhitas bemng in-
corporated 1n the Karma Kanda they came to recognise
only the Upanishads as the Jnana Kanda

But once we look into the inner meaning of Yajna, keeping
separately the outer sacrifice as symbolic, then 1ts umversal
character becomes plamn, the fact becomes quite apparent
that that 1s the truth of the Eternal creative Spirit, the
Yajna Dharma, the Law of Sacrifice, by which the Purusha
offered the substance of his own being for the world-creation
For what else 1s the meaning of the Mantras of the Purusha
Sukta® Though the language of the Purusha Sukta 1s,
relatively to other hymns, generally easier and clearer n
meaning, still 1t 15 not a solitary instance in the Rik Samhita
(the Book of ten divisions) of more than a thousand hymns,
which gives us the idea of creation by the supreme Law
(Truth) of Sacrifice We see 1t a hundred times in the
hvmnal text of the Rig Veda when the Rishi offers to the
Gods something of himself, he knows that he 15 leaving
behind the human, the mortal in him to that extent and
assumes (receives) the immortal element correspondingly.
By accepting his offering the Gods accept the Yajamana
himself to that extent and manifest themselves m him If
by the sacrifice the mortal becomes the immortal, the Gods
who are first born in creation as cosmic Powers, also take
their second birth in man (dvyanmanah) This mutual exchange
1s the secret of Yajna, by which creation everywhere subsists
(it 15 mamtamed). The secret of Yajna lies in this Law of
Interchange, of give and take, which upholds the mutual
relation of spiritual commerce between the individual
and the collectivity, the macrocosm and the microcosm,
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the soul and the Gods or the here and the hereafter, keeps
all activity gomg and sustamns all existence When the
Deity 1s addressed by the Rishis i comradeship, “We
mmvoke thee our friend”, there 1s commenced, we must
note, a direct intimate relation of mutual entry between
both This ancient truth of Yajna encrusted with the
passage of time got laid low under the doctrines of the
1tuahsts And the Gita sets out to recover it from this
muserable state and make of 1t a luminous truth no longer
under veill It proclaims

“Together with Yajna, the Lord of creatures created
creatures and spoke of old, ‘by this shall you bring forth
(fruits of offspring), let this be the cow of plenty, the milker
of your desires By this foster the Gods and let the Gods
foster you, fostering each other you shall attain to the
supreme good *’ (IIT 10-11)

Such being the case, 1t might be urged the significance
of the Yajna as expounded m the Gita does not really
apply to the Vedic sacrifice, such a subtle meaning came
to be 1ead mto the Yajna in later times with the deve-
lopment (it rise) of spmritual and philesophical thought
But this 15 not to be thousght of so It 1s true that the
Bhagavad Gaita, the epitome of the Vedanta, effects
a reconcihation of many philosophical systems with
Vedanta And mn so domng, it undcubtedly 1eveals all
the deep wisdom, happy disctimination, firm grasp of the
truth and straightforward adherence to 1it, required to
reconcile and harmonise so many kinds of philosophy.
To say that the character of Yajna as stated in the Gita 1s
not 1 fact the Vedic meaning of Yajna 1s tantamount to
attributing to the scripture (Giata) falsehood or wrong
understanding—an utterly unjust and rechless position that
no right thinking mind would take up Though the teaching
of the Gita 15 directed towards a reconciliation (or harmo-
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nisation) throughout, yet 1t 1s not neutral in matters that
are blameworthy, 1t condemns what deserves to be condem-
ned and suppoits what 1s to be supported It censures the
Vedists who are unwise and simply repeat the flowery
speech that there 15 nothing else besides sacrifice, 1itual
(I 42) It says that people who believe only in Karma,
wotk, who are not qualified to enter into the mystery of the
Veda, men who are ignorant, are not to be disturbed
therr ignorance (III 26) It holds the Mantras in reverence
and maintains that the central message of all the Vedas 1s the
attamment of the supreme Lord (XV 15) Besides, 1t 1s not to
be supposed that only a text like the Gita aiming at libera-
tion, Moksha, explains the truth of the Yajna in this way
We find that even in later Dharma Shastras devoted to
wotks and rituals, socio-religious conventions, the idea of a
secret hnowledge embedded 1n the Vedic rituals 15 expoun-
ded A passage n Manu Smriti beginning with “Study of
the Veda” says ¢“All these (rites) are included and totally
implied 1n the Vedic Karma Yoga—each 1n 1ts correspond-
g ritual” (12 83-87) That this refers to the character of
rituals as symbols of yogic discipline, 1s clear beyond a
shadow of doubt The text uses the term Karma Yoga
(for Vedic rituals) exactly m the manner of the Gita We
need not go here into the question whether the Gita 1s
earher than the Smriti teat or vice versa What 1s doubtless
clear and unequivocal 1s this much that both pomt to the
fact that the outer rituals stand as cloaks of the mner disci-
pline—Sadhana

Is there any doubt that the mner meaning of the Vedic
works of sacrifice 1s brought to light 1n ancient works, the
Brahmanas, Puranas and the Mahabharata® It 1s only
when the ritualists established for the Brahmanas a supreme
place i the Veda and believed them to be the mam Veda
that the doctrine of works in the form of the Vedic sacrifice
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as the supreme Dhaima Jaid down in the Veda began to
take root This biought about the thoiough screening of
the secret of the Vedic sacrifice, the Mantias, 1 the hands
of the unthinking priestcraft, remamed solely for purposes
of ritual With the establishment, after great labours, of the
ritualistic character of the Mantras and Brahmanas by the
Purva Mimamsakas, the Achaiyas of later ages—even the
comparatively recent ones—came to hold that the authority
of knowledge was to be found in the Upanishads alone
We have examined and stated this before Though for pur-
poses of dialectical professions Vedic sacrifice 15 said to be
the sole Vedic creed, fortunately no Mimamsaka contents
himself with believing that the supreme purpose of life
could be achieved by ritual So, these eaponents of the
ritualistic cieed were Mimamsahas for dialectical professions,
but Vedantins in faith, believers in God And thev reconcile
this contradiction resulting from the bisection (of creed) by
resort to the doctrine (philosophy) of action without attach-
ment, enunciated in the Gita Stll, the orthodox Mimam-
sakas will only maintain that theie 15 nothing higher than
Dharma, and that Dharma lies in Yajna, the knowledge of
Yajna 15 obtained from the Veda and from 1ts performance
results the attainment of Heaven, the question of God or the
Supieme Soul does not arise at all and the Upamshads do
but extol the Vedic Rite and are only wdhi-sesa, subsidiary
to Biahmanas (Vedic commands)

Then, 1t 15 no exaggeration to say that all groups of Pundats
look upon with esteem the skill in debate with subtle reason-
mngs of the Mimamsakas They are ingenious in explaining
mconvenient difficult texts for mamtamning the position—
this 1s not disputed That the Vedas are eternal, every
sentence and every word and every syllable, 15 their well-
known doctrine In establishing the eternality of the Veda
they maintain that even letters begmning with a are all
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eternal If that be so there could be m the Veda no men-
tion of historical happenings and proper names as also
narratives of incidents If it be asked how the uncieated
character of the Veda could be maintamed in such con-
texts, the Mimamsakas reply that 1t can be, since the mean-
ing 1s grasped through its secondary (figurative) sense In
a passage like ‘“Babara Pravahami (son of Pravahana)
desired”, 1if 1t be pomnted out that this work could not be
anterior to the birth of Babara, and hence the Veda 1s not
eternal, Shabara Swami replies that the word Babara s
not a proper name at all He says “He who makes (some-
thing) flow, yah pravahayatr, 1s pravihan:, Babara 1s an ono-
matopoeic word Therefore both these words denote an
eternal object > (Shabara Bhashya I131) He comments
that the onomatopoeic word has been muistaken to be a
proper name To turn to the mngenuity of the commentato:
i explaimning occurences there 1s a passage 1 the Taittiriya
Samhita which states Prajapati the Creator drew out his
omentum (II'1 1) The commentary reads Prajapat: must
be some eternal object, wind, sky or sun He drew out his
own omentum which 1s the rams, wind or the rays He
threw 1t 1n fire which 1s lightning or earthly fire Out of 1t
arose the goat, that 1s the food, seed or creeper Obtaining
1t and using 1t men get possession of cattle All these are
figurative woids (II'110) This 1s an mstance of skill in
subtle reasoming of the Mimamsaka, this 1s how when
confronted' with difficulty in justifying the eternality of
the Veda, they resort to the argument of secondary (figura-
tive) meaning and cleverly explain an occurrence, historical
or fanciful, mn such a way as would fit mn with their position
that the Vedas are eternal—thus they discharge their task
But here 1s an astonishing fact By means of this figurative
sense, resorting to metaphor and allegory, they establish

but the symbolic nature of occurrences In the thesis of the
14
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esoteric meaning of the Vedas also, the secondaiy sense,
based mainly on the derivative significance of the Vedic
words, 1s resorted to for establishing the symbolic meaning.
But theie 1s this difference between the two, the former
1s the gross external symbolic meaning leading to the
establishment of ritualism, the latter 1s the mnner, subtler,
symbolic sense leading to the achievement of occult know-
ledge Suffice 1t to say that after all their enormous labours
of Cosmic magnitude the Mimamsakas have only brought
out the proverbial mouse of the mountain’s labour as the
fruit devoid of juice

We have had to say this much regarding the Purva Mi-
mamsaka doctiine as even scholars of modern education
believe 1n the authority of the Mimamsakas for explaining
the Mantras Not knowing the very basis of the Mimam-
saka Doctrine, they not merely themselves believe that
there 15 no esotetic o1 symbolic meaning in the Veda, but
make others also share the view and lead them astray There-
fore this must be borne i mind If the Veda means pre-
eminently the Brahmanas, Brahmanas along with the
Mantras, then the Purva Mimamsa which lives, so to say,
on the Shrauta Sutras and Dharma Sastras (themselves
offshoots of the Brahmanas) 1s the authority for enquicy
mto the Vedas If on the other hand the Veda means,
pumanly, the Mantra-perceptions, Riks or Yajus, whose
glory 1s reflected in the Brahmanas along with the Aranyakas
—treatises dealing with Ritual and Knowledge, then surely
the Purva Mimamsa 1s no authority on the imterpretation of
the Veda consisting mainly of Mantras Such being the sys-
tem of enquiry mto the meaning of the Brahmanas, a system
far from the spirit of enquiry mnto matters of spiritual con-
cern, devoid of cultivation for the practical means and reali-
sation of God, 1emotest fiom the very thought of the uni-
versally accepted supreme object of life—how can 1t be
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competent to assume the voice of authority m any examina-
tion of the impo1t that 15 the seciet of the Veda?

THE MANTRA

The Riks then are the Mantra-perceptions of the Rishis
cast m metrical mould The object (or meaning) on which
the Rishis meditated, the purpose for which they led the
bodily life, the goal they fixed (and established) as the aim
for the well-bemng (Beatitude) of their followers and poste-
rity, that object (meaning), that purpose, that aim can be
understood from the text of the Rig Vedic hymns They
may be what are called poetical compositions but they are
certainly not the kind of hiterary compositions we are fami-
Liar with Nor 1s 1t right to look upon these poets as compo-
se1s such as are quite common everywhere 1n all ages and
countries, even m our own day This 1s no mere tradition
The Riks themselves proclaim that the Hymns are packed
with tiuths percervable only by the subtle intellect, related
to subtler worlds (not visible to the outer eye), the presiding
Gods and their subtle laws It 1s a mystic tradition that if
one acquires competence for entry imnto the occult path, he
could have direct access even while hiving 1n the bhody, to
these subtler worlds organised i a hieracchic order and
their Gods These Mantras are renowned as the seemngs—
mantra-drstt, and the Rishi is the seer of the Mantra The
Rishi not merely sees, he also kears He finds too the right
word to express the truth he has percerved Therefore the
Rishi inthe Veda 1s known as the Kavi, the seer of what trans-
cends the senses (understanding). This seer of the beyond
1s also the hearer of the truth, therefore that the Poet-seers
are truth-hearers, kavayah satya-srutah 1s famous 1n the Veda
This seemng and hearing of the Rishis 1s not of the ordmary
kind. The eye and ear of the Rishi aie of an uncommon
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kind and so 1s the poetty manifested thiough them The
hymnal poetry 1s unusual, different fiom other poetry—
even from the most superb specimen full of power, of delec-
table sense and delightful phrase and aesthetic appeal It
1s not permussible, for this reason, to class Vedic hymns with
poetry of a literary and aesthetic kind There 1s reason for
the special excellence of the hymnal poetry which les 1n 1ts
Mantra character The power of the Mantra 1s special
The meaning of the Mantra may not be very high to our
ordiary view, the language of the Mantra may not be of a
very high splendour, the idea suggested may not be very
deep and 1ts metrical diction may not be strikingly rhyth-
mic (25) Still the power of the Mantra does not suffer That
this faith (in the power of the Mantra) has taken deep roots
m the Indian peoples, God-believing and oithodox, from
the Vedic tumes to our own days, 1s a fact that admits of no
doubt whatever This tradition of the Mantras was guarded
by later teachers and their followers Such 1s the established
faith i the greatness of the Mantra-power that some even
consider that there 15 no necessity of enquiring nto the mean-
ing of the Mantra since the manifestation of its potency 1s
not dependent on the understanding of its import It 1s an
ancient belief that the Mantra 1s an extraordinary means of
achieving all the ends of life It 1s said that the “Veda 1s an
uncommon means of realising what 15 desired and waiding
off what 15 undesirable” Here the word T'eda signifies pi1-
marily the Mantra Why 1s the greatness of the Mantra
described thus?® The Vedic Rishis, though mainly devoted
to spiritual discipline, were also well veised i the practice
of occult knowledge and secret sciences They believed that
outer results could be produced by inner means and that
thought and word could be so used as to bring about real:-
sations of every kind That 1s why while most of the Mantras
are used for saciificial purposes, there are many that are
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used, for the attainment of (other) tesults not connected
with Yajna (it outside Yajna) Thus 1t 15 that the Mantras
are sacied not because of their mere antiquity but of their
mtrinsic power and also of their being the seeings of the
Rishi Again some hold that the saciedness and power of
the Mantias 1s due to their sound-substence being the bodv
of the Gods This too 1s possible But the real greatness of
the Mantra lies, as we leain from the Mantras themselves,
i the mode of 1ts coming to eapiession Theie 15 a Rik of
Dirghatamas declarmg that the abodz of the Mantra 1s the
supteme Ether known as Akshara, unmoving, where dwell
all the Gods, and for him who knows this not, the Riks have
no use Here1s the Rik ““The Riks abide in the Immutable,
supieme Ether where are seated all the Gods, what can he
do with the Rik who knows not that? Those who know that
are indeed here assembled ” (I 164 39) There 15 this ano-
ther Rik m the same hymn  “The voice, vdk, 15 measured out
n four steps, the Brahmanas that a1re wise know them Three
of them concealed in the piofound secrecvy cause no move-
ment, the fourth step 1s what men call the human speech ”* (I

164 45) The import of this Rik 1s profound The Kavi, the
seer of the Mantra, delves deep into the mner ocean of the
heart, has duirect perception of the Home of the Gods, the
Fourth Plane and expresses the truths he sees in the words
of inspiration that are heaid, on the acquisition of the
primal Word Thus there are four stations or steps of the
vdk, Speech, that sets out from the supreme station of the
Unmoving Of these, three stations aie concealed in the
secrecies, secret, not audible to the human ear and the fourth
one, 1n 1ts descent, 15 the human speech All the fouw: stages
of Speech are known to the Rishi, one who has control
of mind, who 1s consecrated in the secret and inmost
parts of his bemng, not to any other Thus 15 1t famous
that Mantras were not made but were seen by the Kawi,
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the Seei, the salyasrut And because the paramam vyoma,
supreme ether the abode of the Gods and the original
source of the Speech of the Riks, 1s not a creation of anyone,
the Veda Mantras manifested out of 1t are also by courtesy
wdentified with 1t, said to be eternal The paramam yyoma
has been there before the appearance and after the disappear-
ance of the Rishi, the seer of the Mantra It does not depend
(for 1ts existence) on the seer, on the other hand the percep-
tion of the Mantra 1s possible because of it The Mantia-
word and 1ts malienable meaning are there in the sublime
spaces of Ether, self-existent but their manifestation de-
pends upon the achievement and competence of the Rishi

That 15 how we see frequent mention made mn the Rik
Samhita of the Rishi as the author of the Mantra eg

“Q Seer, by the lauds of the hymn-composers ” (IX 114 2)
“They chanted the Mantras carved out of the hecait”
(I 67 2) When such Riks clearly bring out the nature of
Mantras as being created, how, 1t may be asked, can the
Veda be said to be eternal, uncreated® The Rik quoted
above 1efeis to the original, basic vdk, word, of the Mantra
abiding 1n the paramam vpoma, when 1t speaks of 1t as eternal

The entire Veda came to be understood as eternal on account
of 1ts origin 1n the paramam yyoma Even Sayana’s commen-
tary on the Rik (VIII 64 6) 1s thusntelhgible For he says

“By Vak, 1s meant speech mn the form of Mantra which 15
eternal, that 1s to say, not produced ** In this view, as explamed
by us, there 1s no contradiction (inconsistency) between the
eternality of the Veda and the authorship of the Rishi1 Thatis
why Patanjali, author of the Mahabhashya, while explaining
the Sutia (IV 3 101) of Panimi begins by saying “The woid
prokta (uttered) (in the sutia) 1s purposeless” and says in the
end “Then for the Chhandas (Veda) this 1s to be stated
Chhandamsi, Vedic passages, are not made, eternal aie
they Ifit1s said for the sake of Chhandas, 1t will be proper



68 RIG-BHASH) A BHUMIEA [Sans Teri, pp 4649

But 1t was argued that Chhandams: aie not created,
they aie eteinal (If 1t 15 argued thus, the 1eply 15 ) though
the meaning 1s eternal, the order of the letters 15 not eternal
This then 15 the meaning of the Mantra The Mantras ae
not cicated, they are eteinal Because of that difference,
this question arises > On this Kaiyata’s note “That difference
means difference in the due order of letters’, ‘Vac with pre-
position ra means bringing to light or publishing, or teach-
ing’ Here Patanjali accepted the eternality of the word
and 1dea contained in the Veda but not of the arrangement
and order of syllables, words and sentences That arrange-
ment of words (to manifest the Mantra) 1s of the Rishr’s
making (26) for the purposes of making the Veda known
Thus that the Vedas are both created and uncieated 1s
compatible That the Riks are poetry of an estraordinary
kind wheremn lies their Mantia - character, 1s evidenced
by the hymns of Dughatamas and Virupa above 1eferied to
There are hundreds of such mstances mn the Rik Samhita
which describe the glory of Speech but they are not
mentioned heie for fear of swelling the subject with details

Now, the outer meaning of the Riks can be undeistood
from Sayana’s commentary But the secret sense, as stated
earlier, 15 dependent on the meaning of the symbols Yaska,
the author of the Nirukta, also says the meaning of the
Mantra 1s difficult to grasp According to him the Mantra
called *Birahman’ 1evealed 1tself to the Rishis in Tapas,
not i any other way He states “It (Mantra) Brahman the
self-born came to the Rishis who were doing Tapas, there-
fore they became the Rishis, in that lies the Rishihood of
the Rashis ” (I 11) Elsewhere he observes that the purport
of the Mantra 1s difficult to know “The shore (of Know-
ledge) of the Mantras has to be reached by Tapas™ (XIII 13).
It 1s clear that in the view of Yaska there 1s no other means
except Tapas to understand the meanng of the Veda and
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that Mantra reveals itself to the Rushi stationed in Tapas
What we have said regarding the manifestation of the
Mantia, 1ts eternality and 1ts being a creation—all these
are decisively substantiated not only bv the Mantras them-
selves, but justified by Yaska also The Brihad Devata
supporting Yaska, says ‘The Mantra 1s not perceptible
to one who 1s not a Rishi” (VIII 129). The treatment in
the Brihad Devata of topics like the Rishi’s capacity for
seeing, the purpose of the triad, the efficacy of the riwals
properly performed, goes without doubt to remfoice the
position of the esoteric significance of the Veda These
are the dicta

“He knows the Gods who knows the Riks Thev are to
be approached through Yoga with self-contiol and skil,
undeistanding, general knowledge and above all fapsyd”
(VII 130)

“The Gods accept the offering of the saciificer who knows
the Deity of the Mantra but not of him who knows not the
Deity (131)

“The Deity does not accept (it long for) the Libation
offered 1n 1gnorance Therefore the Iibation 1s to be offered
to the Deity with self-control in the mind (132)

“He 15 like a God worthy of praise in heaven even by the
Gods, who 13 pure and studies the Veda with knowledge of
the Gods and the Mantra > (133)

It 15 to be noted that though the sacredness and power
of the Vedic Mantra lies in 1ts mner and spiritual meaning
of the revealed word, it lends itself—even in the outer
sense—to uses other than sacrificial This s the basis of
the traditional behef that common objects in life also can
be achieved by uncommon means This 15 also the basis
of works like Rig Vidhana of Shaunaka that deal with the
use of the hymns for the fulfilment of varied objects m Life
Yaska refers to this truth when he says ‘“The Mantras of
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the Rishis are uneven, high and low, 1o their ideas® The
Brihad Devata also says as much “Desning the attainment
of objects the Rishis of yore hied towards the deities with
the Mantras, so say the great seers themselves in the Veda”
(VIII 137) 1If thus there are also Mantras which aim at
the achievement of worldly objects, 1t may be asked, how
could the Veda be described as the highly sacred store of
spiritual disciplines and secrets® There 15 no inconsistency
whatever We have made 1t clear heretofore that the mne
meaning alone 1s the supreme truth of the Vedas and that
the external, gross sense 1s of use for purposes of sacrifice
or fulfilment of objects i hfe Looked at on the surface
there 15 a manifest unevenness m the ideas of the Rishis
Yet on scrutiny of the mner meaning, 1t will become clear
that the swearing, curse, censure, praise and the rest are
related to the history of spiritual discipline (i the inner
Iife) It 1s no wonder that to those who look only at the
outer garb or who follow the western scholars the Rishis
present a picture of simple 1diocy We do not say that all
the seers lived at the same time, led the same 1dentical inner
hfe and perceived the Mantras But this 1s the truth we
maimntain the same symbolic sense of the words, the sacrifice—
both inner and outer,— the cosmology of the worlds, the
truth of the Gods, the supreme object mn lfe—all these
formed one common knowledge which the Rishis drew upon
for worshipping (communing with) the Gods and to achieve
the end by means needed for and suited to the particular
state of mnner development (individually) This should be
clear to all dihigent students of the symbolic and esoteric
meaning of the Veda

TueE SECRET oF THE VEDA—INTERNAL EVIDENCE

Now begins our enquiry 1egarding the secret speech (of
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the Rishi) i which 1s concealed the meaning of the Mantia
That secret 13 so veiled by a symbol or image that to a
superficial mind the truth (or idea) that 1s symbolised does
not arouse the suspicion of its verv presence, while the
symbolic words i their outer significance appear quite
i their place The symbols refer to the sacrifice objects
of the world or the play of natural forces in the Cosmos
Or to an ignorant mind, derties like Agni mentioned 1n the
Mantras may appear to be some superhuman persons
perceptible to the eye in the guise of Fire, Wind, Sun,
Storm, Rain, etc Let us first see if the Veda speaks at
all of a secret speech For if we are certain that there 13
mention of secret speech i the Veda itself then we can
turn to examine the system of symbolism and see how the
secret was guarded

If there be authority to hold that there 1s a secret speech
systematised and used m the inner transaction of the Rishis,
engaged 1 Tapasya, with the Gods and for the expression
of the same, 1t should be in the Mantras themselves, 1t should
be looked for in the words of the Rishis When we consider
words of the Rig Veda which are used to denote whatever
15 hidden or secret and enquire what these words point at,
we find that to signify an asura or a god, a place or a world,
as bemng concealed, mvisible, the word ninya, synonymous
with what 1s concealed, wnwardly kept, secret and
mvisible, 15 used At times, the name, the voice of appeal
mvoking the presence of a God, 1s spoken of as a secret,
concealed or inwardly kept, guarded in the cave, in the
heart, hrt Knowledge that 1s to be acquired and words
of praise are referred to by the word mnya, secret Nunyam
15 one of the half-a-dozen words given by Yaska as syno-
nymous to what 1s concealed We have to note how ac-
cording to contexts this word 1s used to denote what 1s
guarded, mwardly kept, concealed, mvisible, secret We
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shall examine the use of this word and proceed to show
that the Vedic Rishis laid some sectet m the speech used
by them and guarded 1t from the outward minds and the
unregenerate Fortunately for us, Sayana who usually
esplains words arbitrarily with or without elaboration
according to the context, 1s consistent i giving the word
mnyam the same meaning “lost to appearance” or ‘gone
out of sight” We shall first show how though he gives
the word mnyam 1ts correct meaning and though the pur-
port of the passage i question 1s not needed for his purpose,
he makes out quite a different sense of 1t just as he likes
In a place he has commented upon the word mnyam dif-
ferently, without giving any authority therefor or utility
thereof If authority 1s gwven then 1t has been wrongly
mnterpreted For instance, he says, mnyam 1s mr-ndmadheyam,
nameless The following 15 a Rik from Hiranyastupa’s
hymn to Indra “With *his body passed over by the ceaseless
and flowing waters and lost to sight, Vritra, the enemy of
Indra passed nto the long darkness, famas” (1 32 10) Its
gross meanmng following Sayana’s word-explanations 15
as follows the body of Vritra without name (1e without
any mark) thrown amidst waters that are ceaselessly (not
stationary) moving and ever aflow (without resting place),
1s submerged under the coursing waters Thus thrown into
the waters, Vritra, the enemy of Indra fell down and lay
there for the long sleep which 15 death Here due to his
being submerged in water and being thus concealed, his
name 13 not known by anybody Hence, Sayana explains,
mnyam 1s nameless Let us see what 1s the drift Indra struck
down Vrntra and in falling down his body of Tamas (dark-
ness) sunk mto long sleep It ceased to be wvisible Fallen
deep below and with the ceaseless flowing of waters above,
his body was lost to sight Does 1t detract in any way from
the legendary or naturalistic interpretation if Sayana were
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of fas own being (for that 1s what 1s meant by the term svadha)
Thus mnyam 1s used not merely in the case of Vritra Asura’s
disappearance but also to denote Agni hidden in waters
or the forest At times, mnyam 1s used to refer to a place or
world that 1s hidden, secret Kashyapa addresses God
Soma “All the Gods, O flowing Soma, the thrice-eleven
are lodged in thy secret abode’ (IX924) This 1s the
secret place where, states the latter half of the Rik, thirty-
three Gods cleanse him (Soma) by the laws of their bemng
The soul, jiva, 15 also described as secret Thus, says Dirgha-
tamas, I know not if I am this a mystery, mnyam, am I,
and bound, I move about with the mind ” (I 164 37) In
the hymns of the Vasishthas, the intwitions of the heart or
direct perceptions are mentioned as the means by which
one walks towards the Secret, mmyam, which spreads in
thousand branches “They alone by the heart’s intuitions
walk towards the Secret that spreads in thousand branches ”’
(VII 339) In his hymns to the Maruts, Vasishtha, seemng
with wonder the forms, vehicles etc of the Maruts, exclaims
that only a seer knows these secrets, mnydm ““These secrets,
the sage knows—what the dappled cow, Prishni, in her
mighty udder bore” (VII564) Agamn, m addressing
Mitra and Varuna, he says “Our secret words of praise
are known to you” “The secret words, mnydm, cannot be
concealed from your knowledge” (VII615) “Even se-
cret words of praise” says Sayana explaming mnyim These
mstances should suffice to show that in the Veda, the term
minyam 15 used 1 the sense of what 1s not apparent or visible,
anything mysterious, knowingly concealed or secret When
we look mnto the Rik of Vasishtha just quoted, 1ts purport
15 clear the secret words of praise, the Mantras, are known
to the Gods since nothing can be concealed from their
sight, and this secret 15 veiled for guarding it from the
generality of men who are outward-minded. Sr1 Aurobindo
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has shown how Vamadeva’s phrase mnydvacims: establishes
beyond doubt the secret character of the language of the
Veda Here 1s the said Rik of Vamadeva “Oh Agmni,
Disposer, to thee who knowest these secret words, fructuous,
I have uttered, I have sung, enlightened, with thoughts
and prayers” (IV 316) We shall give the meaning here
following Sayana’s commentary Vedhah disposer, agne O
Agni, wnduse kavaye, to thee who knowest, nithdm, fructuous
or well mtonated (inspired), mnyd secret, mwacanam, to be
uttered fully, Adupdm, words, kawibhih by seers that are
wise, krtdim are made FEid nswd vacams: all these words,
mattbhih ukthaih, along with enbghtened prayers and
thoughts, wprah, the wise one, avocam have sung, {am sevasva
accept them Another Rik of Vamadeva may be here
mstanced Here the fact that Indra’s drinking of Soma 1s
accomplished 1n secret 1s cited by an illustrative mstance
Indra drinks the Soma 1n secret, without others knowing
1t just as the Rishi discovers in secret the truths or things
to be known “Like the seer discovering truths in secret
(mnyam), Indra drinks the Soma » (IV 16 3).

From this enquiry mto the word mnyam, sigmfying secret,
with relevant illustrations, 1t 1s quite clear beyond a shadow
of doubt that the Rishis laid some secret in the language of
the Veda It must not be forgotten that this secret may
pertain at times to a2 God, at times to a hostile power, else-
where to knowledge, truth or some object There are other
words, 1 the Rik Samhita, which are also used to convey
the sense of secret We shall give two or three illustrations
which would also show that there 1s a secret cast i the
Mantras of the Veda They are the words, guhd, guhya,
apicya and m some cases praticya We know that the Riks
bear different appellations signifying their particular quality
and form of activity, and depending upon their own use,
like uktha, Sastra, stoma, gir, vak, vin, brahman, mantra etc But
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there are Mantras where the word ndma 1s used to denote
words of praise couched m secret speech Ndma undoubtedly
means name But the name of a deity in the Veda 1s not
merely a means to distinguish 1t from other deities and
indicate the particular one On the other hand, the Name
carries with 1t the necessary power to convey the special
character of the deity-personality in question or to invoke
its presence It 1s called Nama because 1t 1s the means by
which one bows down (ramandya sddhanam)to the Gods
Namana-sadhanam, even according to Sayana, 1s ndma Nama
therefore, denotes the word of praise in the form of Mantra
which 1s a means for invoking the Gods, and for expressing
one’s entne submission in person ‘“We would dispose the
speech of submission” 1n such places also what 1s to be noted
1s humility before the Deity m every way and freedom from
egoism on the part of the Rishi, the devotee aspiring to
acquire the state of identity with the Deity

Thus we see from the Riks themselves how ndma, the
means of bowing, 1s used in the sense of prayer, words of
praise There also the nama 1s described at times as lodged
in the cave, concealed, secret At tumes 1t 15 used n asso-
ciation with the qualifying word apicya, which also like
minyam means secret, covered There are not a few Riks mn
which the secret name or secret word of praise 1s denoted
by apicyam nama Gritsamada hymns “They increase the
charming face and the secret name (nama apicyam) of him,
the Child of Waters” (II 3511) The purport of the Rik
1s that the pleasing face of the Child of Waters and his
secret name 1 e words of his praise which are concealed, are
mcreasing But in the gross sense, whatever be the meaning
of ndma, 1ts being qualified by apicya 15 a fact that leaves no
room for doubt Ndbhika, the seer, praises Varuna “He
who 1s the supporter of the worlds, who knows the names of
the Rays, mysterious, (apicya namam) hidden m the cave,—
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he 1s the seer poet, he nourishes the poet-wisdoms as Heaven
does the manifold form” (VIII 41 5) The following terms
are to be noted apicyd naman, guhya kanh kavyi, so also its
purport. Varuna who sustains all the worlds and knows the
secret Names (or words of praise) concealed in the cave of
the lights of Knowledge indicated by the pen or 1ays, the
seat of the Gods, he 1s the seer-poet nourishing the poet-
wisdoms 1n the manner of the Heaven nourishing the multi-
fold form This mn sum 1s the meaning In the same hymn
there 1s the Rik, “He 1s the concealed, mysterious (apicya)
ocean, mounts the heaven swift ?(VIIT 418) Thus 1t
1s stated that Varuna i1s the mnwardly placed secret Ocean
Here Bhargava Kavi, the Rishi says that the Son upholds
the secret name of the Father and the Mother “The
flame of Truth pours forth the Son upholds the seciet
name (apicyam nama) of the Parents” (IX 75 2) Commenting
on Vasishtha’s Rik, “Thy name, I ever chant” (VII 22 5),
Sayana says “Your name, words of prame, I ever utter”
Agam explamning the Rik, “The wide Name of thee the
Immortal Jatavedas (knower of all births) we mortals,
lumined know” (VIII 11 5), Sayana interprets bhir: nama
mandmahe (we know the wide name) to mean “We know
the wide stotra, words of prane”

There are numerous Riks i the Samhita where ndma 1s
a word of appeal to the particular personality of the God-
head and also used to denote the Mantra, the word of adora-
tion In both the senses 1t 1s spoken of as secret, concealed
or mysterious Occasionally we find the word praticc used
in the sense of veiled, secret, hidden But in the Veda, as in
current usage, pratice 15 frequently used to mean ‘confron-
ting’, ‘turned inwards’ This word m the sense of ‘turned
mwards’ 15 used even today, as in the case of pratyag-dtmad,
the mner self Pratyan-mukha and pardn-mukha, are common
terms meaning ‘face turned inward and outward’ What
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has been shown 1s enough to convince imnquiring minds with
a spirit of refined deliberation, with proof from the Sambhata,
that there 1s a secret in the Vedic speech

Let us examine this secret What 1s the nature of the secret
and by what veil 15 1t covered and kept concealed? The
vell lies in the symbolic meaning, stated earlier We said
the mner meaning 1s the true sense which is known and
made use of by those on the occult and spiritual Path, the
outer, symbolic and gross 15 useful to the ritualists Still,
1t 15 not a restrictive rule that in all places the outer meaning
15 obtamned in the symbolic form There are many Riks
where the double sense—outer and mner—is conveyed with-
out resort to any symbolism The chief device for this 1s the
well-known use of certain words, in the Veda, in their double
or multiple sense Here are some instances to the pont
the word dkik commonly means ‘thought’ both in the Veda
and 1n usage But in the Veda 1t 15 used also in the sense of
‘work’ Hence m the context of the mner meaning, 1t is
always understood to mean ‘thought’ mode of knowledge,
in the outer, dhwak 15 taken as ‘works’, not always as an
mvariable rule The word fkefx means a play of mner
knowledge that lumines, i the esoteric context, but in the
outer sense, though 1t can mean illumination, following
the root significance, still kefu 15 ray in as much as the rays
gwe light i a most palpable manner and makes known
(perceptible) the objective world

Here also there 1s no rule as such, the term does not have
only one meaning for the rtualistic commentators Sravas
1s one of the terms deriving from the root §ru meaning ‘to
hear’ eg $run, audition, §rofra, ear, Sravana, hearing etc.
In the system of esoteric sense 1t means an inner audience or
one of divine character, or an mspired hearing in the wake
of divine grace or strength of knowledge following a strenuous
discipline In the grosser sense it 1s taken to mean fame and
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Tegitimately, for fame 15 heard everywhere Sayana explains
it, at times, as food, but here also there 1s no definite rule
Kratu, 1n the nner sense always stands for wisdom 1 action
or will with wisdom, but there 1s no such restraint in the
outer meaning Sayana interpiets it at times as wisdom, at
others as sacrificial ritual and elsewhere as something else
as he pleases Riam 1s a most important word n grasping
the esoteric sense of the Riks, 1t 1s the first door of entry
mto the mner significance of the Veda In the mystic
mterpretation, riam 1s consistently Truth manifested Tiuth,
or Right, the Law of Truth, 1t has no other meaning But
n the external sense rfam 1s at times water, at times sacri-
fice, something else elsewhere, indeed mn Sayana’s Bhashya
there 1s no knowing what 1t may not mean to his unbridled
ardour for interpreting everything ritual-wise Since there
are many other terms which make meaning in the outer
and the mnner sense without being symbolic, there 1s no need
to dwell upon them here They will come by mn course of
explaining the Riks But this much must be noted The
strength of the esoteric interpretation lies mn this by giving
the same meaning consistently to words like rtam, the Riks
are found to yield coherent meaning in the mner sense Buat
in the gross interpretation—as we shall show later in the
commentary—there 1s not merely poverty of sense but even
an 1ncoherence m meaning

Then, the Symbols we have shown how words like
riam, even though they are not symbolic, lead 10 the mner
meaning There are other terms like go, cow, asva, horse,
ghria, clarified butter etc which are symbols Each of these
1s the perceptible outer 1mage or symbol of a truth, an 1dea
of an object of the mner world Here are examples To take
up first the celebrated term go, cow Though go, 1n the Veda
as m ord nary usage, means variously ray, speech, the
particular quadruped etc, in the esoteric sense 1t 1s used to
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denote the mner lumination signified by rays The quad-
ruped cow 1s 1ts outer symbol Though the wo meanings
can be arrived at from the double-meaning of the term go,
still 1t 1s to be taken as a symbol mn as much as cow and 1ts
synonyms dhenu etc and the products of cow, muilk, clar fied
butter and others are all frequently mentioned m the
Riks i the symbolic sense To 1gnore the symbolic character
m following the sense in such places lands one mto false
and unenviable positions The seers, the R shis, would
appear to be mtoxicated and incoherent babbleis Asva,
horse, 15 the symbol of strength, life-force, even today we
moderns speak of horse-power in quantitative measurement
of power It must be borne in m.nd that this signification of
power by the symbol horse 1s of ancient origin  4pah, waters,
symbolise the sap of life, the powers of life and the energies of
Cosmic principles active m creation The rivers, nadyah
sindhavah, stand for creative and nourishing forces, the
ocean, samudra, for the infinite substance out of which emerges
the Sun of Truth The Hill, parvata, with 1ts plateaus and its
summut 1s the image of the manifested existence (of the earth
and other worlds of creation) with 1ts several tiers, one
above the other like so many plateaus The cave, guhd, 1s the
symbol of the secret spot, of the heart which 1s the basic
centre of all beings. When we look, with sufficient delibera-
tion, 1t would be clear how naturally these external forms of
objects are used by the Vedic Seer-poets to convey the mean-
mgs mntended by them It 1s not to be wondered at that the
being of these original poets of unartificial munds was
mmpressed by the mfinite substance and form of the ocean
etc. So also the immensity, grandeur or the exuberance of
mfinite substance of the ocean, the ceaseless flowing and
spreading of the rivers, the hife-sustaining principle of water
and similar particularities of quality and function of other
objects around—moving and unmoving—corresponded to
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and 1maged (27) the personal realisation of the Rishis who
delving mto the subtle and profound depths were occupied
with exploring the workings of the Godhead in the inner
nature Physical objects like the river, ocean, cow, horse
and the like came to be spon aneous and natural images,
to the Vedic poet, for giving expression to the truths, the
subtle and uncommon 1deas that greeted him in the course
of his journey to the supreme Godhead It is thus that the
expression given by the Rishis to secret truths, in the words
of the Mantra, came to be of practical value to the Rishi
himself as well as to his followers or to those that trod the
same Path This 1s the supreme use of the symbols that they
convey the mmtended sense with a nauralness and leave the
mmpress (of the truths that are contamned in them) on the
onlooker without the aid of elaboration Even in latter ages
of the Intellect and the classical literature—for that matter
even today—a full expression of 1deas 1s not generally possible
without the aid of images The poets convey their 1deas by
means of the figure, by resort to metapho: following the
superimposition of qualities and functions of one over the
other In the Veda, however, due to the grasp of symbols
there 15 no necessity to attribute the nature of the imposing
object to that which 1s imposed upon The very sight of the
image of hill evokes in the being spontaneously a sense of
immobility, of the base of all flowing (waters of) life, of the
many rising plateaus of the hill of existence and 1its towering
height And then 1t 1s to be noted that unlike in our age of
the Reason, feeling or experience was not separate from
understanding 1n the age of the Veda, there feeling and
understanding, heart and mind, went together in happy
communion The truths that are sought after by the intellect
are there mn concrete form capable of being seized by direct
feeling, experience, they are not grasped only in their abstract-
ness. Hence there the concrete truth clothed 1n its own form 1s
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always palpable to experience as well as knowable by the
cognising 1intellect In fact every truth has a form, it 15
substantial whether 1t be conctete to our experience or abs-
tract to our understanding What we call concrete 1s only
1ts surface exterior (superficial presentation) and its abstract-
ness 15 nothing but a distant shadow of the mind With
those ancient seers the movements of the heait and the
mind converged on the truth in a happy communion and
hence there was no effective duality of feeling and experience
on the one hand and thought on the other To put it mn
brief, the symbols used by the Rishis were concrete at once
to their experience and to their understanding

Now the symbols are not of one kind The use of symbols of
the mountain and the like, found in the physical universe,
has been alreadv described They aie all of one class And
mostly 1t 1s this order of symbols, described by us earlier, that
1s used m the Riks and an understanding of which makes it
easy to follow the line of esoteric mnterpretation There are
other kinds of images which do not belong to the external
world They are images from a different order of existence
seen with the eye of knowledge by the Rishis, these images
take the place of language and are used to express the truths
attained 1n the course of their walk in the mystic path Subtle
truths of the planesof the larger consciousness overtopping this
gross world of our waking state manifest themselves through
these 1mages seen by the Rishi Therefore such images
speak for themselves Such mysteries come to be directly
percerved by the Rishi To this group of symbols belong
some of the colours, vehicles, forms and movements of parti-
cular Gods, mentioned in the Mantras

It 1s certain that in the early human societies of the bygone
ages, the religious rites and worship were profusely rich n
symbols Even today certamn Tantric symbols hike the pont,
triangle, sexangle, circle and others, known as yantras—
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diagrams with mystical meaning, are worshipped Again
there are the trident, conch, disc, eagle, bull etc famous in
the Puranas and the Agamas, which are used and well
known even now, these symbols are at times explained in the
Puranas The symbolic meaning of the Tantric figures 1s
suggested here and there covertly or overtly It must be
noted that there 1s a distinction between symbols of this
kind and the symbols in the Veda, mentioned earlier, by
reason of their different basis and purpose We do not go
mto the subject further for reasons of space and also want
of relevance to our purpose Suffice 1t to say that for an
enquiry 1nto the meaning of the Vedas a grasp of the symbol-
1sm employed 1s proper and legitimately called for



SECTION THREE

Our position regarding the secret of the Veda has been
stated elaborately The role of symbolic objects in unveiling
the secret meaning has been substantiated with due support
from authorities It has been shown how Riks of seers like
Vasishtha and Vamadeva are themselves the leading wat-
nesses (lit direct authority) for the secret sense of the
Veda Henceforth, we shall examine, in this connection,
authorities other than the Mantras of the Veda, which pont
to or uphold the mystic doctrine of the Veda, covertly or
overtly First to be considered are some passages from Yaska
conveymng the views of the Nairuktas, some of these have
been referred to in relevant places before We will now state
1n brief his views generally on the Gods, Mantras, Rishis and
the interpretation of the Mantras It 1s well known that
the Nirukta 1s a limb of primary importance for understand-
ing the meaning of the Veda The Nirukta gives the deriva-
tion of the Vedic words What are the Vedic words whose
derivation Yaska has set out to give® They are words drawn
from the Vedic Mantra, useful for enquiring mto the
meaning of the Veda after it was learnt by heart, handed
down by ages-old tradition for chanting and study—words
to be understood by the designation of Nighantu words
That 1s why, 1n order to show that the Nirukta 1s a collection
of words that are sacred—samdmndya—the work begins
with the word sam—dmnaya, “The samamndya (Nighantu)
has been cited and now 1t 1s to be explamed >’ The distinc-
tion between the Nighantu which 1s a collection of words and
the N.rukta which gives their derivation 1s to be noted.
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Thus Yaska 15 no lex:cographer 1 ke Amaiasimha of Nama-
Linganusasana, but an etymologist Even so, basing himself
on the v.ews of the many former etymologists and quoting
theirr words, Yaska wrote his work according to his 1ght
Even though 1t 18 doubtless that the etymological interpreta-
tiop 15 generally gross and extrovert, yet there are in Yaska’s
utterances certain elements which would repay attention
to students of the secret sense of the Veda Even though 1t
1s not possible to admit as correct and proper, derivations
of words as given by Yaska, even though his derivations
i many places, 1t must be admitted, are arbitrary and
fantastic, yet the derwative significance of Vedic words
expounded by him as the view of the Nirukta school 1s
mvaluable for investigators into the esoteric meaning and
1s the door that opens on the secret (o the Veda) That the
Vedic words have derivative significance 1s a creed with
the Niruktakaras and Swami Dayananda took his stand
upon their position in his endeavour to revive the Vedic
Dharma The derivative significance of words in the Veda
1s the chief ground on which our enquiry mnto the esoteric
mterpretation proceeds This 1s the first point to be noted,
the other 1s that narratives, legends and accounts of rela-
tionships among deities etc are not to be taken literally, in
the primary sense of words, the Nairuktas hold these things
are to be understood in theiwr secondary, figurative sense
This resort to the secondary or figurative significance of
words by the Niruktakaras 1s both necessary and acceptable
for the presentation of our theme also Only, be 1t noted,
1 arrving at the purport we take the subtler and inner
sense, and not the outer gross one like the Nairuktas At-
tention may be drawn to the fact that the Mimamsakas
also interpret words in the figurative sense, in their own
way—this has been illustrated earlier m the course of our
presentation Commenting on the passage, “May the lover
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of his own s ster lsten to us” (RV VI 55 5), Yaska observes-
“Dawn 1s said to be his sister on account of the .nvariable
association or of his taking in the rasa, water” (Nirukta
11T 16) Elsewhere, speak ng of Vritra as the enemy of
Indra, he says “Who 1s the Vritra? The Nairuktas say 1t
15 a cloud, the mythologists ho'd he 15 an Asura, son of
Twashtr1 Out of the collusion of water, and hight results
the rain  The battles thece are m s.miles (1e allego 1cal)
(II 16) Though the meaning derived by Yaska 1s the outer
gross sense, yet, the fact tha* the Srutarsis, (28) the Rishus
who came after the Vedic seers, knew very well to resort
to the figurative use of words in considering the meanng
of the Veda 1s a pomnter of utmost value to us (1n our study
of the Vedas)

Though he gives, n this manner, the naturalistic inter-
pretation of the Mantras, Yaska points out with 1illustrations
from Riks how there 1s a mystery about the Gods, a mystery
about the import of the Veda ¢“Shakapuni decided ‘Let
me come to know all the Gods’ Before him appeared a
deity of both the signs He could not know 1t He spoke
to 1t ‘May I know thee’ It revealed to him this Rik, saying
“This 1s the Rik of which I am the detty’ > (Nir II 8). In
this context the Rik cited by Yaska 1s ya #m cakdra ( RV
1164 32) from Dirghatamas’s hymn aspa vdmasya Yaska
observes “The Parivrajakas say that the many peoples
came to grief, the Nairuktas explain 1t as raining’, and goes
on while stating the purport of the explanation of the Pari-
vrajakas, to give the gross meaning of the Nairuktas Even
Sayana the teacher-commentator of ritualistic school states
that this Sukta (I 164) of Dirghatamas 1s to be explained
entirely 1n the spiritual sense and has commented upon this
Rik from the spiritual standpomnt Whatever be the import
of this Rik, we gather this much from Yaska’s statements
1t 1s difficult to grasp the truth of the Gods, one can do 1t
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only by the favour of the Devatd, the Deity Even when
the Deity presented itself before Shakapuni, 1t did not
reveal 1ts own form Indeed, 1t said to him “You have
desired to know all the deities, I am myself the all-dety
My true form 1s revealed there n the Rik, ya im cakdra
You are proficient i finding the dervative meaning of
the letters and words of Mantras, know me, then, from this
Rik and be assured * That the meaning of the Veda
15 dufficult to follow has been stated (with proofs) From
this also 1t 15 clear that there 15 a secret in the Veda
Agam, for arriving at the mmport of the Vedas, Yaska
quotes, without refuting them, the views of the many autho-
rities of the times, of other schools of iterpreters He
speaks, now and again, of the Yajmikas, the ritualists, the
purve yaymkah, ancient ritualists, Nairuktas, the etymologsts,
Naidanas, the grammarians, Parivrajakas, wandering as-
cetics, Aitthasikas, mythologists and others We understand
from all this that the interpretation of the hymns was of
diverse kinds and that at the time when Yaska’s Nirukta
was prepared, the spiritual and occult mterpretation was
almost forgotten In spite of 1t, speaking about the seerhood
of the Rishis and the mode m which the Mantra came to
be seen, the author of the Nirukta says “Brahman
(Mantra) the self-born appeared face to face to the Rishis
who were active with their austere disciplines, fapas, askests
Elsewhere speaking of the mystery of the Mantras, he
quotes two Riks “Otherwise seeng he sees not, hearing he
follows not. But to him (to the qualified) she (Vak m the
form of speech) reveals her form even as a loving well-
drest wife disrobes herself to her husband ” (X 71 4)
“Even one man m friendship (with the Riks) they call
drunk deep and steady (in the meaning of the speech, the
Rik), others do not follow him 1n the valorous deeds (of
plunging mto the meaning). Another (unable to drink the
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milk of the word) moves with 1t (the Vedic cow) as with
one that gives no mulk, to him the Word 15 a tice without
flower or fruit * (X 71 5) The earlier Rik purports to say
an effort 1s necessary to follow the meaning of the Mantra,
one who tepeats 1t without underitanding its mezring—
though seemng only 1ts gross meaning—is as 1f blind, s1-
mularly one who 1s not so able to be awakened to the power
of the Mantra, though he hears the word of the Mantra,
1s as if deaf But to him (the knower) who 1s gifted with
the sight and the hearing and 15 competent to seize directly
the secret of the Mantra, the speech n the form of the Riks
becomes self-luminous (reveals itself) like a wife—to use
a simile—delivering the body to her lord Thus the Rik
pomnts out that 1t 1s imperative to understand the true
meaning, otherwise not knowimng the meaning one 1s hable
to be censured as but a post bearing a load of weight What
follows from the other Rik 1s this We shall follow the
commentary of Durgacharya in giving the word-meanings
and then come to the purport of it Uta tvam, though alone,
sakhye, for the friendship of the Gods1e for common status
with the Gods Yaska observes later, whichever the deity
mentioned, he becomes one with that, this should be borne
mn mnd here What do they call such a one? Sthwrapitam,
one who falls not from the Law, one who knows the
meaning Who says thus? It 1s this Speech in the form of
the Rik ZEnam, him who knows the meaning of the
speech, wvdnnesu apr, even i the formidable things that
can be known only by uvdk, speech, in things dfficut
to know and difficult to fathom like the gems covered n
the ocean, in things like the knowledge of deities etc, na
hinvanti, others cannot follow The latter hall of the Rik
censures him who does not know the true meaning (Sus-
ruvan, he who has heard from others, aphalam, apuspam
vacam, speech that 1s fruitless and without blossom ) Such an
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ignorant one, adheni@ mayayd carafr, walks in delusion of the
cow of speech The cow does not yield him the milk of his
desire He has heard the speech without flower and fruit
from others and on hearing hears only the word, remains
obstinately m the belief that there 1s nothing else to be
sought after besides routine repetiton of words To
such a one the speech naturally bears no bloom nor
fruit

Here Yaska observes “The ygmc 1s the flower and the
davic the fruit or the dawwic the flower the adhydimic the fruit »
Commentators on this passage say knowledge related to
the yana 1s the ygmika, that related to the Gods 1s the dai-
vatam, hknowledge related to the self 1s the adhydtmam They
are knowledge of the sacrifice, knowledge of the Gods and
knowledge of the Self This 1s what 1s taught n all Veda.
If the Dharma promoting material prosperity (1 ¢ the Yajna
which achieves 1t) 1s resorted to, then the knowledge of the
Gods 1s the fruit of 1t The former becomes the flower, the
latter the fruit If on the other hand Dharma leading to the
higher welfare 1s desired, then both the ygjnic and the datwvic
become the flower, the dawic containing n 1itself the ydme
becomes the flower and the adhydimic the fruit >

Yaska holds that the knowledge to be attained from the
Mantras 15 threefold—knowledge of the yajna, knowledge of
the Gods and knowledge of the Self If it be said that the
Mantras are not clear in their meaning, he replies that it 1s
no fault of the post if the blind does not see (1e 1if a blind
man knocks against a post) He also keeps in mind the tradi-
tion of his times that the Rishis who had 1ealised the Truth
handed down the Mantras by way of mitiation to the lesser
men who had yet to reach the Truth Iaitiation, wpadesa,
1s the term he uses Here he clearly refers to some ancient
mystic tradition pomnting to some secret in the Veda That
1s why he says, at the end of the work, that its shore 1s to be

13
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reached by means of tapas From this again 1t 15 clear bevond
doubt that there 15 secret in the Veda

From his utterances cited above 1t will be seen that Yasha
believed in the mystery of the Gods even as he did in the
mystery of the Mantras Finally, 1t should be noted that his
statements regarding the Gods strengthen the doctrme of
the mystic character of the Gods He observes ‘“The one
Self of the Deity 1s prased variously due to its greatness of
this one Self the other Gods are several limbs The Gods
are chaiacterised by a mutuality of birth and mutuality of
nature, boin of works, boin of the Atman, then carriage 1s
the Atman itself, Atman their horses, Atman their weapon,
Atman theiwr arrows, indeed the Atman 1s everything of the
Gods ” Thus 1t 15 seen how Yasha, though faithfully present-
ing the different schools of interpretation affirms the three-
fold knowledge fiom the hymns and drives at the supremacy
of the spiritual interpretation This goes to strengthen the
position of Esoteric Interpretation

It 15 to his credit that Yasha 1s very faithful in stating the
views of the earlier Nairuktas or other schools, still he 1s not
an indiscniminate believer (it one who eats the food with
grass) Where he sees anything wrong i the views of the
ancient authoiities, however eminent they may be, he points
out the flaw unhesitatingly Here 15 an example stating
that 1t was wrong of Shakalya, the author of the Pada Patha
of the Rik Samhita, to have split the word vayah into two 1n
the Rik (X 29 1) ovanena vdyo nyadhdy:, Yaska observes
“Shalalya makes it read vz and yak In that case the verb
(nyadhdyr) would have been accented, and the meaning
also would not be complete ** (Nirukta VI 28) (29) As noted
earlier, Shakalya 1s the author of the Pada Patha for the
Rik Samhita But though Yaska thus points out faults even
m the author of the Pada Patha of the Veda, he 1s not
unrestrained or reckless, he respects the supreme authority
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of the Mantras But though he looks upon the Mantras as
authoritative, he does not regard the Brahmanas, which he
quotes 1n places, in the same manner Thus in the section
on Gods, while on the subject of Vaishvanara, he says

“The Brahmanas proceed on the assumption of many quali-
ties o1 aspects” (Niruhta VII 24) The commentators ex-
plain that Bhakt1 1s an assumption of qualities by which the
Brahmanas speak of everything in every way, and hence
the truth therem 1s to be searched out We have to remem-
ber 1n the course of ouwr study of the esoteric meaning of the
Veda, such passages from Yaska pomnting to the necessity of
accepting statements of the ancients only after deliberation

We have shown how far Yaska 1s helpful to us (for our pur-
pose) It s clear from this that there 1s secret in the Veda
which 1s to be sought out and brought to Light.

The Brihad Devata of Shaunaka points out errors in Yaska
even as the latter sees flaws 1n many of the passages in the
Brahmanas on account of their preference for sweet speech
For mnstance “He (Yaska) gives the derivation after split-
ting up a word wnto two He speaks of the term purusida
m this way in the Rik vrkse vrhse” (Br D II 111-16) Like
Yaska, the Brihad Devata also speaks of the variety of views
on the mterpretation of the hymns and testifies to the exis-
tence of the spiritual interpretation We may cite the topic
of the fuwe peoples, pafica jandh, for example
“Some say the five peoples are the Five Fires—Shalamukhya,
Pranita, son of Grihapati, the Northern and the Southern
Agrnus, others say they are Men, Fathers, Gods, Gandharvas,
Uraga-Rakshasas, or following Yaska, they are Gandharvas,
Fathers, Gods, Asuras, Yaksha-Rakshasas Shakatayana
thinks they are the four Varanas and the fifth the nisdda
Shakapuni says they are the Ritviks (officiating priests)
five i number—Hota, Adhvaryu, Udgata, Brahma and
the Sacrificer Yajamana But the Atmavadins (who are for.
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the mner meaning of the Vedas) hold that they are the
Sight, the Audience, the Mind, the Voice and the Laife
The Aitareya Brahmana speaks of Gandharva-apsaras,
Gods, Men, Fathers and Serpents Other Yajnikas refer to
other creatures of the earth and the Gods > (Br D VII 67-72)

Thus 1n six verses 1t speaks of the different views as to
what 15 meant bv the term pafica jandh Hence we learn
from works like the Nirukta and the Brihad Devata that
there was current an interpretation of the spiritual and mystic
school of thought as distinct fiom other modes of mnterpie-
tation We conclude thence that there 1s secret mn the Veda
which can be arrived at by following the symbolic and the
esoteric meanmng

It was stated earlier that the Brahmanas themselves
substantiate the symbolic character of the yana, sacrifice
Thus the Brahmanas bear clear testimony to the existence
of secret 1 the Veda Otherwise symbols like “The Yaja-
mana 1s the sacrificial post” could not have come to be
Here the Brahmanas speak of the enriching or mcreasing of
the Yajamana, sacrificer, who 1s to be consecrated by the
anointment and his entry into the sacred chamber called
pracina vamsa, n the sacrificial Hall (a hut where the support-
ing beams are turned eastwards) and proceed to declare
that such a consecrated Yajamana,obtains the opulence of
new birth while living here mn the body To this effect
passages are to be found in the Brahmanas The Aitareya
Brahmana states “The Ritviks make him an embryo whom
they consecrate and sprinkle with water”, and proceeds
to say thereon “Him alone pure and purified (by the act of
consecration) they consecrate (finally) and lead him to the
hall of the consecrated This, verily, i1s the source (or
womb) of the consecrated, for, ndeed they lead him to his
own source (or womb) which 1s (symbolised by) the diksita
—umatam, the hall of the consecrated (I 3) Sayana explains
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diksita-yumita etc by stating that entrv 1into the sacred
hut 1 the sacrificial hall means entering into one’s own
source Elsewhere 1t 15 said “Born of oblations, gold-bodied,
he goes to heaven ” It 1s also said that Agni himself 1s the
womb of the Gods There 15 another matter that may be
cited 1n this context The Brahmanas which are the supieme
basis of the ritualistic school themselves counsel that union
with the Gods or attainment of heaven 1s not possible without
spiritual knowledge Thus the Shatapatha Brahmana dec-
lares ““This 1s the verse By knowledge they ascend there
where desires are left behind There the gifts do not reach,
nor those who are austere but have no knowledge thus one
does not attain to that world by means of gifts and austerities
who does not know 1n the aforesaid manner, but that world
15 meant only for those who know 1n the aforesaid manner ’
(X 5 4-16) Is1t necessarv to add that even when the avowe-
dly ritualistic texts like the Brahmanas proclaim in places
about the spiritual and occult truths, scriptures ike Aranyakas
and Upanishads known as Jnana Kanda—Knowledge Sec-
tion—explaimn the supreme meaning of the Vedic sacrifice
onlv n terms of the inner sacrifice? Passages like “To him
who knows this, the Yajamana 1s the self of the Yajna,
Faith the wife and fuel the body” are to be found elsewhere
i the Aranyakas

Then, this must be stated regarding the texts of the
Upanishads Even though we admit as fairly reasonable
the 1dea that the Rishis of the Upanishads, men given to
askesis, set out independently for the knowledge of Brahman,
actuated by the spirit of enquiry mnto the Truth, yet, 1t must
be noted they knew that the hymns were pregnant with the
secrets of spiritual knowledge etc That 1s why they repeat-
edly confirm their own perceptions, and conclusions based
upon them, by reference to the Mantras of the ancient Rishis
(by drawing upon the Mantras of the ancient Rushis for
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authority) This 1s the import of phrases Iike “That has
been said by the Rik”, “That 1s said by the Rishi” etc At
times 1t 1s clearly notable that certain instructions given in
the Upanishads have their basis dwrectly m a Rik Su
Aurobindo, revealer of the Secret of the Veda, has cited an
mstance to the pownt, which we shall presently quote
He has shown how the passage from the Isha Upanishad,
Hiranmayena patrena, “By the golden id . .” and the Rik of
of the Seer Shrutavit of the Atr1 House, riena apihutam,
“The Truth 1s concealed by the Truth. * areidentical in
meaning We shall first give the Rik m the order of the
Pada Patha and explain, then we shall proceed to show
that the meaning of the Rik fits m with that of the

Upanishadic passage

riena rtam apihitam dhruvam vam siryasya yatra vimucanty asvan
dasa $atd saha tasthuh tadekam devanam Srestham vapusam apasyam.

“There 15 a Truth covered by a Truth, where your place 1s
secure, where they unyoke the horses of the Sun, the ten
hundreds stood together, where was That one, I saw the
greatest of the embodied gods ” (RV V 62. 1)1

Word meaning with explanation siryasya, of the supreme
God Savitr who activates all, riam, the supreme Truth in
1ts own Form, rtena, by the truth in the form of the universe
standing as the three worlds denoted by the term lower
half, aprhatam, concealed, apasyam, I have seen. yatra, m which
Supreme Truth, vém, of you both, mitrd-varunayoh, Mitra and
Vaiuna, the place 1s dhruvam, secure or eternal, where
asvin vimucanti, they mass the rays and marshall them
And where dafa-fatd, the ten hundred Rays, stood
together 1n one place Devanam vapusam Srestham tad ekam,

1 Sr1 Aurobindo s translation
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of those that had attamed the form of the gods or of the
embodied gods, the excellent, most auspicious Form, pre-
siding over, yet above the Cosmos, known to the Rishis
famously as That, without compeer, dazzling, brilliant, the
Form of Truth, have I seen

Here 1t 15 to be noted Savana explains vdm 1n the third
case as the subject of the impersonal voice, we read 1t as
your place, seat, vam yuvayoh, sixth case Either way there
1s ellipsis That the seat of Mitra and Vaiuna 1s the World
of the Sun 1snot disputed Savana says, rfena1s ‘by water’ and
rtam 15 the solar orb I, the Rishi have seen the sun covered
by the water On the other hand we <av 1t means the Rishi
says he had beheld the Light celebrated mn the Hymns
as ovarenyam bhargah, the excellent Effulgence, tad wisnok
paramam padam, that highest step of Vishnu, sarvadhdiamam
Srestham, the excellent all-sustainer, the One supreme Tiuth
known by the terms Tat, That, shiming n that High Ether,
the pure, the mtense and substantial Consciousness—known
as Aksara, the Immobile, the Truth whose symbol 1s the Sun

To Sayana, asvdh, means ten hundreds of rays To us also
this 1s acceptable But Sayana goes on to explain the
purport by drawing upon legends which speak of the horses
of Swiya, imprisoned by Asuras called Mandeha and others,
bemng :eleased by the prayers of the invokers We would
suggest that the mention of release and dwelling together
mdicate the massing and marshalling of the biilliances of the
Light of Truth denoted by the word Ray We accept too
the figurative (metaphorical) meaning ‘of the embodied
gods’ gwven by Sayana to devandm vapusmatam 1f 1t be asked
what are the two riams spoken of in rtena rtam, we
would pomnt out the current use of the terms Rita and Satya
to mean one and the same thing 1s also to be found at times
m the Veda But really there 1s a distinction between the
two The word Satya signifies that which 1s the eternal, the
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supreme, Existence i 1ts own form Sat Ritam signifies
that which 1s evident or peiceptible, manifested out of
the Satya, what has come to be in accordance with Satya
or that which represents the Satya In this Rik the word
Rita has been explained in terms of Satya Both the Ritams
are indeed Satya One 1s the supreme Satya, Truth, the
Eternal of the Upper Half known as the supreme Ether
That Truth 1s here said to be covered by an wnferior truth of
the lower half Sayana explains the passage to mean that
the cloud covers the Sun and the Rishi saw the Sun on the
exit of the cloud Now, one need not be a Rish: to be able
to see the sun when the cloud has passed, anyone with
ordinary eyes can do that! No wonder the modeins, on the
strength of such explanations, speak lightly of the Ruishis
of the Veda as simpletons, 1diots who see a gieat wonder
even m the every day sight of the sun and go into ecstasies
over 1t!

The mmport 1s clear the highest, eternal Truth standing
over, Beyond 1s covered by the nferior truth of this creation
and when this cover 1s removed, one comes face to face
with that higher Truth Sayana’s gioss imterpretation has
1t that the dwelling place of Mitra and Varuna 1s the Sun
The hymns laud both of them as the guardians of the Truth,
whose Law 1s the Truth and whose dwelling also 15 the
paramam vyoma, the supreme ether “With the Truth as your
Law, you stand in your carriage m the supreme Ether,
protecting the Truth” (RV V 63 1) This and similar Riks
convey the identity between (the two) Mitra and Varuna
on the one hand and the Surya that 1s the Truth on the other
In explamnng this Rik, we have mdicated somewhat, the
trend of thought in Sayana’s commentary as also our own
Grasping the import of this Rik, the Rishi of the Upanishad
says m plam uncovered language “The face of Truth
1s covered with a brilliant golden Iid, that do thou remove,
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O Fosterer, for the law of the Truth, for sight O Fosterer,
O sole Seer, O ordainer, O illuminmng Sun, of power of the
Father of creatures, maishall thy rays, draw together thy
light, the Lustre which 1s thy most blessed form of all, that
in Thee I beheld The purusha there and there, Heam I °
(Tr by Sr1 Aurobindo) These are the lines of the passage in
the Isha Upamshad We shall show how this Mantra of
the Upanishad fits in with that of the Rig Veda

In the Veda 1t 1s by the wnferior truth, in the Upanishad,
by the golden Iid Though, by reason of its inferiority, 1t acts
as a covering, still i1t 1s essentially the Truth and hence
the covermng hid 1s described as brilliant gold Truth (1)
concealed 1 the Veda, the face of the iruth 1s concealed 1n the
Upanishad In the Veda, it 1s the greatest of the embodied,
in the Upanishad, the most blessed form It refers to the eternal
supreme Light beyond

In the Veda, 1t 1s That one, i the Upanishad, He am

In the Veda, 1t 1s ten hundreds (of rays)—Sayana too explains
1t to be so, the Upanishad plainly says, rays Released, in the
Veda, marshall, in the Upanishad In the Veda, they stood
together , the Upanishad says draw logether Always i the Veda
the Supreme Person of intense Consciousness, Truth
and Light 1s symbolised by the Sun, so also generally 1n
the Upanishads This one illustration 1s enough to show
the direct connection of the truths (we come across) in the
Upanishads with the Mantras of the Rig Veda It should
be evident that the knowledge cf the Rishi of the Upanishad
1s more subtle and more grand and true (self-justifying)
than that as noticed 1 the commentary of the champion of
the 1rtualists, Sayana Needless to add that the knowledge of
the Rushis of the Upanishad was especially superior to that
of the modern scholars or their followers

This again shows beyond doubt that there 1s secret in the
Veda
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The Puranas, also, 1t 15 stated, lauding the Vedas as they
do, aie really amplifications of the meaning of the Vedas
This 15 conveyed by passages from the Mahabharata,
Puranas and narratives, some of which we may cite eg
“The Veda 15 10 be amplified by means of legends and
Puranas”, “The Puranas elaborate upon the lost branches
of the Veda”, “This ancient story 1s told, O King, adapted
from the Vedas (or conformable to the Vedas)” etc The
Mahabharata really gives m plain language what 1s con-
cealed mn the legends and happenings recorded in the
Vedas At times certain Vedic legends are seen to ieveal
therr true meaning n the Mahabharata Vyasa narrates
to Yudhishthira the true significance of the legend of Vritra
as he learnt 1t from the ancient sages These lines are to be
found mn the Ashwamedha Paiva (XI 7-20) “Then did
Indra, O monarch of the Bharatas, slay Vritra who dwells
i the body, with his mvincible thunderbolt, thus have we
heard ” Also, “This 1ssue of Dharma, a secret, was declared
to the great Rishis by India and by the Rishis 1t was told to
me hearken to 1t, O King ” The commentator Nilakantha
explamns vgjra as wvweka, knowledge born of discrimination,
and Vritra as darkness itself Or again in (verse 19) ¢ Va-
sishtha awakened him with the saman called rathaniara”,
Nilakantha explaining the meaning of the term rathantara,
says, that which surmounts, tarati, the ratha, 1e the body
known as Maya By means of rathantara saman Vasishtha
awakened him, 1t 1s stated This 1s the purport Whatever
be the symbolic meaning of the word ratha—we do not
enter mnto the question here—-it 1s enough to ncte that the
commentator holds it to be a symbol The Mahabharata
also says that the whole legend of Vritra 1s a secret, that
too must be noted Elsewhere in the Anushasana Parva the
symbolic significance of ram etc are found to be stated
(Ch 8447-48) “The goat 15 the symbolic form of Agm,
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the ram that of Varuna, the horse that of the sun, elephants,
deer, seipents, buffaloes aie Asuras, cocks and pigs are
Rakshasas, O Darling of the Bhrigus ” We need not add
that passages like these that are cited are the results of
attempts made by the author of the Mahabharata to dis-
cover the hidden meaning and significance of symbols of
the Veda

We have dwelt with the recorded tradition that there 1s
a secret, a spiritual wisdom, 1n the Veda We have sum-
moned repiesentative evidence from the Puranas, historic
legends, Brahmanas along with the Aranyaklas, Nirukta
and other works and the hymns themselves to authenticate
our findings There remains one important question meriting
scrutiny Has there been none 1n the period that has elapsed
between ourselves and the Rishis of the Veda—and the
period was so long—who knew the secret in the Veda and
wrote a commentary to bring out the secret? The answer
1s simple there 15 no doubt that no such commentary,
expounding the secret, 1s in evidence But on that account
1t can hardly be argued that there 1s no secret at all and
that if there be one, there would follow in the matter of
course, 1ts expression as well Can 1t be sustained, for ins-
tance, that there was no tradition of Vedic ntualism for
the simple reason that we do not see any complete com-
mentary on the Vedas prior to Sayana® In the same manner
1t does not follow that there was no tradition of the Vedic
secret since there has been no commentary working out the
spiritual interpretation  On the other hand, one has to recog-
nise the disadvantage suffered by the esoteric interpretation
due to the fame of the ritualistic supremacy Also, be it noted,
for the enquiring mind to be solely guided by faith in the
commentary of Sayana 15 a handicap for any mnvestigation
irto the hidden meaning of the Veda We have shown
earlier, with authentic evidence, how 1n spite of the ancient
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school of mystic interpretation being forgotten, there has been
and cortinues to be a tiadition—Iliving and unequivocal
—pomting to 1its existence It need not be repeated here
However, in the face of the works of Maddhwacharya, no
one can assert that there was no attempt at all to resuscitate
the spiritual mteipretation of the Vedas For a little before
Sayana, Acharya Ananda Tirtha wrote a commentary on
the fiist forty Suktas of the First Mandala of the Rik Sam-
hita to illustrate how the meaning of the Riks 15 to be
grasped He holds that mn as much as performance of
rituals 15 a necessary part of the practice of the Vedic
Dharma, a ritualistic interpretation of the hymns 1s justi-
fiable, but 1t 15 wrong to sav, that the fundamental message
of the hymns 1s observance of ritual He maintains, on the
other hand, that the spiritual interpretation gives the central
meaning of the Mantras and that all the Vedas point to the
supreme object of Iife which 15 to attain the sublime status
at the feet of Vishnu Maddhwacharya’s Bhashya 1s small
m volume Barring a few Pundits in the Maddhwa tradi-
tion, most of the students of the Veda are hardly aware
that there 1s such a Veda-Bhashya, though incomplete
His follower, the great Yog: of majestic lustre, Raghavendra
Swami, wrote the work Mantrartha-Mafjari, following the
Bhashya of the teacher and amplifying the points therein
The Riks are mmdeed to be explamed with reference to
Agni etc as deities and to Vishnu as the supreme Deity
dwelling in them, and also 1 the spiritual sense Though
we do not propose to examine the bases of the three ways
i which the Riks aie to be understood, we shall state in
brief how 1n this mode of interpretation the three meanings
are derived from the Riks Where necessary we shall quote
passages taken from the Mantrartha-Mafyari 1tself

“Of two kinds are the words Agn: and others, like milk
that 1s mixed with water (which 1s one kind) and (on the other
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hand) like fire (heat) that pervasively occupies an 1ron ball
Some words denote the form of the Lord’s consciousness
with corporeal frame, mingled with and qualified by the
consciousness of Agni and other souls Some words denote
pure consciousness Words denoting pure consciousness
also are of two kinds viz the consciousness of the Lord and
the consciousness of the soul Of these the first kind 15 to
be seen m the Mantra agmm ile where Agni denotes the
well-known God Agni by (direct) expressive power of the
word as also Vishnu by the supremely expressive power of
the same word (These two meanings are simultaneously
understood by the proficient), asin the case of ‘in the Ganga
there are fish and the hamlet of herdsmen’, by the expres-
sive and the not-expressive (indicative) powers of the word
Ganga the two meanings, flood and bank are conveved at
the same time, or ‘The moon rejoices i the blue lotus’,
“The king delights in the earth’ (30)—here the conventional
usage and the derivative significance give the two meanings
simultaneously’” In this way, the purport of the Mantra
of the Rig Vedic hymns must be grasped as referring to
Agm expounded 1 the Mantra for application in the rites,
as well as to the supreme Godhead named Vishnu presiding
over Agni etc The reasonableness (of this line of grasping
the purport) 1s shown with the support of the scriptural
texts, Shruti, Smriti, Purana and Itthasa Such being the
case, 1t may be asked the meaning as referring to Vishnu
alone 15 enough, why should there be the meaning as re-
ferring to God Agni and others® The answer 1s No, 1t 1s
necessary, because ‘“‘the conventional meaning of words
related to particular things has been (established and)
accepted and the purpose 1s mamfested and without con-
tradiction (to the supreme meaning Vishnu) (31) And
-because of the support of imstruction (in the scriptures)
the word has power to express Vishnu also In this context
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(1t must be noted) that the Deity meaning 1s necessary,
because 1ts use 1s great (plentiful) such as the realisation
of the exact nature of the Devata, Agni etc And there 15
the statement of the necessity of the meaning as applied to
Devata also because of the impropriety of abandoning
Devata meaning of Agmi etc obtamned from the Vedic
texts, Vedic lexicon, Grammar, yielding the derivation
and finished form (of the words Agni etc )’ In this manner,
the Acharya establishes the expressive meaning as applied
to the Deitv, Agnmi, and the supremely expressive meaning
as applied to the supreme God Vishnu Further he says
“Nor need 1t be doubted that because the purport of the
two being different, there must be difference in the sentence
that proclaims 1it, because the supreme purport 1s only one
(there 1s no difference in the sentence)” ‘The supreme
purport 15 the truth applied to Vishnu the excellent among
all, God of Gods, and not to anything or any one else
Whatever 1s subsidiary 1s different from that, but has also
that (Vishnu) for its importance etc Therefore the object
of human Iife according to all the Scriptures 15 He (the
Vishnu)’ Quoting this passage from the Paingi Shruti he
remforces 1t with passages from the Puranas ¢(All au-
thorities) reveal the Knower of all, the Doer of all, the
Best among all, Narayana, devoid of ill-health Here indeed
15 the supreme purport All the Vedas, the Itihasa, the
Purana, all the ciiteria of knowledge, are all for him, for
this purpose something else 1s stated ” Therefore by the
division of the supreme purport and the subsidiary
purport more than one meaning was propounded, it was
also shown that the hymns of Agni, Vayu, etc, refer to
Agni, Vayu etc, and to the supreme Vishnu, the highest
Self presiding over the deities, as well as to the inner mean-
mng which 1s the spiritual meaning Thus i a threefold
manner the Mantras are to be commented upon and
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understood and with this idea the Acharya pointed out
the method of expounding the meaning of the Mantras
by commenting on the (first) forty hymns (of the Rig Veda)
The worshippers of the Lord by means of the hymn to
Agni etc could worship, constantly meditate upon, mani-
fest and attain the Lord mn the centres (seats of Agni etc )
and by this triple mstrumentation (it of meditation on
the Lord, of His being manifested, of his being attainable),
the arrangement of the hymns addressed to various deities
such as “This 15 Agni hymn’, “This 1s Vayu hymn’, 1s quite
appropriate 1t must be so understood Then for the
purpose of showing the manner of commenting on the Riks,
we shall use the words of Mantrdrtha-Mafyar: and give the
meaning of the agmm ile Rik in brief —

Begmning with agmm 7le 1s the hymn to Agni Madhu-
chchandas 1s the Rishi Its application 1s for the purpose
of obtaining Moksha—release of the soul—through devo-
tion to Vishnu, secondarily 1t 1s used mn ritual To gamn
space we shall here mostly refrain from giving the grammar
and connected details and state the substantial meamng
expounded by Sr1 Raghavendra Swami, agmm, he who 1s
m front, agre bhavam, the first to be adored or the prime
activiser, Vishnu under the name of Agm or the famous
Agni who 15 the abode of Vishnu, 7le, I adore Adjectives
governing Agni are explamned as follows purokhitam, he
who 1s helpful to all creatures from beginningless time,
yajfiasya rivijam (singular 1 the sense of class), he who
bemng the doer of Fyotistoma and other sacrifices, ordains
the high priest, the Ritviks known as Adhvaryu, Hotr,
Udgatr etc as the restraming agent, and so known as
Ritvik himself, following the principle “one becomes that
which 15 under one’s control’, hotdram he who controls the
Hotr, 15 specially present in him and thus following the
above mentioned principle, known as Hoir himself, there
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1s no redundancy here mn the mention of the Ritvik and
then of Hotr The analogy of Kurus and Pandavas, the
general followed by the particular, 1s to be remembered
this connection Ratnadhdtamam 100t ram with ufiddr suffix
kna of which k 1s dropped according to the Sutia of Panimu
lasakrataddhute (138) and min the root also 1s dropped by the
tule of Pamuni (VI 4 37) Thus we get the form raina  Raina
means felicity and raina-dhd 15 one who holds felicity in
utmost abundance Devam, the root dw signifies praise and
hence devam means praiseworthy These qualities mentioned
are boundless in Vishnu and i Agni as his abode they are
there i appropriate proportions. Similarly in regard to the
rest.

In 1ts spiritual sense this 1s the meaning  purohitam,
helpful to all, yamasya of the knowledge-sacrifice, rtvyam,
staying as the controller (with self-regard for them) of
the senses that are the ritviks, he 1s named Ritvik Hotdram,
he who delivers the oblation of sense-objects mto the fire
of the senses 1e who gives sense-delight agmm, he who
leads the anga, body, 1 e the activiser of the whole body,
tle I adore, 1s the connection m the sentence In this spiri-
tual interpretation the Yajamana, sacrificer, 1s understood
to be any one who 1s striving for liberation, Moksha The
rest 15 to be explamed as stated already

This 1s what we arrive at following the exegesis of the
hymns by Maddhwacharya the meaning of the Riks as
related to the Soul (spiritual) and the meaning as related
to the Gods are to be brought together The meaning
relating to the soul 1s the inner import, the meaning relating
to the Gods contans i 1itself the sacrificial meaning Thus
following the direct meaning, the Mantras do have a
secondary application i rituals However in giving the
most direct meaming as related to the Gods, the Mantras
refer predominantly to the Supreme Lord Vishnu himself,
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Thus the three kinds of knowledge obtained from the Veda
1e the knowledge relating to the sacrifice, to the Gods and
to the self, spoken of by Yaksa, generally agree with the
thiree meanings of Mantras as maintained by the teacher of
Dualistic Vedanta In any case, the use of the Mantras
in ritual 1s only of secondarv sigmficance The Riks of the
Veda are to be explammed accordingly Endowed with a
knowledge of word (vydkarana) and sentence (Mimdmsa)
and criterion of knowledge, pramdna 1 ¢ nydya, and gifted with
the eye of the seer, the Acharya Anandatirtha established
with skill and support from the Shrutis, Smritis, Puranas
and legends that whatever be the mode of interpretation,
spiritual, sacrifictal or what pertamns to the Gods, thewr
fundamental import poimnts to Vishnu alone This must be
noted 1t 1s the ancient tradition that the meaning of the
hymns 1s preeminently spiritual and concerned with the
Supreme God and that mere ntualistic meaning 1s of an
inferior order and the tradition pomnting to the secret
m the Veda has been confirmed with due appropriateness
in these works—~Rig Bhashya of Maddhwacharya and the
Mantrartha Mafjar: Suffice 1t to note that these too confirm
there 1s a secret in the Veda which can be unsealed by having
recourse to the esoteric interpretation

It may be asked then whether the labours of modern scho-
lars, who have followed the line of western learning in their
study of the Vedas, are not all rendered 1 vain if the esoteric
mterpretation 1s accepted We reply in the negative If the
conclusions of their study based on the outer meaning of the
hymns are consistent and legitimate then they would
prove useful i deciding upon the place, time, conditions,
natural character of the Vedic Rishis, we would not treat
them as opposed to our thesis of the esoteric interpretation
based on the inner meaning of the hymns For the line of
symbolic and mystic mterpretation proceeds on the recogni-

4
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tion of the outer and gross meaning of the hymns We take
exception only to the claim that the outer 1s the only meaning
of the hymns We have dealt with this before and 1t 1s not
necessary to repeat 1t here So we are generally indifferent
(for our purpose) to the labours based on the external
sense of the Riks It 1s not to be denied that such an mter-
pretation done mn a straight manner, could be helpful for
drawing conclusions on the environment, age and other
conditions of the ancient society of the Rishis or to unearth
their history and record Simularly it may be possible to
fix upon, following Mr Tilak, the Arctic Home of the
Vedic Rishis or their Age, or following Mr. Paramasiva
Iyer, to fix upon the identity of Ahi and Vritra.

The western scholars differ among themselves regarding
the nature and form of the Vedic deities and the social
conditions and laws of the society of that age Some say that
the Rishis of the Veda are polytheists because they worship-
ped many Gods Others pomnt out that the Rishis regarded
each deity, at the moment of its worship, as the supreme
one and hence ascribed supremacy to the deity whom they
were engaged 1n worshipping at the hour Still others there
are who state that the difference among the deities 1s only
i name and that there 1s really only one supreme God to
the Rishis who are monotheists According to some,
the Rishis regarded 1in the different objects in the material
universe the presence of the respective presiding derties,
that 1s why even creations, like Heaven, Earth, Fire, Wind,
Sun, Ramn are worshipped as Deities and hence the Rishis
are nature-worshippers, pantheists Such are the various
bewilderments of modern scholars enquiring mnto the Vedas
We would state this much 1t 1s not that basis 15 lacking for
any of these theories What 1s to be borne 1n the mind 1s
that the original seers of the Veda were not conversant with
such theories. Just as the Rishis of the Upanishads far
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removed from the latter philosophies of Dwaita (Dualism),
Adwaita (Monism) and Vishishtadwaita (Qualified Monism)
simply stated their own realisations, the truths as they saw
or heard directly, the seers of the Mantras, even farther
removed from monistic and other philosophies of our dav,
gave the Mantras as perceived and heard by them and duly
engaged 1n the mvocation of the Gods, they waited in adora-
tion upon the Supreme Godhead Hence there will be no
end of theories if we were to begin examining the view
or views of the Rishis of the Veda regarding the world,
soul and God Such arguments about the Vedas will be akin
to the debates of the later day Acharyas and their followers
regarding the Doctrine of the Upanishads, akin to the
dialectical debates among the Dwaita and other schools which
to this day adorn the throne in the world of Pundits noted for
debating skill The reason for it 1s their Systems of philo-
sophy like Nyaya, Vaisheshika etc are undoubtedly governed
by the rule of defimition, laksana, criterion, pramdna, exami-
nation, pariksa, in the ascertamment of Truth The line of
approach (to Truth) of the early Rishis and there too of the
Vedic seers was different Such standards as these had no
place with seekers engaged in Tapas, like the Rishis, Ther
own realisation, perception and audition were obtamned by
the strength of the initiation received from the hierarchic
line of the Guru A straight reading of the Mantras would,
without doubt, confirm all the facts that we shall presently
state.

It 1s clear from the hymns that there 1s only one Supreme
Godhead who 1s himself so many Gods and bears as many
names The manifold character of the Godhead 1s known
from the hymns themselves, 1t 1s because the deities stand
as so many distinet bemngs that by following their respective
characteristics, particular hymns can be determuned to be
devoted to the particular derties, It 1s also possible to show
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from many of these hymns that to the Rishi each God 1s the
Supreme Himself and none other We also learn from the
hymns that the mutuality of nature and mutuality of birth
of the various Gods who are charged with Cosmic functions
whether 1n the microcosm or the macrocosm, are percerved
and revealed by the Rishis Passages from the Rig Veda
point unmistakably, aga.n and agam, to the One Great
Soul—signified by Surya, whose forms amd personalities,
parts and Iimbs are the many Gods assuming the appellations
appropriate to thewr character and function—the Gods
mentioned n the the Vedas Hence if we are to achieve our
supreme object with the help of the Veda, 1t 1s necessary
that the Riks are accepted as [the authentic speech and
studied, both word and meaning, following the tradition
of the Rishis, according to the context Even though
there 1s no mutual conflict among the many aforesaid theories
drawn from the hymns, yet we do not think any effort
1s called for towards therr reconcihation What does it
matter, indeed, 1f there be no elimmation of difference or a
reconcthation among them? This treasury of Mantras 1s
to be approached with devotion, knowledge, fapas, and
adored

This 1s no work like a Sutra treatise with exegesis and
similar writings which are a battle-field for pros and cons,
argument and counter-argument The Mantras of the
Rig Veda are 1n fact a veritable treasure of the (recorded)
revelations vouchsafed to the most ancient Rishis Here 1s
a priceless trove of gems of truths of the Spirit, of the Gods
and many of an occult character The Veda 1s a Iiterary
record of uncommon realisations, of divine revelation
and mspiration, of our forefathers, Vasishtha, Vamadeva
and others who 1n the course of their mner discip'ine—Yoga
—got at many truths m the mystic path, truths beyond the
grasp of the sense but attainable by extraordinary means of
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self-discipline, truths of the vaster worlds of existence beyond
the ken of the physical eye, truths of the Gods who are the
functionaries 1n those v.yorlds, their Powers, Shaktis, as also
those who are Shaktis in thewr own right And who knows
what other secrets lie embedded in this most ancient
collection of Hymns—the Rig Veda'! “By Tapas 1s its
shore to be reached, indeed, by Tapas, 1s 1ts shore to be
reached ”



SECTION FOUR

WE have stll to say this much concerning the subject of
the Deities m the Veda ,

Such are the Mantras mn the Rik Samhita m many places
that they hardly make any consistent meaning unless inter-
preted mn the mner sense, and read mn the gross external
sense there 1s only incoherence The other point to be noted
1s that though the moderns, following the western line of
research, adopt Sayana’s method of interpretation in the
oute. sense, they do not adhere to him always, particularly
when he folows the ancient Indian tiadition regarding the
Deities This 1s a feature to be noted regarding the Gods
Our ancients believed that the Gods presided over their
respective worlds or over thewr principles with self-regard
for them When they praise the Surya, the Sun God, 1t 1s
the Person who presides over the solar body or who dwells
m 1t that 1s adored Simularly praise of Agni and others
means the praise of Derties presiding over Fire etc But
the moderns would oppose this position. They accepted
only the physical forms, in external Nature, of Agni, Vayu,
Indra, Surya and others but rejected the presiding, -
dwelling and self-regarding aspects (of Agni, Surya and
others) This 1s the reason in thewr opmnion, the primitive
poets of the Veda were simply mndulging m their fancy
when they ascribed divinity to physical objects We, hows
ever, adherents of the esoteric interpretation, accept the
truth of Agni presiding over Earth and so on even while
recognising the symbolic character of exterior objects In
the expositon of the hymns according to this esoteric
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the meaning vayam we, tamasah from darkness, from sin,
part above, spunging up, ut uitaram risen and excellent,
Jyotih ight, pasyantah beholding, devatia among Gods, devam
shining, siryam the sun, uttamam jyotih the excellent hight,
aganma we have attained This 1s the common mean-
mg Sayana quotes from the Brahmanas i explaining that
the word famas signifies sin In that case, the Sun cannot
be the sun of the physical world Sayana himself, com-
menting on the fourth quarter, says that seer Praskanva
speaks of conscious unmion, sayyjyam, with the Sun In this
Rik, then, there 1s an unmistakable mention of the supreme
Light that transcends the senses and signified by the word
Surya, Sun It 1s also to be noted that here in this Mantra,
whatever the interpretation, the Sunreferred to 1s not simply
the physical sun of our system and this 1s clear.

We have mstanced two Riks—one devoted to Vishnu as
Surya, the Sun and the other to the Sun-God as the highest
Light—to show how the theory that the Sun and the other
Gods are really nothing but phenomena of Nature, holds
no water Now we shall take up some Riks in praise of
Indra It 1s held that Indra, the king of the Gods ruling
over the triple world, stands above the region of the clouds,
deals with his thunderbolt a death-blow to the cloud
known as Vritra and releases the waters There are cer-
tainly Riks which, when torn from the context, go to support
such views, but they do not, m most places, cohere in
sense But if we follow the inner sense a happy harmony of
sense leaps to the eye For istance, in the Rik, “Far 1s
that Name secret by which worlds in fear called to thee,
with faces downcast, for strength” (X 55 1). Here ad-
dressing Indra, the Rishi says Far is that secret Name
of thee by which the Heaven and the Earth called to thee.
Or the followmng Rik ““Great 15 that secret Name longed
for by many by which thou madest what was and what
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shall be ” The import 1s clear “The secret name 15 Gieat,
the name that 15 aspired to by the worlds and 15 at once
the means by which you created all that has been and shall
create all that 1s to be ” To take up another Rik from the
Atreya Mandala “His strong and secret abode I have seen,
desiring him who founds, I got at (his abode), I asked of
others, they said, ‘being men of leading, awakened, let us
attamn to Indra’” (V302) The seer of this Mantra 1s
Rishi Babhru and this 1s 1ts import I have seen the firm and
secret abode of Indra  Desiring him who establishes (founds)
thoroughly I attamned his station How? First I asked
other wise persons. They told me, ‘Leaders that we are,
bemng awakened, we shall attamn to Indra’” It 15 again the
same secret, the secret in the two Mantras mentioned above
1s the Name, here 1t 15 the abode And where 1s this abode or
name— a little above the region of the clouds or higher
than that” The Rik 1s unequvocal in stating that the
attamnment to Indra comes to him who 1s awakened and
longs for Indra Here Indra 1s described as the mdhatd, he
who founds thoroughly Is he any fancful God living
somewhere 1n the sky? Does the word bubudhdna, awakening,
signify simply the waking from ordmary sleep on the part
of the Rishis?

Now about Maruts Let us concede they are storm-gods
Even though the Maruts, brothers of Indra, the leader of
the storm-gods, may not be the leading deities like Indra,
even though their external functions are generally noted
and therefore the Mantras devoted to them substantiate
doubtless the external interpretation, to gross sight, yet
the Mantras do reveal the mner functionings of the Maruts,
the protection they give from sin and thewr veiled forms etc.
Rushi Agastya prays to the Maruts to be saved from sin—aghat
raksata If the Rishi appeases the Maruts—the material pheno-
mena, the storms—Dby hus praise, his dwelling-places and other
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possessions may be rendered safe from the attack of furious
storms But if they be sumply the natural phenomena how
1s 1t possible for them to be mnstinct with conscious activity
and inner functioning that elimmates sin® Here 15 2 Rik of
Vasishtha “Here, here, ye of self-grown strength, seers with
skin of Sun’s splendour, O Maruts, I dedicate to you this
sacrifice” (VII 59 11) The Rishi says ‘Oh you Maruts,
you gods are svatavasah, grown of your own strength, kavayak,
seers, sarpa-tvacah the splendour of the Sun itself 1s your
covering and protective skin, to you, such as these, I dedicate
today the Sacrifice ’ Now how could these seers—those who
look beyond the past and present and as such endowed
with consciousness, be meie natural phenomena of storms,
entities without consciousness® From the Rik quoted earlier
(Section II), “He 1s a sage, the illumined thinker, dhira,
who knows these mysteries whom the mighty Prishm
bore n her udder” (VII 56 4), it should be clear that
the mysteries of the Maruts can be known only by the
enlightened sage with the subtle sight

Now about Soma There 1s no doubt whatever that the
particular creeper of this name 1s simply the outer form It
1s also clear from certamn Riks that 1t 1s a symbolic plant n
the sacrifice, standing for the God of the current of conscious
delight in the mner context Read in the outer sense most
of the Riks hardly make coherent mearing Soma 1s men-
tioned among the kalpa-osadhis, elixirs for longevity etc 1n
the Ayurveda Modern imagimnative minds mn therr flights
of fancy assume that the seers mtoxicated with the Soma
drink, go on to laud the glory of Soma Twentyfour varieties
of Soma plant are mentioned in the section on Chikitsa
Sthana of the Sushruta Samhita (Ch 29) But nowhere
there 1s the intoxicating property eulogised It 1s indeed
astonishing that the Rishis desiring the mntoxication of the
drink should have praised Soma by means of hundreds of
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Riks, while 1n fact the creeper was only a symbolic form It
1s only mn the mner sense that the Soma Mantias make co-
herent sense, in the Rik, “O thou, all-seeing, the illumining
rays of thee who art the lord encompass all the abodes,
Soma, with thy natural powers thou pervadest (the all)
and flowest, thou art the King and lord of the whole world >
(IX 86 5) How 1s1t possible to explain the Rik if Soma 1s
Just a creeper® Let the thoughtful reader answer This 1s
the meaning of the Rik wifvacaksah, all seeing! Soma O Soma,
prabhoh of one who has mastery, e thy, rbhvasak vast seeing,
ketavak lumining rays, viod all, dhaman: abodes o1 lights,
the abodes of Gods, paryani: encompass, llumine O Soma,
vyanasih, Thou who pervadest, dharmablh with the powers
that hold and sustain, with the drippings of Ananda known
as Rasa, pavase thou flowest Visvasya bhuvanasya, of the
whole world, path the lord, rgjas: thou art the king We
arrive at this meaning following the commentary of Sayana
himself. If what has been said 1s not enough to dispel doubts
on the subject of Soma, there 1s another Rik in the tenth
Mandala which should set all doubt at rest, “When they
crush the herb, one thinks that he has drunk the Soma,
but no one ever tastes him whom the Brahmans know to be
the Soma” (X 85 3) This Rik decides the real nature of
Soma It declares that commonly all drink the juice ob-
tained by squeezing the Soma creeper, but rare 1s he who
partakes of what 1s known as the real Soma to the wise—
this 1s the purport of the Rik

Then Ushas Ushas s rightly identified with Dawn 1n the
ordinary outward nterpretation, but its truth 1s to be
found only in the nner sense, there is no doubt whatever
The goddess of solar radiance manifests herself m advance
before the rise of the Sun, which symbolises the rise or the
beginning of the realisation of the Sun of Truth hymned in
Vedas as the supernal Light. That 1s why the Riks describe



116 RIG-BHASHYA BHUMIKA [Sans Text, pp. 80-81

her as rtavari, full of Truth, sinrid, speaking sweet the word
of Truth “Following the course of the Ray of Truth,
bestow on us happy, happy knowledge-will” (I 123 13)
Addressing 1n these terms, the Rishi prays to Ushas following
the course of the Truth for the Gift to him of the firm and
most felicitous knowledge-will How can the physical
dawn make such g@ift? Similarly other Gods like Mitra,
Varuna, Ashvins and others whose identities are uncertain
in the external mterpretation, reveal themselves in a pene-
tratng study of the purport of their respective Mantras,
as well-defined Gods in the context of the inner sense
There 1s another question to be looked into. We have
said before that the Gods are Names, limbs and personalities
of the One Supreme Godhead A doubt may arise whether
the hymns themselves support this conclusion or whether
1t 1s based on exegesis of latter-day exponents of the Upa-
nishadic teachings The moderns hold all over the Rig
Veda the Gods are spoken of as many, 1t 1s only i the
Upamnishad that the One Truth, Brahman the One-without-
a-second, 1s established Even if the Rishis appear to know,
at tumes, the One Supreme Godhead, that 1s only in later
Mantras, particularly in the tenth Mandala We would
reply that is not a fact Mantras can be cited from many
Mandalas in the Rig Veda wheremn Agni or Indra or any
other God 1s adored as the direct and immediate form of
that One That One, the One Existent, the supreme Light
—thus 1s known the Supreme Truth designated by the term
Surya, and we learn that 1t 1s on account of the multiplicity of
its functions that there are so many Gods different in
personality and Name Fust there 1s the oft-quoted famous
Rik of Dirghatamas begmning with ‘Indra and Mitra’
“The One Existent the illumined ones call variously,
¢kam sat viprdh bahudhd vadantt” (I 164 46) The essence
of the matter 1s given out i this third line of the Mantra.,
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In a hymn of twenty-two Riks of the Vaishwamitra Man-
dala (RV III 35) each Rik ends with the woids, ‘mahad
devanam asuratvam ekam’, the Great (powerful) Might of the
Gods 15 One (the Great One) Asuratva, the might, the
great treasure of the Gods 1s spoken of as One Elsewhere,
(IIT 54 8), the Rikreads ¢ The All One has become what
moves, what flies, all that 1s manifold > This 1s the fourth
line of the Rik The purport of the Rik 1s the Heaven and
Earth bring imnto creation all beings and sustain them dis-
tinctly and separately, and even though they bear all the
Gods they are not wearied of the load That 1s so because
that which 1s the moving and the unmoving, that which
desires the creation, itself becomes what moves, what fles
and what comes to be in manifold form In the hymns of
Vamadeva, we find the expression vapusamidekam (IV 7 9)
—the One of the embodied (Gods) Again in the Fifth
Mandala we find the Rik wapusam apasyam (V 62 1)—that
One, the greatest of the embodied Gods, I saw The verse
has been explained n the Third Section alieady Or another
Rik “An immortal Light set inward for seeing, a swiftest
mind within in men that walk on the way All the Gods with
a single mind, a common Intuition, move ar ght i thewr
divergent paths toward the One Will ** (VI 9 5) In this Rik
(addressed to Agni) also mention 1s made of the Immortal,
firmly set, Light, set within for seeing of the One Will towards
which all the Gods move n their respective ways Vasishtha
says ‘“That One, thy birth, was there when Agastya brought
Thee here” (VIII 33 10) Again, in the last Book, 1t 1s
planly stated ‘“Where they regard the only One beyond
the seven Rishis” (X 82 2) In the same hymn (Rik 6)
“Tn the navel of the unborn the One was placed and there in

*In this Section translations of Riks marked with an astersk are by
Sr1 Aurobindo
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that One all the worlds abide ” (X 82 6) All the worlds
are set within the navel of the One without birth Again (in
X. 114 5) “The One existent, beautiful of plumage, the
dlumined seers by their words formulate mn many ways
(or forms) ” We have given enough instances from many
Mandalas, not only from the tenth, to show how That One,
the one Supreme Truth, God of the Gods, 1s lauded 1n the
Rig Veda, covertly or openly A study of the hymns to
Indra, Soma and other Gods—not only to Agni—bearing
this truth in mind would convince that the One Existent
1s all the Gods, each of whom renders in his own way help
to man, the sacrificer, and leads him to that supreme One,
the Laght, the Immortal Truth

We shall take up a few Riks describing that One, the
Supreme Light, as the many Gods In addressing the Marut
Gods, Rishi1 Kanva Sobhari says “Whose Name, resplendent,
One alone, widely extended like a sea, for the joy of many
like the enduring strength of ancestral heritage” (VIII
20 13) The Rik purports to say that the One Name of
the Maruts, resplendent and wide-extended like the ocean,
1s there for the enjoyment of many, like an ancestral heritage.
This also shows the One basis of the Maruts, and the help-
fulness of the many Gods to the sacrificers or to the Creation
In the Valakhilya Hymns (VIII 58 2) we find 1t plainly
stated “That One has become all this” Verses 4 and 5
1 VIII 100 read ‘O singer, look, here I.. the One seated on
the summit of Heaven > Here Indra addresses seer Nema who
18 overcome with doubt regarding the existence of Indra
‘O singer, I am, I, by my greatness, surpass all that 1s born,
the followers of Truth increase me, the espousers of Truth
ascend and approach me, but I, the One, am seated on the
summit of Heaven > Another hymn reads ‘“The one son born
of the three, the conquering, ruddy treasure, they send, the
Immortals unassailed look over the happy places (planes)
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of mortals ” (VIII 101 6) Here, the Light, born in the
Yajamana as the great gift of the workings of the Gods, the
one Light is described as the offspring of the three mothers
“Held by the seven thought-powers he pleases the unharm-
g rivers who increase the One Eye” (IX 9 4) He
(Soma), held by the thought-powers of the seven planes of
existence, delighted the streams of consciousness, and these
rwers nourished the all-seeing flame known as the One Eye
of the Universe ‘““The Might of the great Deva 1s the great
one” (X 55 4)—these words echo the verse quoted earlier,
mahad devanam asuratvam ekam, the powerful Might of the
Gods 1s the Great One

Thus the Mantras themselves reveal the common origin,
common self and common object of the Gods The differen-
tiation among the Gods 1s the differentiation of Name,
function and personality That 1s why the ancients com-
prehended the characteristic marks of the Gods from the
Mantras and described them Even the weapons, vehicles
and hues indicate the particular deities This truth 1s known
from the 29th hymn of the Eighth Book The vehicles are
dealt with in the Nirukta-Nighantu (I 15) Similarly the
characteristic marks of the deities are to be found in the
hymns themselves

We have to state this much though 1t 1s undoubtedly
true that the activities of the Gods have their roots above
and start from the plane Beyond, yet 1t 1s a fact to be noted
that their importance, direct help or distinct benevolence
depends upon the state of progress of the Yajamana in the
mner path upwards to the heaven, in the journey signified
by the term adhvara, sacrifice The Universe itself, mner
and outer, 1s the field of activity for the Gods Even though
their functions are spread out over the whole field from the
Foundation above to the Earth below, they vary from step
to step according to needs Though particular stations in
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the Path are presided over by and form the special sphere
of a particular Deity, still that Deity 1s but one facet of the
Supreme Godhead The other deities stand behind or
above that Deity supporting it mn 1its functioning It 1s this
truth that 1s at the basis of the hymns of the Seers where
the Yajamana, though lauding many Gods, yet approaches
each one as the All-God and according to the context as
the distinct one for the purpose at hand Need 1t be added
that to the Seer, these Gods are realities, not fanciful?

And this 1s to be noted as the inner sacrifice proceeds,
the Yajamana comes into relation with Agni and other
Gods presiding over their respective places This relation
1s seen 1n the Veda to be of many kinds—of father and son,
of friendship etc Another interesting feature 1s that the
very God who 1s the protector, the father, the adored, 1s
born in the Yajamana as the son That 1s how all the Gods
who are born first in the Cosmos for 1ts governance obtain
a second birth in the Yajamana Hence 1t 1s meet that the
Gods are called dvi-janmdnah, the twice-born How and
whence does the second birth of the Gods take place in the
Yajamana® Here 1s the answer The Heaven 1s the head
of the creation which has set out from the Supreme’s Home
Beyond the heaven, the Earth 1s the feet and the lower ter-
minus of the Cosmic creation Between the Heaven and
the Earth, as between the summit and the base of a moun-
tamn, there are many steps like the plateaus of a mountain
As the Yajamana ripens in his realisations the Gods pre-
siding over these stations take birth in hum, by first pouting
mto him their own riches for his uphft The chief among
these 15 Agni, the first born Hence we shall enquire into
his nature and function For when that 1s done, 1t will be
easy to follow the truth of the other Gods Our enquiry
shall proceed i this matter on the basis of the Mantras
themselves
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Who 1s this Agni, the God who 1s awzkened and adored
by the Rishis? Surely 1t cannot be the elemental fire, the
third among the five elements being manimate, and be-
cause though Agmi may be the Deity with self-regard for
the principle of heat, 1t 15 only the external symbol The
God without whom ““the immortals are not happy”, cannot
be the fire produced from the arams, tinders, in the external
ceremonial rite ‘“The immortals rejoice not without thee”
says the Rik He 1s frequently lauded m the Vedas as the
God who 15 the Seer-Will, one whose knowledge 1s that of
the Seer mto the Beyond Many are the celebiated Riks
i the Rik Samhita describing him as the repository of the
mysteries of Sacrifice, as one mn whom all the immortals
rejoice He 1s the face as well as the mouth of the Gods
He conveys to the Gods all that 1s offered by the Yajamana,
sacrificer A leader m front of the Gods he approaches the
Yajamana to accept the oblation (offering) Accepting the
oblation, offerings and adorations, he causes the Gods to
relish, he pleases them Therefore he 1s the messenger of
the Gods It 1s through hm alone that the mortal can
commune with the immortals He 1s the leader, the nara,
the priest, rtwk, hotd, of the sacrifice Executing the sacri-
fice he calls upon the Gods to accept the offerings of things
made by the Yajamana Thus he 1s the first of all the Gods
to be born in man this 1s his second birth to which we
have referred before He 1s the Aratu, Will, the knowledge-
Will of the Divine 1n man functioning as the mtelligent
Will with the determination “This 1s so, not otherwise”
And when like the sacrificial fire produced by the friction of
tinders, arams, such a Will (the Divine Will) 1s awakened in
the altar of the heart of man by the grace of the Universal
Father Heaven and Mother Earth, he rises as one arisen
from sleep, and grows heavenward step by step, fed by the
self-offerings of the sacrificer. Thus 1s Agai, the divine Flame

o]
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i the heart, whose original home 15 the great Heaven but
who 13 born 1 man, immortal in the mortal At his birth
he 1s fostered by the seven sisters He 1s described as the
Child of the Seven Mothers who 1s nourished and supported
by the Waters, the seven Rivers These are figures, 1t must
be undeistood, of the energies of the seven Cosmic principles,
governing the seven planes of existence Thus the energies
of Knowledge and Power on the seven planes of existence,
governed by then seven principles, 1t must be grasped, are
there contamned i Agni And that 13 why when offerings
like cooked rice etc are made they reach all the seven
planes of being, their shares of 1t serverally, 1t 1s to signify this
fact that Agni s said to have seven flames, seven tongues Thus
when the offerings of the Yajamana are reached to the
seven planes of his being, they are severally ready to receive
him on their respective levels and the birth of the immoztal
Gods of these planes i the Yajamana, the mortal, 1s
rendered possible

Many are the names by which Agni 1s addressed in the
Veda He 1s described as lodged in the secret heart denoted
by the word guhd, cave Weshall illustrate and explain some
of the Riks conveying (contaimming) descriptive attributes
which throw light on the character and function of Agni
and show how Agni himself came to be the celebrated
Skanda Kumara of the Puranas From the very beginning
of time the Rishis have had a firm conviction that Agm 15
the Divine Truth (in truth the God himself), not fanciful,
not merely physical or sacrificial, but the God immortal
m the mortals The solar powers of the sublime Truth
having attained Rishihood and typified by the Bhrigus are
said to have brought down, from the heaven, and placed
Agni mn men like a lovely (friendly) treasure For what
purpose® For man to attain the divine birth—so they sing
Says Rahugana “The Bhrigus placed thee, Agni, i the
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men  blissful fizend for the Divine buth™ {158 4) There
are a number of Riks of this lind and thev would make no
coherent meaning 1f we do not accept that the Rishis had
known at least some tiuths of the inner unmerse “This
our sacrifice, O knower of all births, set among Immortals,
be pleased to accept our offerings™ (III 21 1) The Sacii-
ficer, the Rushi prays O Agni, thou knower of all that 1s
born Do thou set our sacrifice among Gods, the Immortals,
be pleased to convey these offerings to them “This seer-
poet, kavt, intensely Conscious, the Immortal in the mortals
1s established among the unseeing, akaw™ (VII44) Thi
Mantra of Vasishtha cleaily says that this Agni, the seer
mto the beyond, 1s established among akauvis, the unseeing,
who are not kavis the sightless, the Immortal among the mor-
tals Or,“Thou art great,the supreme Intuition of the pilgiim-
sacrifice, without thee the Immortals are not joyous™
(VII 11 1) Here Vasishtha agamn says that Agmi 1s en-
dowed with a supreme knowledge regaiding the Sacrifice
which 15 really a journey on the Path to the Heaven and
without him the Gods rejoice not “To Agni, knower of
all births, Son of Force (for the gift of desirable things)
who becomes twofold, the Immortal in the mortals, (the
most delightful in the People)” (VIII7111) He 1s said
to be twofold because though divine in himself he 1s the
Immortal among the mortals “I saw the greatnesses of
this great Immortal i the mortals that are the peoples”
(X 79 1). This Rik of seer Sowchika says I have seen among
the mortals the greatness of the Gieat Immortal Agm
There 15 a clear Rik in the hymns of the Atris “Agni shines
out 1 the Gods Agni enters into the mortals, Agni 1s the
carrier of our offering Serve Agmi with all your thoughts™*
(V254) In the same Mandala (11 2)1t 1s said that Agny,
the supreme Intuition of the Sacrifice, the repre entative
Priest, seated in the same chariot, along with Indra and
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other Gods, comes to the seat made up of the pile of sacred
grass “He who m mortals Immortal possessed of the
Truth” of Rahugana (177 1), “The Universal Life, the
Immortal m mortals” (VI42), “He Immortal among
the mortals, a mind of Knowledge” (VI 55 ), “Approach
and set the Immortal with your words” (VI 15 6)—these
Riks of Bharadwaja celebrate Agni as the Immortal among
the mozrtals

If, then, the immortal Agmi 1s there in us, he must be
somewhere hidden in some secret place The seer calls
this secret inner place, the heart, Arf, indicated by the
figure of the cave, guhd This cave, the dwelling place of
Agnmi 15 hymned in numerous Riks Here are excerpts
from the hymns of Parashara, Vishvamiira and Vamadeva :
“He hides himself like a thief with the cow of Vision in the
secret cavern He takes to himself our adoration and thither
he carries 1t” (I 65 1)*
“Seated in the cave holding all strengths in his arms, Agn
bears all the gods m his Power Leaders of men, upholders
of mtelligence, attain to him there mn the cavern chanting
the words carved out of the heart” (I 67 2)
“Q Fire, thou art Universal life, enter into the secrecies of
secrecies” (I 67 3) *
“He who has perceived Him when He 15 1n the secret cave”
(I 67 4)*
“Abiding m the secret cave and rich with many hghts”
(IV 7 6)
“Moving i the cave with felicitous sisters” (III 1. 9).
Riks of this kind declare the cave, the secret heart, as the
dwelling place of Agm

Agnm 15 always associated with the septette because the
seven principles of Existence are set i this Immortal
Bemng, power, hLght, bliss are all described as bemng
sevenfold n principle and hence Agni’s connection with
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the sevenfold principle 15 mentioned n various contexts

“The seven ravs are extended in this leader of sacrifice”
(IT 5 2)

“In house and house founding the seven ecstasies the Fire
took 1ts session as a puest of the Call strong for sacrifice”
(V. 15)*

“For me, howso small, impart not the heavy burden of this
thought, O purifying Fire, uphold with violence this 1 ast,
profound and mughty sevenfold plane” (IV 5 6)

The unbearable burden of the seven Planes 1s beyond me
to hold Hence, O Agni, give me not this heavy burden of
thought This 1s the purport Trita sings

“He, Agni, Knower of Honey, desiring the seven Sisters
flushing red, raised them, for seeing bhssfully” (X 5 5)

Or elsewhere,

“The Immortal going about the seven abodes” (X 122 3)
We would also recall a passage from the Shukla Yajur
Veda quoted by Yaska “In this body are established the
seven Rishis ” Thus everywhere we hear of septettes, seven
hills, seven rivers, seven Rushis, seven sisters, seven stations
or places As explamed earlier, these are figures of the
gradations of Planes of the sevenfold (seven-principled)
Existence with their corresponding Knowledge, Power,
Light or the presiding deities and must be so understood
according to the context

Now m our enquiry mto the character of Agni we must
consider the nature of these Waters because of the important
context What are these Waters or Rivers that are sung
as sevenfold in the hymns of the Veda® They are the streams
of the Truth, floods of the Higher Consciousness, carrying
the radiances of the Superconscient According to the
school of outward (naturalistic) interpretation they are
released by Indra, the lord of the Gods, by slaying with
his thunderbolt the demon Vritra, their coverer But, it 1s
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to be noted, the Asura who obstructs the entry of the
Truth-powers mto the Earth-consciousness has for his outer
symbol the cloud named Vritra The hymns of Vasishtha,
Vamadeva, especially VII 49 and IV 58 make 1t clear
that the ocean 1s the image of the Infinite and Eternal
Existence, the waters are the flowing streams of Conscious-
ness and the seven rivers are the poweis rich with radiance
that create and sustamn the Existence in all 1ts seven planes
This symbolic truth would get clear beyond doubt from a
study of the mmport of the fiist hymn of Vishvamitra to
Agni We shall state i brief the mamn points in the hymn

The Gods beheld Agni (in the Waters) The seven mighty
ones increased . him He became full of felicity White
in birth, he 1s ruddy or pink when he has giown They loved
and laboured about him, the Maies around the newborn
child Wearing light as his robe all about the Iife of the
waters, he formed in himself glories vast and without any
defictency Here the eternal and ever-young goddesses
from one womb held the one child, they are the seven Words
Spread out were masses of him 1n unmiversal forms in the
womb of the clarity, m the flowings of the sweetnesses,
here the fostering 11vers (cows) themselves stood nourishing
The two mothers of this accomplishing God became vast
and harmomised He discovered at his birth the source
of abundance of his Father and he loosed forth wide his
streams and wide his rivers One, he fed upon his many
mothers in their mcreasing In the Vast Truth he accep-
ted the home made for him by the undivided Sisters
From him dwelling 1n his vast secret seat within the shore-
less Vast they mulked out immortality

Thus 15 the substance 1n part of the hymn of Vishvamitra

We shall explain the symbolic meaning, using the words
of the Riks then and there These seven (rivers) are the
sevenfold Divine Waters of Truth The Divine Waters



Sans. Teat, p 89 ] SECTION FOUR 127

brought Agmi from the High above to set him here This
Agni, a divine secret, 13 set 1 plants on the earth, he 1s to
be manifested by the pressure (friction) of the two tinders
of heaven and earth Hence he 1s called the child of the
Heaven and Earth, and the Consciousness of the Puie
Mind of Heaven 1s 1itself called the dyauk The waking
consciousness of the physical mind 1s symbolised by the
Earth And 1t 1s by the strength of the mteraction of these
two that man has to achieve with effort that secret thing
called—Agn1 In the Divine Waters he 1s found visible,
easily born i all his strength, knowledge and enjoyment
and easily approached White i birth he grows ruddy n
his action when he imcreases At his very birth the Gods
give him splendour, focce and body The seven great
rivers (Cows) nourish him The rivers usually named
dhenavah, fosterng Cows, are here described as Horses
Thus 1s the reason 1n the Veda the Cow (termed dhenu) 1s
the symbol of the power of knowledge, while the Horse 15
the symbol of form of action Here Horse 1s the dynamic
force of Lafe, the dhenavah, Waters labouring over Agni on
earth, 1 his birth (and sustained) become the waters of
the vital dynamis And this Prana—the hfe-force—breathes,
acts, desires, and enjoys Agni himself begms first as the
material heat, then becomes hfe-force, Prana and in the
end becomes heavenly Fire The sevenfold waters thus rise
upwards and become the Pure lummous Mind, the Mighty
Ones of Heaven They all take their rise and flow from the
highest, the One Truth-Consciousness The seven Words
are the fundamental creative expressions of the Supreme
Lord The Father of all things 1s the Lord and Male, he 1s
hidden n the secret source of things, that 1s the supreme
(plane of) consciousness Agni with his companion-gods
and with the sevenfold Waters ascends to that plane This
ascent to Heaven by Agmi in us, mortals, the Sacrificers,
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1s effected without leaving the existence which 1s the field
of the waking state indicated by the teim Earth By this
ascent Agm finds the source of the honeyed plenty of the
Father of things and collecting them pours them out mto
our lives He bears and himself becomes the Son That s
why he 1s the eternal Youth—Kumara, pute Light, pure
Male, Immortal mn the mortals, 1s perfected as the one
Soul i man revealed m 1ts universality The Seer-Will,
the Divine child, the Son of God—his birth here, growth,
nourishment by the Waters, the 1ivers that are Waters, the
Cows, they again are the Mares—all these do not make
coherent sense unless 1ead in their secret symbolic meaning.
To construe these without admitting the symbolic 1magery
would nvolve us in utter fanciful imagimnation or lead us
to impute incoherent prattles to the seers of the Mantras
Such symbols with their inner meaning unveiled of their
own accord, are to be seen in other hymns also Can there
be doubt that Vamadeva’s hymn (IV 58) brings mto the
open the secret of the Veda? From passages such as, “The
name of ghria that 1s secret”, “Tongue of the Gods, navel
of immortality”, “These from heart-ocean”, “Streams
of clanty, ghrta .rivers ike cows purified by the Mind
in the mner Heart”, “Auspicious maidens Agni”, “Thy
Home the entire universe > and “In the inner Ocean,
m the life-span i the Heait” etc we see beyond doubt
that ghrfa, honey, Cow, Waters, Maidens, Heart, inner
Ocean, etc reveal their great symbolic sigmificances, of
thewr own accord Some of these symbolic images are clearly
seen to be preserved mn the Puianas When Vishnu 1s said
to sleep on the folds of the snake Ananta upon the ocean of
sweet mulk, Ananta 1s clearly seen to be not the common
serpent, nor the muilk the material sweet milk, nor the ocean
an expanse of the mulky iquid The symbolic meaning 1s that
the All-pervading Vishnu rests on the coils of the Infinite



Sans Text, pp 90-911 SECTION FOUR 129

m the blissful ocean of Eternal Existence It may be said
that the authors of the Puranas were priests, gross minds
who knew not even the truth of the solar and lunar eclipse,
how could they be i the know of profound veiities? They
mean only the usual physical serpent and material ocean
of real milk and 1t 1s we who read into them the symbolic
meaning We would pomt out that there 15 no necessity
for us to 1magme so These poets themselves have impiinted
the symbolic thought by means of figures and words and
made known impenetrable truths for the benefit of all
Note, those words are Vishnu means all-pervading, the
serpent Sesha 1s Ananta, mfinite, sweet milk a symbol of
Bliss and the Ocean, immensity of the Eternal Existence
The Agn1 who 1s lauded i the Vedas as the Son, Kumara,
1s the same who 1n Purana 1s called Skanda, the Child of Agm
All the circumstances mentioned in the Puranic accounts
of the Kumara narrative are to be seen i the symbolic
language of the Veda Though the Puranas differ in many
places 1n details of narrative, still all of them give essentially
the same account of the story and truth of Kumara A peru-
sal of the Mahabharata would remove all doubt whateve:
and show how the details in the description of the birth
of Skanda given in the narrative of Angiras in Vanaparva
are m fact bodily taken fiom the Vedas In spite of the
difference in language the Mahabharata uses at times the
very Vedic words and brings out generally the signi-
ficances found m the Veda In the Veda it 15 Kumara,
the Child of Agni who has arrived from his own Home of
his Father, from the Beyond, in the Mahabharata and the
Purana 1t 1s the effulgence spilt from Mahadeva, the Skanda,
Subramanya, the Kumara In the Veda he 1s born in the
plants, m the Puranas he 1s born in the wood of sara weeds,
fostered by the Cows (in the Vedas) i the Purana he 1s
given mulk by (the fostering Laghts of) Krittikas The Veda
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mentions seven Cows or Maies, mothers or sisters The
Purana does only six mothers leaving one mother, the
Highest plane of being

In the Mahabharata it 1s the reading that Indra stands
on the summit of the Manasa Hill waiting fer the arrival
of Agnmi,—"‘going to the Manasa Hill and contemplating
deeply upon this subject” (Vanaparva 222) It 1s also
mentioned that the Cows, Rivers are the fostering mothers
of Agni “These rivers are renowned as the Mothers of the
abodes of Fue” (221 26)

Thus when we look closely mto the nairative of the birth
of Skanda we do find without doubt that the symbolic
imagery of the Vedas 1s at the basis of the Puranic account.. -
The Mahabharata makes 1t clear beyond questron, m a
line based on the Vedas, that Skanda 1s Agni himself It
says unambiguously that the Agm, Ttonderful, adbhuta,
described 1in the Veda 1s Skanda himself “The gieatness
of adbhuta as sung m the Vedas, (I shall tell you)” (221 30)
Many are the Agnis spoken of in the legend of the Angirasas
And of these, Agni the Wonderful, adbhuta, 1s indeed des-
cribed in the Veda If Agnmi 1s called adbhuta mn the Vedas
then 1t 1s possible to say that the author of the Mahabharata,
on the strength of the knowledge of the meaning of the
Vedic Hymns has placed the account of Skanda (who 1s
the same as) Agni called adbhuta, 1n the story after the
manner of the Puranas But the name adbhuta 1s not known
to be a signification of Agni just as we know Agni as Puro-
hita—placed 1n front at the sacrifice, or Hota, priest of the
Call, or the mouth or messenger of the Gods, the Com-
mander, the seven-tongued etc Hence this our enqury
The term adbhuta 15 seen to be used more than twenty-five
times m the Rig Veda, in four other places 1t 15 part of
a compound word e g adbhutainasah Let us first determine
the connotation of the term adbhuta Adbhuta 1 the Veda,
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as 1n classical Sanskrit, undeniablv means Wonderful But
1t 1s also used 1n the sense of mahat, the great, according to
Sayana’s commentary also And 1t 15 this great supreme
that becomes the adbhuta, the wonderful The same figure
1s reflected 1n the line of the Upanishad “As the Wondeiful
does one behold 1t In the Upanishads the word Biahman
following the root significance 47k to grow, comes to mean
the Great, Mahat, the Purusha i the Upanishad 1s thus
described as mahalo mahipan, greater than the Great In
lauding Agni as adbhuta, the Vedic hymn says the Supreme
Light, the Father himself has become the son, Kumara
Though at times Sayana follows the extravagant word-
derivation of the Nirukta n explaiming adbhuta as what
never was (na bhita abhite adbhuta) usually he explamns 1t
as wonderful, great Let us first consider the word adbhuta
as part of a compound and then take up the word itself
as used to denote Agni

The word adbhuta-enasah occurs in the Rig Veda twice, once
as an adjective of the Maruts and once that of the Adityas
Sayana explamns 1t as the Maruts in whom theie 1s no
sin, na bhitam enah papam esu te marutah This 1s hardly
straight To take 1t as those whose sins are wonderful 1s
more appropriate Why? The Maruts are known m the
Veda as violent in their action and mn the common mind
violence 1s sin (it doers of violence are sinful) But the
actions of the Maruts though they aie violent are not of
the ordinary kind, they are wonderful It 1s to denote
this that adbhuta-papah 1s used The purport 1s that there
1s no sin for them as there 1s for moztals ike us Be 1t noted
that the import of Sayana’s explanation 1s well arrived at by
taking adbhuta to mean the wonderful, there 1s no need
for arbitrary derivation, nor 1s there injury to the enrich-
ment of the import All the occasions where the appella-
tion adbhuta for Agni 1s used 1 the Rig Veda are to be
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examined to show that the word 15 generally used as an
epithet of Agni Even if m places 1t 1s found to be used
m reference to other deities e g Soma or Indra, still it 1s
to be noted that attributes signifying Agni are used there
We shall show this later on We shall leave aside contexts
where the word 1s used merely in the sense of wonderful
and take up only those where it 15 apphed only to the
Godhead, Devata

“It 15 not now, nor 1s it tomorrow Who knoweth that which
1s Supreme and Wonderful ”* (I 170 1) Here the supreme 1s
pomnted out

“He 1s the Will, he 1s the strength, he 1s the effector of per-
fection, even as Mitra he becomes the charioteer of the
Supreme”* (I 77 3) Here Agni 1s described as the chario-
teer of the Wonderful, the Great Being (Supieme Being)

“The Lord of the assembly, the W onderful, the lovable friend
of Indra” (I 186) Agni the Wonderful 1s indeed dear to
Indra

“The bright, the purifying, the TIonderful, sprinkles the
sacrificer with honey” (I 142 3)—thus Dirghatamas lauds
Agm

“God among Gods, Thou art friend, the Wonderful”
(I 9413) Here also Agni 1s the adbhuta, wonderful

“The King of the peoples, the Wonderful, this Agnt who pre-
sides over the Laws, I adore may he give ear” (VIII 43 24)

It 15 clear that Agni 15 the adbhuta

“Q Flame, Thou Supreme and Wonde: ful, 1t 15 thou who by
force becomest m us the greatness of these discerning
powers”* (V10 2)

“Thou art the true in being, the Transcendent and Wonderful
who gives to man the luminous plenitude”* (V 23 2) Here
it 15 Agmi the Wonderful that 15 addiessed

“Ths 1s the eater of the Tiee for whom 1s poured the run-
ning butter of the Light, this 15 the desirable, the ancient
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priest of the Call, the Wonde: ful, the Son of Force” * (IT 76)
Here the deity 13 none other than Agm
«The TVonde: ful, the Friend propped up Earth and Heaven’’*
(VI 83) It s agamn Agm that 15 signified
«And now, O Wonderful, well pleased 1n him who has cast
to thee the offering”* (VI 15 2), 1t 1s Agn1 that 1s addréssed.
“When the worshipper following the Law and in season
holds to his words of prayer he (Indra) 1s called the Bright, the
Puifier, the Wonderful” (VIII 13 9) This 15 a Mantra
addressed to Indra Here also the deity 1s lauded with attri-
butes of Agni, Bright, Purifier, Wonderful—these attributes
that are used here are those of Agm
«“Q Soma, like a king of auspicious deeds, thou enterest the
hymns of praise, purifier, bearer, O Wonderful (or Maghty)”
(IX 205) Here the deity 13 Soma In the mvocation
“Q Vahm (the bearer)” “Wonderful” are used
«A mighty Ruler art Thou, Destroyer of enemues, Wonderful”
(X 152 1) Here, only once, 1s Indra spoken of as wonderful,
but without any attributes of Agm
“Whoever serves him with offerings rich mn clanty (lit
ghrta, clarified butter) widely active, adbhuta, Wonderful”
(II 26 4) The deity 15 Brahmanaspati, only once 1s this
attribute wonderful used of him Only once mm V 66 4 are
Mitra and Varuna spoken of as wonderful Again once in
V 70 4, adbhuta as part of a compound word refers to Mitra
and Varuna adbhutakraté Similarly as part of a compound
adbhutakratum 1t applies to Agni (VIII 23 8) We have
already referr d to the adjective adbhuta-enasam, applying to
the Maruts There 1s another place (VIII 61 7) ast devdh
etc “The Gods, Sons of Aditi, adityah adbhuta-enasah of
Wonderful sin.”

We have examined all the places in the Rig Veda where
the word adbhuta occurs. We have not taken up instances
when 1t 15 used 1 the common sense of wonder for the
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reason that 1t 1s not relevant to our purpose Everywhere
the term adbhuta denotes the speciality of Agmi It 1s true, as
has been pomnted out, that at times 1t 1s used referring to
other deities That however does not detract from the
speciality of Agmi as distinctively qualified by the word
adbhfta We thus see that i the Veda adbhuta denotes the
Higher Light in the form of Agmi Since the Suprecme One
1s also the many Gods, the word adbhuta may well apply at
tumes to other Gods like Indra and Soma Agni himself 1s
lauded as all the Gods Though the word adbhiuta 15 found
m places to be applied as an adjective to other deities, 1t
mainly indicates Agm just as mn the Vaishwanara Hymns,
though the Surya, Sun, 1s referred to at times 1t 15 Agn1 who
1s specifically made known by the term Vaishvanara

Setting out to describe “the greatness of Agni, the adbhuta,
celebrated i the Vedas”, the Mahabharata narrates the
account of the birth of Skanda in the form of a story This
Vedic onigin of the legend of Kumara becomes clear on a
reading of the Riks already quoted from Vishvamutia’s
Hymn to Agn: We have drawn upon the Mahabharata
because though the essential element 1n the story of Skanda
1s the same 1 the Mahabharata and the Puranas, still the
forme: 1s more helpful in establishing the symbolic character
of the Vedic language, by reason of its language and its
1dea Similar 15 the Vedic origin of Puranic stories of Vritra
etc to be understood Here, however, our subject 1s con-
fined to Agm, his character, and by a study of the Pu.anic
story of Skanda and its basis, we have confirmed the symbolic
character of the language of the Veda

Such 1s the mass of Riks, the treasury of Mantras that 1s
to be commented upon Though their inner sense 1s pre-
dominant, the Riks are so formed as to serve th purpose
of ritual also and 1n our attempt to grasp their import follow-
ing the mner sense we must make the resolve not to avoid
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the symbolic terms like cow, hoise etc It must be noted
that though the names of Gods viz Agni, can be explained
i terms signifying their respective characteristics, still they
cannot be treated as mere names which can bear
substitution of synonymous words Existence of Gods
like Agni m the external universe in the form of physical
fire etc , 1t must be noted, 1s merely symbolic The true form
and character of the deities are to be perceived by divine
or inwardly open eye To say that each God 1s a Limb,
quality or power of the One Supreme Godhead (One with-
out-a-second) 1s not to mean that a God like Agni 1s only a
power, quality, or imb , he 1s himself the one with quality,
with power or the personality All over the Rig Veda the
symbolism 15 one It may be that in these hymns of the seers,
at times the richness of ideas 1s more mn abundance, the dic-
tion at times more profound or simple, at times direct, word
and meaning may vary i thewr sweetness and profundity,
at times there may be profusion of symbols and esoteric
meaning, vet to all the seers there i1s but one aim, one
secret, only one system of symbolism That 1s why there 1s
no difficulty in getting at a knowledge of the secret meaning

The symbolic meaning 1s arrived at . an uniform method

We learn from the very opening hymns of Madhuchchandas
in the Rig Veda that a knowledge of their symbolism 1s the
door for entering into the secret of the Veda It looks as if
the first hymn to Agni 1s placed theie at the commencement
to serve as the first step towards an understanding of the Sec-
ret of the Veda This will be intelligible, no doubt, n the
course of mvestigation mto the meaning of the Mantras

The ancients speak of the Fapa, the mnaudible repetition, of
the first hymn as holding in 1itself the fruit of the study of
the entire Veda The pomnt i this eulogy (of fruits) 1s that
the seed of the entire knowledge of the secret of the Veda
1s to be found n this hymn,
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The Rig Veda 1s subdivided m two ways One 1s mto
Astaka  (one-eighth  part), Adhyaya (chapter), Varga
(group) and Rk (Mantra) This classiffication 1s useful
for study, to get by heart The other division into Mandala
(circles), Anuvaka (section), and Sukta (hymn) 1s useful
for purposes of practice Practice also 1s of two kinds the
observance of karma, rites, and observance of japa, naudible
repetition, and allied practices The ritualists, ydnikas, call
the connection of Mantras with the ritual wmyoga, applica-
tion The Sitra-Kara, the author of the aphorisms lays down
the speical wmyoga of the Mantras in the particular acts of
ritual and this 1s of great service to the votaries of Vedic
rites However, it must be noted that the entire Veda has
a general vimiyoga, application for purposes of one’s own
study, japa and meditation And this 15 the most needed
for us to whom the secret sense of the Veda 1s most important
The Mantras of the hymns have their general use i practice
that aims at a realisation of the particular deities,—prac-
tice that 1s charged with the strength of meditation on the
meaning and idea-force of the Mantras and takes the form
of Japa, deliberation, constant poring over etc The words
of the Mantras have a potency of an uncommon kind, tiue,
but a mere reading of them without putting oneself en
rapport with the meaning 1s as wasteful as pouring oblations
of clarified butter in the ashes without fue That 1s why a
student who did not know the meaning was derisively
referred to by the ancients as a “post bearing a load’ Even
leading exponents of nitualists (it of the cult of the supre-
macy of Vedic rites), authors of aphorisms Iike Ashvalayana
say that the student of the Veda has to turn mwards with
a one-pomnted mund With this idea i mind, they state
“Study of the Veda 1s ndeed Brahma-yajfia, the worship of the
Veda (Brahman 1s the Veda Mantra, Yajna 1s worship) One
should take to the study of the Veda with as much self-gathe-
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ring as one would bring to bear (while) gazing at the meeting-
place of Heaven and Earth 1e homzon, or with closed
eyes ” Thus though n the study of the Veda 1e worship
of the Veda, the word 1s primarnly important, yet 1t 15 per-
fectly clear that the practice 1s fruitful only when the meaning
of the text 1s thought of and meditated upon May this
enquiry mto the meaning of the hymns be of help to all
who aspire for the riches of mystic knowledge of the deities
etc and at the the same time are i thewr faith wedded to
the creed of Rituals, (32) 15 our hope and prayer.

Thus ends the Introduction to the Commentary on the Rik-
Samhuta entitled Siddhamyana, the Mystic Collyrium, for
the hidden meaming of the Veda,
among the works of Kapalr Bhdradvdja son of Visvesvara,
blessed by the Revered Sri Aurobwndo the Teacher of Integral
Yoga, and a pupil of the Revered Visitha Ganapatr Mum
blessed by the Revered Maharsi Ramana

16



CONSPECTUS
OF
THE INTRODUCTION

Secrion ONE (Paces 1-47)

[Pages 1-9]
Topics of the Introduction in summary verses

[Pages 1-5]

At the commencement of the work utterance of Victory
to the Sole Self, who 1s the Lord of All beyond the
Darkness, to Him as the Supreme Person who wears
the embodiment of word-sound, again to the self-same
source of the Veda, the abode of the Riks, the supernal
Ether—thus the meaning of utterance of Victory
thrice draws to itself the sense of salutation Beginning
with meditation on the Light of the feet or the abode
of the Revered Sr1 Aurobindo, the revealer of the secret
of the Veda, the writing of the work with the avowed
object of opening the secret of the Veda 1s proposed

Dafferent views of the contents of the Veda stated The
arrangement and division of the Vedas into two sections,
kandas, accepted by those belonging to the conventional
socio-religious 1nstitutions stated Great regard for
Acharya Sayana Madhava among the commentators
mentioned.

[Pages 5-6]

Sayana’s commentary 1s the great basis for the moderns’
search for the history (of ancient India), for Western-
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ers who embark upon the task of determming the
meaning of the Vedas, their views regarding the Vedas,
the Rushis, their socio-religious laws and nstitutions.

[Pages 6-9]
Here, Sr1 Aurobindo’s perception of the secret of the
Veda That secret 1s 1n the form of symbols through the
peculiarity of the Language Then mention 1s made of
the real nature of the Rishi, the Mantra, the Deity
the Sacnfice and the Fruit (of sacrifice).

[Pages 9-12]
Introduction to the statement of objection raised by
some moderns against our proposition of the Esoteric
Interpretation of the Veda as not to be accepted

[Pages 12-13]
Commencement of the criticism of the essential elements
mn the statements of the adversary The three faults
alleged by the opponent and reasons for the objection.

[Pages 13-18]
That the esoteric interpretation 1s opposed to the con-
clusions of historians arrived at by western scholars
on the strength of researches into the history of Man-
kind 1s the first objection Answer to 1t with delibera-
tion The statement of Sr1 Aurobindo on the truth of
the spiritual history of India cited

[Pages 18-22]
How western scholars though desirous of straight-
forward course decide with certitude the primitive
or barbaric condition of the Vedic Rishis 1s considered.
Even at this length of time the infatuation of the Indian
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followers of western scholars in their trodden track 1s
not reasonable

It 1s necessary for these talented sons of India to enter
mto an examination of the thesis of Esoteric Interpreta-
tion with a desire for knowledge of the secrets of the
ancient sages, otherwise, thewr critical learning will
bear bitter fruit—all this 15 mentioned with the strength
of citations of Mantras and thewr purport.

[Pages 22-26]
Statement of the second objection Criticism of the
statement that the thesis of the Secret of the Veda 1s
opposed to the traditional Commentary of Sayana.
Citing the statement of Yaska about the threefold know-
ledge the mconsistency i the Commentary of Sayana
1s noticed

[Pages 26-27]
That the Secret of the Veda theory 1s opposed to the
conclusions of the Purva-Mimamsakas 1s the third and
the last objection stated and answered

[Pages 27-28]
The indispensability of Sayana-Bhashya for Vedic
study 1s stated 1ts merits and faults mentioned and
appreciation of the commentary

[Pages 26-30]
The fault lies in upholding the ritualistic aspect ex-

clusively, the reasonableness of the Gita’s passage
(condemmning the Vedists)

[Pages 30-31]
Statement of our own thesis, Rig Veda 1s the subject
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for consideration The Mantras have a twofold mean-
g, the outer and the mner

[Pages 31-36]

The system of usage of words with double meaning,
nature of the language, the employment of words,
the chiefly derivative nature of words, the nature of
word-meaning and symbols.

[Page 36]
Our use of the word sanketa 1 a special sense here,
after showing that ‘Horse’ and others indicate ‘strength’
etc as in the instance of “clarified butter 1s life””, the
outer meaning being symbolic of the inner 1s expounded

[Pages 36-40]

Outer sacrifice also 1s symbolic of the mner sacrifice
Consideration of the nature of Ritvik priest, sacrificer,
sacrifice and its fruits The expounding of the mner
meaning of Hota and other Ritviks, clarified butter
and other substances Cow, Horse and other fruts
(of sacmifice)

[Pages 40-41] :

Mention of the seven vpahriss, Bhih and others, of them
Earth, the mid-region of sky and heaven form the
threefold division of the worlds in the system of the
Rushis, and this triple world 1s the outer symbol of the
mnner triple—all this 15 explamed.

[Pages 41-44]

The true nature of the Gods who are the agents func-
tioning mn the Universe, or the Cosmic powers (in the
gross outer existence and n the subtle mner) 1s stated.
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The nature of Agni explaned, similarly of Indra and
others

[Pages 44—45]
The true character of Soma and others.

[Pages 4547

Conclusion of the first Section with the translated

passage of Sr1 Aurobindo, the seer of the secret meaning
(of the Veda).

Section Two (Paces 48-83)

[Page 48]
In the first Section the thesis of the esoteric interpreta-
tion of the Veda was stated while considering and
meeting the objections raised against it by the opponent
on the strength of modern thought and research and
scholarship Here, examination of our position i the
Iight of ancient indigenous learning 1s promused.

[Pages 46-49]
Why 1s Rig Veda taken up for consideration?

[Pages 49-51]
On the Rig Veda

[Pages 51-53]
The aim of the Brahmanas, the collection of the Black
Yajur, the inclusion of Brahmanas m the Samhitas
not acceptable to Yajnavalkya

[Pages 53-55]
The necessity for enquiry mnto the Rig Veda alone.
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Explanation of the meaning of Trayi, mention of
Agni and other Gods of the Trayr who are also the

Priests, thewr appropriate meanng 1n the mner
sacrifice explamed

[Pages 55-56]
Investigation mto Dharma

[Pages 56-59]
The nature of Dharma—sacrifice external applies only

to a narrow and limited circle, the sacrifice as
described i the Gita 1s unmiversal

[Pages 59-61
Before and after the Gita’s teaching, that there has been

the secret sense of the sacrifice 1s established by resort
to authoritative texts

[Pages 61-63]
Beginning with the statement, ‘It 1s no exaggeration
to say that all groups of Pundits look upon with
esteem the skill m debate with subtle reasoning of
the Mimamsakas’, it 15 demonstrated that the hercu-
lean labour of the Mimamsakas has produced the
proverbial mouse of the mountan m labour even
though thewr recourse to the secondary (figurative)
meaning 1n the case of “Babara pravihany’ etc 1s sound,

mdeed

[Pages 64-68)

Consideration of the subject of Mantra, 1ts nature, the
subject-matter, 1ts purposes, “it 1s created, yet uncreate’
—the dasposal of contradiction 1 the statement that the
Veda 15 eternal, and yet 1t 15 composed ; deliberation on
the lines of Patanjali’s Mahabhashya in this connection.
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[Pages 68-69]

That the Mantra 1s impenetrable without austere disci-
pline, fapas, 15 shown with the support of authorities,
citation of the passages from the Nirukta and Brihad
Devata Ritual act bears fruit only when 1t 1s done
with faith and knowledge, not otherwise—this 1s stated
with appropriate reasons

[Pages 69-70]

Even though the statement of uneven ideas m the
mantras of the Rishis in the external sense 1s quite
correct, 1tis shown that it does not affect the inner
meaning.

[Page 71]

Riks themselves are the authority for ‘The secret of the
Veda’

[Pages 71-72]

The Rishis occupied with austere disciplines
m their communion with the Gods employed the secret
speech for revealing therr meanings, i order to deter-
muane this, authority 1s to be found in the Mantras them-
selves Beginming with this statement the exposition
of the meaning of the word mmnya 1s given on the basis
of a thorough examination of words in the context of
the sense of secret occuring in the Rig Veda

[Pages 72-761

All the contexts where ninya 1s used are examined, Riks
are cited and that nnyam 1s secret 1 the Vedic language
15 established

[Pages 76-77]

Guha, apicya, praticya—these words are used as adjectives
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. the sense of secret qualifying Nama asa synonym of
prayer——stotm——th1s 1s shown with citations of Mantras

[Pages 78-79]

Raising the question what was the means by which the
secret was covered, 1t 1s shown convincingly that 1t 1s
done by the words of double meaning hike ghita, as
well as by the symbols of Cow, Horse etc

rta, Kratu, Ketu, Ghrta, and similay words taken mva-
riably m the same sense wherever they. occur make
1t easy to follow the secret meaning—thus 1s expounded

[Pages 79-62)

The reason for the usage of symbols i the Veda con-
sidered and the theory of the mystic mterpietation of
the Veda propounded

[Pages 82-63]

Mention of the various classes of symbols

Secrion Turee (Paces 84-109)

[Pages 84-85]

In the Second Section 1t was proved that the Mantras
of .Vashishtha, Vamadeva and others are the main
authority for the theory of esoteric interpretation of the
Veda, authorities from the Mantras that support or
hint at the theory of the secret sense of the Veda were
gven, also were mentioned the views of Yaska to
whom Vedic words have derwvative significance, on
the Rushis, the Mantras, the Gods etc

[Pages 85-87]

Consideration of Yaska’s view that the secondary or
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figurative meaning must be resorted to, and 1ts result,
his view that the meaning of the Veda 1s difficult to
penetrate, even so to determine the nature of the Gods,
deliberation on this topic

And the statement that at one time there was a mani-
fold way of mterpreting the Mantras 1s made after
mentioning the many schools for the purpose of
determining the meaning of the Veda

[Pages 87-89]

Two Riks cited by Yaska to show that the meaning of
the Mantras 1s difficult to get at, explanation of the
quoted Riks That threefold 1s the knowledge to be
gamed from the Veda 1s the view of Yaska—this 1s
shown

[Pages 89-91)

That the Rishis who had direct knowledge of Dharma
gave the Mantra to otheis of lesser type through
mitiation 1s Yaska’s statement which 1s noticed Even
though Yaska gives the gross meaning, he holds
the spiritual meaning to be the best—this 1s shown
Yaska was neither an imdiscriminate behever nor a
free-lance That he believed in the Secret of the Veda
15 shown with proofs

[Pages 91-93]

The statement that the Brihad Devata also like Yaska
believes 1 the Secret of the Veda 1s made after citing
the verses that consider the subject of the Five Peoples,
pafica jandh A reminder that the Brahmanas also
expound the symbolism of Sacrifice and confirmation
of our position about the Secret of the Veda by quoting
passages from the ritualistic texts—Aitareya and
Shatapatha Brahmanas
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[Pages 93-94]

The purport of the sentence “That 15 stated by the
Rik” etc m the Upanishads, 15 considered In some
places the passages of the Upamsshads are directly
tiaceable to the Mantras—to show this illustration
15 gven

[Pages 94-97]

The lines begmning with “The golden lid” etc of the
Isha Upanishad and the Rik rtena riam apihatam of
the Fifth Mandala (RV) both have the same mean-
mg—this 1s shown along with explanations That
there 1s Secret in the Veda 1s agamn established

[Pages 98-99]

Authority 1s given to show that the Mahabharata
supports the view that there 1s Secret 1n the Veda

[Pages 99-105]

Even before Sayana’s commentary there was the com-
mentary of Acharya Anandatirtha for the first forty
Suktas establishing the purpose of the Veda to be the
attainment of Vishnu’s abode (or feet) that 1s the
sublime object cf Iife, mentioning this the passages from
Raghavendra Swami’s Mdntrartha-Manjari are quo-
ted to show the manner of commenting on the agmm
ile Rik beginning with the statement “Of two kinds
are the words agni etc”

[Pages 105-109]

The views of Westerners on the conventional laws and
Vedic religion mentioned and conclusion of the Section
with the statement of ow position, with the dictum
“The shore of that Knowledge 15 to be reached by
tapas.”
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SecrioNn Four (Paces 110-137)

[Pages 110-112]

Enquiry mto the nature of the Deity, devatd—on this
question the varying views of scholars of the West and
‘the East and ouiselves are distinctly stated The system
of esoteric interpretation which admats the govern-
ance by the Gods of the mner as well as the outer
existence attaches greater importance to the nner
meaning everywhere And the statement “Gods are
conscious beings, not inanimate things or forces” 1s
confirmed by the examunation of a number of relevant
Riks addressed to many Gods To show that the
gross Interpretation does not fit in with contexts in
all places, the Mantras of Surya are considered

[Pages 112-113]

Citation of Indra-Mantras

[Pages 113-115]

Regarding the Maruts and Soma, the mner meaning
fits 1, the outer does not

[Pages 115-116]

Usa considered Mantias cited fiom many Mandalas
to establish the truth that the Gods aie various names
of the One Supreme Godhead

[Pages 117-120]

One Existent 1s all the Gods of whom each one
according to his position uses his influence, helps
the saciificer and leads him to the One Supieme Light
Immortal—to show this many Mantias are cited The
One source, the One Self, the One goal of all the Gods
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mentioned—at the same time theirr distinctness due

to difference 1n personality and function and name
are reiterated

[Page 120]
That the Devas are twice-born 1s explamed

[Pages 121-122]
The nature of Agni considered

[Pages 122-124]
The septuple principle explamed, appellations of Agni,
‘placed 1n secrecy’ explamed with the help of Mantras
cited “Immortal in the mortal, undying,” essentials
mentioned with citations of Mantras, Agm resides
within the heart—mantras cited—authenticated by the
words of Parashara, Vishvamitra and Vamadeva

[Pages 124-125]
The sepiuple principle as related to Agmi explained.

[Pages 125-129]

Confirming of Waters and others to be symbols, on a
close consideration of the Agni Hymn of Vishvamaitra

, [Pages 129-134]
Agni Kumara m the Veda 1s Agni-born Skanda 1n the
Purana, and in the Mahabharata the Agmi named
Adbhuta, m order to prove this wherever adbhuta
occurs m the Rig Veda 1t 1s noted and examined and
that Agni 15 Adbhuta 1s proved

[Page 134]
The topic of the Puranic story of Skanda arsing from
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the context of consideration of Agni’s nature 1s exa-
mined and the secret of symbolic meaning of the Vedic
language 1s confirmed

[Pages 134-137]

The importance of the mner and secret meaning not-
withstanding, the Riks are so formed as to be useful
for rituals, hence in considerng the meaning of Riks
the symbolic terms like Cow, Horse need not be avoided
m getting at the purport according to the inner mter-
pretation—to this effect effort must be directed. This
Esoteric Interpretation will be also helpful to the
enquiring minds who have faith in the ritual—with
this hope the Introduction concludes
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[Page 3] '
1. The utterance of victory, jayavada, 1n the first verse extends
. 1ts full import to or draws to itself Salutation, namaskara, to
the Deity who 1s the Self of all souls This kind of drawing
to 1tself another meaning 1s called dksepa

‘The worlds that have come to light’—means the worlds
that are manifested The 1dea 1s that the worlds that are
created are all mamfestations only and they do not come to
light from nothing Thus the Godhead 1s proclaimed to be
the Lord of all creation, the sole Self of all souls and as such
He 1s saluted 1n the beginning of the work

Note—parak 1s used to denote that He transcends the
Creation, he 1s beyond and above, yet retains relation of
the creator and the created

[Page 3]
2 He who 1s the Transcendent mentioned 1n the first verse
1s saluted heie as the Supreme Person in his creative poise
which 1s expressly stated here, though implied 1n the sub-
stance of the first verse As the Creator he assumes the
form of the primordial Sound, ndda, the Creative Logos.
The Sabda 15 his body, his Lafe-breath 1s Tapas which is
Consciousness as Force To show that the fapas (as explained)
1s mherent m him an anthropomorphic figure 1s pressed
mnto service on the strength of scriptural authority that he
exhales and the worlds are cteated Creation 1s the natural,
effortless outcome of that poise of the Lord, prabhu
Uttama-Sabda-artha 1s the adjective of pumin The very
meaning of the word uttama 1s He, the Supreme Person. In
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Sanskrit the first person ‘I’ 1s called uttama purusa as against
madhyama and prathama which are equivalent to second and
third person respectively The uttama purusa, the ‘I’ 15 what
it 15, lives i fact, because of some stable support from
within, the core of this support being the Person within, the
Supreme seated in the heart of all beings, the deeper truth of
the mndividual whose figure on the surface 1s the ego that 1s
at play mn the mind, life and body

[Page 3]
3 The Lord 1s lauded i his creative poise of Extension,
as the paramam yyoma It 1s this sublime gkdsa, the subtle
etherial Extension spread over and beyond the Creation,
the universe, that the ancient Rishis regarded with esteem
as the Home of the Mantras that were revealed to them
From this level of the heights of Being Creation also proceeds
Thus the worlds and the word-rhythms—the Mantras—rise
from the same source, the Supernal Ether

Creation 1s purposive, sdrthakam It has been created
deliberately by paramesthun (1e Hiranyagarbha) which term
means he who stands, #@isthats, with his feet firm in the
Supreme above, parame

Note that the Rig Vedic hymn X 129 has bearing on the
verse here Paramesthin 1s at once the seer of the hymn and
Hiranyagarbha Note also that wisrstz, release 1s the word
used by the Rig Vedic seer to denote creation It also implies
that Creation 1s under the control of the Over-seer, adhyaksa,
i whom the Cause, material and efficient, preexists

[Page 3]

4 Aravinda-padam mahak pada means abode as well as the
foot In the latter sense salutation 1s obviously meant In
the former sense the idea 1s that the splendour of great parts
1s embodied 1n the personality of thus seer of the Vedic Secret,
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This Splendour has great partsie maﬁy aspects suggesting
the multiple personality of the seer whose field of action and
thought embraces many spheres Mahas 1s significantly used
It 1s the name of the fourth yydhrir explained in the book on
Page 40 and corresponds to the Supermind of S
Aurobimdo

Abodhark karmabandhanarh bonds of ritual without under-
standing  Rituals become meaningless when separated
from the knowledge of which they are supposed to be out-
ward acts, spontaneous expressions On this subject of
Rituals performed with faith and knowledge, see further
Note at the end of the Notes.

[Page 3]
5 Sdnga Veda, Veda with himbs There are six limbs, sub-
sidiary works, a study of which 1s indispensable for a com-
pletestudy of the Vedas They are (1) Siksd, the science and
art of correct articulation and pronunciation of letters and
words with accents (2) Vyakarana, grammar (3) Chandas,
prosody dealing with metres (4) MNwukta, etymological
derwation of Vedic words (5) Fyotisa, astronomy, for the
regulation of sacrificial mtuals according to the Vedic
calendars preserved m the memory of the ancient Vedists.
(6) Kalpa, process and rules for ceremonial Vedic rites

Note 1t 1s conceded that the Puranas enlarged upon and
expounded the truths embedded i the Vedas, though only
m parts Mostly the legends have served to encrust the core
of the truth beyond 1ecognition ““The soul 1s lost to sight
m the opulence of the colours and the heavy folds of the
costumes

[Page 3]
6 According to some authorities, the origins of social
customs are to be traced to the Veda The mmplication 1s that
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these should remain unchanrged for all time since the Vedas
are eternal

[Page 4]

7 The Wise know (they not merely say) the Vedas to
be the repository of Divine Knowledge which 1s Illumination
obtained through faculties of a higher order, Inspiration,
Intwition, besides they are records of Tapas and faith on
the part of the seekers to reach the Divine dlavala, feeder
basin singificantly used, for mn such a trench the sustaining
waters do not flow, it remains stagnant This 1s amply
borne out by history

[Page 4]

7a Purva Tantra 1s another name for Purva Mimamsa
while the Vedanta 1s called the Uttara Mimamsa The two
Mimamsas are two separate Shastras according to Acharya
Shankara, while others hold that they are the former and
latter parts of one Shastra

[Page 4]

8 It s held that the Mantras are invariably associated with
the Rituals because they are mn existence for no other pur-
pose They are for prayoga, application, hence n practice
they are assigned a position of subservience to Karma,
ritual

[Page 4]

9 The efficient use of the Mantras for purposes other than
the ritual 1s admutted on all hands even by the votaries of
Rituals e g the Rig Vidhina of Shaunaka

[Page 4]
10, For the first time only m the Sutra literature one finds
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1t solemnly stated that the name Veda 1s given to Mantra
and Brahamana.

[Page 4]

11 There have been undoubtedly many commentaries
whose names alone are known to us, thewr works are no-
where available now The commentaries of some of them
are found only in parts The rest are erther lost or not writ-
ten at all Some modern scholars mention the names of
about 27 Bhashyakaras for all the Vedas of which 16 names
are those of the commentators on the Rig Veda and the
17th 1s Swami Dayananda Saraswati.

[Page 4]

12 TUvvata 1s said to have commented on the Rig Veda,
his Bhashya on the Shukla Yajur Veda 1s available in print,
as 15 that of Mahidhara. Skandaswami and Venkata
Madhava—their commentaries on the Rig Veda are being
brought out mm Madras and Trivandrum. There 1s another
complete commentary of Narayana on the Rig Veda but
not yet available in print

[Page 6]

13 “The uncritical learning” does not apply to the whole
class of Pundits, for in modern times, the Pundit does not
escape the influence of critical scholarship, besides, there
are Pundits nowadays whose innate tendency emboldens
them to look ahead and freely and overlook conservatism for
1ts own sake

[Page 6]

14 “Came upon new path quite unexpectdly”’. A passage
from the Arya (Vol I, P 277) of Sr1 Aurobindo explains
n clear terms how he came upon the Veda. Let hum speak.
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“My first contact with Vedic thought came ndirectly while
pursuing certain lines of self-development n the way of
Indian Yoga, which, without my knowing 1t, were spon-
taneously converging towards the ancient and now
unfrequented paths followed by our forefathers At this ime
there began to arise in my mund an arrangement of symbo-
lic names attached to certamn psychological experiences
which had begun to regularise themselves, and among them
there came the figures of three female energies, Ila, Sara-
swati, Sarama, representing severally three out of the four
faculties of the intwitive reason,—revelation, mspiration
and mtwition 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 famibiar enough I was unable,
however, to establish any connection between the figuie
that rose 11 my mind and the Vedic hound of heaven, who
was associated m my memory with the Argive Helen and
represented only an image of the physical Dawn entering
mn 1ts pursuit of the vanished herds of Light 1nto the cave of
the Powers of darkness When once the clue’is found, the
clue of the physical Light imaging the subjective, 1t 15 easy
to see that the hound of heaven may be the intuition entering
into the dark caverns of the subconscious mind to prepare
the delivery and out-flashing of the bright illummations of
knowledge which have there been mmprisoned But the clue
was wanting and I was obliged to suppose an identity of name
without any identity of the symbol

[Page 7]

15 In the body of the work 1e the Bhimikd, texts from
works mentioned are quoted to show that they do proclaim
that there 1s Secret m the Veda,
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[Page 9]

16 Bhamikd 1s the term used here to denote plane The
conception of Plane looks on the face of 1t modein But mn
fact the scers of the Rig Veda used the figure of plateaus as
m “They climbed from plateau to plateau” o1 from “peak to
peak”, sdnok sanum druhat In modern language we use the
term plane to show the levels of Being and states of con-
sciousness with its grades, gross, subtle etc The plane con-
ception 1s absolutely necessary to grasp the method and
teachings of the Vedic Mystics

[Page 11]

17 Since we are dealing with ideas that are afloat in the
atmosphete of educated India’s leaning towards conjectures
of modern scholars mistaking them for gospel truth,
the name of the Indian 1s not mentioned, 1t 15 unnecessary
for our purpose )

[Page 12]

18. “To meet the champion wrestler” may imply that
he is the foremost among the scholars—which 1s not the
case He represents most effectively the opposition and
raises all possible objections m a spurit of keen analytical
dissection His critical acumen exhausts the possible oppo-
ation m a brief compass It 1s for this reason he 1s chosen
by us as representing the stumblng block m the ‘way of
Mystic Interpretation being accepted by thinking minds

[Page 15]

19. Note Knowledge, Power, Wealth, Service are the
four factors that have each m 1its turn predominantly
influenced the human aggregate everywhere m a de-
scending order from a historical pomt of view The last,
represented by the proletariate 15 now having 1ts turn.
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[Page 24]

20 Sthah-pulaka Nyaya one comes to the conclusion the
whole quantity of rice m the pot 1s well cooked on finding
a single gramn of rice well cooked Similarly one example
1s given to show that the Vedic poets were the humans
authors of the revealed poetry of inspiration that 1s the
manira

[Page 27]

21 Hare’s horn, 1t 1s true, has its parallel m the “Mare’s
nest””. But there 1s difference here, for the former 1s ab-
solutely non-existent, while in the latter there 1s the element
of illusion, as 1t 1s a discovery which turns out to be a hoax
So “Mare’s nest” corresponds to the ‘waters in the mirage’,
mrgatrsnd-jalam.

[Page 28]

'22. Bhagiratha’s effort corresponds to Herculean labour.
By severe austerities Bhagiratha achieved the almost im-
possible task of bringing down Ganga from the high regions
of the heavenly sky and with its waters washed the ashes
of his forefathers, Sagara etc By his tremendous effort
Hercules also brought the river Alpheus to cleanse the
Augean stables.

[Page 33]

22a. Sixfold change Acccording to an ancient teacher
Vérsyayam: mentioned by Yaska, every creature undergoes a
sixfold change called Sadbhdvamkira They are (1) jayate,
1s born, (2) astz, 15 (3) vardhate, grows (4) wparinamate, ripens
(for the worse) (5) apaksiyate, decays (6) vinasyate, perishes
But these six stages are not in current usage now and
are 1ncluded in the broad classification of creation,
preservation and destruction
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[Page 33]

23 Kavya-prakasa, the standard work on Rhetoric, states
that the expressive power of a word which may have many
significations 1s restricted by certamn factors such as (1)
Conjunction 1e presence of contact, samyoga, (2) Disjunc-
tion 1e absence of contact, uprayoga, (3) Constant associa-
tion, sahacarya and Contradiction, , virodhitd (4) Purpose,
artha, (5) Context, prakarana, (6) Specific sign, linga, (7)
Proximuty, sanmdh, (8) Power to produce an effect, samar-
thyam, (9) Propriety, auctt? (10) Place, defa, (11) Time, kala
(12) Gender, vyaktz and (13) Accent, svara

[Page 57]

24 Codand defimtion of Dharma 1s given 1n the second
aphonism of Jaimim stating ‘“‘Injunction 1s the indicatory
sign of Dharma’ This 1s a Iiteral rendering of the Sanskrit
codand-laksano dharmak The exegetic passages of Shabara,
Kumarila and others on the Sutra quoted above mean m
effect that the Vedic mjunction 1s the only reliable means
of knowing Dharma which, as has been stated in the text
of the Bhumika, has its root in the Veda, Vedo’khulo dharma-

malam

[Page 65]

25 All ths 1s stated to lay stress on the peculiar character
of the Mantra, the revelatory origin of the word-rhythm
proceeding from the Infimite and caught by the disciplined
audition of the Rishi It 1s not that there 1s no poetical
charm or other qualities that we associate with Poetry.
On the other hand there 1s sublime poetry mn the Rig Veda
—sublime even when judged from modern standards.
What 1s true of poetry i a general way 1s preeminently
true m the case of Mantra poetry It must be borne in
mund that to know the thought-content of a poem 15 not the
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same as to allow the soul and substance of poetry to invade
and possess the sense and feeling and thought in the core
of one’s bemng in communion with the spirit of Poetry
‘Of the untranslatable elements in poetry, especially in the
Mantra poetry, the word rhythm and the word order stand
promunently as the two wings of the soaring soul of poetic
sound Nevertheless, tp the composer of the Vedic hymn
1t was only a help, a means for his progress and a help for
others The act of expression was just a means, not an aim
That 1s why pursuit of aesthetic grace or beauty or richness
does not act as an mcentive to the Rishi for varying the
consecrated form which was an accepted principle among the
Mystics of the Rig Veda On this pomnt Sr1 Aurobindo’s
view 15 noteworthy He explans the apparent monotony
1 many places which even lesser minds could easily vary or
break by simple or artful devices or common poetical
conceits

“Only out of the sameness of experience and out of the
impersonality of knowledge, there arise a fixed body of
conceptions constantly repeated and a fixed symbolic lan-
guage which was the mevitable form of these conceptions
Wehave at any rate the same notions repeated from hymn to
hymn with the same constant terms and figures and fre-
quently 1 the same phrases with an entire indifference to
search for poetical ongmality or any demand for novelty
of thought and freshness of language The mystic poets
do not vary the consecrated form which has become for
them a sort of divine algebra transmitting the eternal for-
mulae of the knowledge to the continuous succession of
initiates.

“The hymns possess indeed a finished metrical form, a
constant subtlety and skill in their techmque, great varia-
tions of style and poetical personality—they are not the
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work of rude, barbarous and primitive craftsmen They
daffer in temperament and personality, some areinclined toa
more rich, subtle and profound use of Vedic symbolism,
others give voice to theiwr spiritual experience in a barer and
simpler dictum  There are risings and fallings in the
same hymn Some hymns are plam and almost modern
in their language, others baffle us at first by their semblance
of antique obscurity But these differences take nothing from
the unity of spiritual experience In the deep and mvstic
style of Dirghatamas as in the melodious lucidity of Medha-
tithi, 1n the puissant and energetic hymns of Vishwamitra
as m Vasishtha’s even harmonies we have the same firm
foundation of knowledge and the same scrupulous adherence
to the sacred conventions of the Initiates ** (Sr1 Aurobindo)

[Page 68]

26 The apparent contradiction between the two statements
that the Vedas are eternal and that the Mantras are com-
posed by Rushis 1s explamned in the text But the real cha-
racter of the Mantra 1s explained in the Note No 25 above

[Page 81]

27 As regards the immages and symbols the mam thing to
be noted 1s that there 1s a world of symbols that are pe:-
cerved when the wvision centre opens upon them These
symbols may be certamn figures, 1mages, colours etc each
representing a truth of that plane communicated to the
seer of the vision These symbols in fact are vehicles of ex-
pression like language, natural to that world

[Page 86]

28 In the post-Vedic age the Rishis were classified ito
several types, they are generally three, and often seven viz
Devarshi, Brahmarshi, Rajarshi, Maharshi, Paramarshi,
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Srutarshi and Kandarsh1 Thev denote the rank or the class
of Rishis according to the real character of theirr Rishi-hood

Srutars: 15 a Rishi of lesser rank who becomes a Rishi
after hearing the Veda (both word and meaning) from a
Rish: who was aseer Yaskaiscalled a srutarsz by his com-
mentator But 1t 15 doubtful 1f he 1eceived iritiation from a
Rishi who was a seer In any case he 1s generallv accepted as
a Srutarst by tradition

[Page 90]

29 The Rik referred to by Yaska 1s the first verse of the 29th
hymn 1n the last Book But Sayana in his commentary while
mentioning Yaska’s objectior. to the Pada Patha ignores 1t
in his exposition of the verse

[Page 101]

30 Raa kuvalaya-ullasi here thete 1s double entendre (parono-
masia) When kuvalaya means water-lily o1 blue lotus, ms-
tantly that r@¢ means moon arises in the mind of one who
has a sound knowledge of Sanskrit When 1t means the
earth, naturally r@d means king This will be clear to a

learned mind

[Page 101]
31 Vritr 1s the power of the word to express an idea It 1s
of three kinds according to Rhetoricians viz (1) abhudhd
or mukhya vrtt, the primary or original meaning that
directly refers to the object, (2) laksand, mdirect meaning that
1s mdicated and (3) wpafjand vritk meaning conveyed by
suggestion, dhvan: According to Maddhvachaiya the sup-
remely primary meaning of the Name of a God 1n the Veda
1s the supreme Being Vishnu, hence he calls 1t parama-mukhya-

vrit.
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[Page 137]

32 The Rishis considered the Mantras as not merely a mask
m. the exoteric sense, but regarded them as words of power,
powerful even for external things So mn the Vedic times
the priest who was also the teacher and a seer knew the power
and sense of the sacred words that were repeated and con-
ducted the service effectively Later, the function of the
priest became a routine matter, even purohuls of repute per-
formed the rites with a very imperfect knowledge. The old
balance between the mner knowledge and the outer ritual
—the synthesis—was disturbed. The material aspect of the
Vedic worship grew like a thick crust over the inner know-
ledge The power began to disappear out of the symbolic
ritual. The light departed and only a hifeless outward form
with a belief 1n 1ts mysterious efficacy to support 1t remained
Therefore if rituals are performed with a strong farth
the original intention and a knowledge of the external rite as
aceremomial and active expression of the inner truth, they
are powerful and effective That 1s why the Gita adwvises
abstinence from disturbing the faith mn outward rites, karma,
and also encourages the performance of rites, karma
accordance with Shastraic imjunction as a discipline and
corrective to the ego-fed free-lance






RIG VEDA BHASHYA
(S:ddharyana)

Commentary on the Fust Ashtaka of the Rig Veda in
accord with Sr1 Aurobindo’s esoteric interpretation
By T. V Kararr SASTRY

Extracts from opinions of some eminent Scholars and
Pundits on the long Introduction to the above

On reading a Paper of the author contaiming the
thesis of Mystic interpretation of the Rig Veda, Dr.
Ananda Kumaraswamy wrote 1n the course of a letter
(6-11-1946)

“I agree with the pont of view regarding the Rug
Veda.. . I would, however, say that there are more
western scholars nowadays who can accept these points
of view than was once the case ”

H E Sri M S Aney, Governor of Bihar

The Introduction clearly states the principles which
undeilie the mystic interpretation of the Vedic Mantras
by Sr1 Aurobindo A very scholarly thesis (presented
with) luadity, cogency and originality The argument
that Vedic words have a double meaning, the ritualistic
and the mystic, has been substantiated with a vigour and
brilliance that 1s simply admuirable

Mahamahopadhyaya Sri Giridhar Sharma,
Chaturveda, Jaipur, writes (in Sanskrit)
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I heartily welcome this attempt This new line of
interpretation has got to be publicised None has attempted
the task with such thoroughness so far It will be a
glorious day for India when this great work 1s completed.

Dr C Kunhan Raja, Head of Dept of Sanskrit,
University of Madras
shows complete mastery of the methods of re-
search, a keen power of analysis and a full grasp of funda-
mentals It 1s comprehensive, thorough and precise
most 1mportant contribution to Vedic interpretation

Mimamsakaratna Mimamsakashiromani Prof
V A Ramaswamy Sastri, Head of Dept of Sanskrit,
University of Travancore

I am sure this new commentary will be quite welcome to
all lovers of ancient Hindu Culture and Philosophy 1n
India and all other parts of the world

Dr Benoytosh Bhattacharya, Director [Retd.]
Oriental Institute, Baroda

Let the world accept his (Sr1 Aurobindo’s) interpreta-
tion of the Vedas as the only Esoteric interpretation
available to mankind

Prof G H Bhat, Director, Oriental Institute,
Baroda

The learned author has very ably shown how the hymns
of the Rig Veda are full of mystical and philosophical
teachings an admirable production I strongly
recommend 1t to students of Indology.

Mimamsa - Nyaya - Kesari, Mimamsa - Nyaya -
Sahityacharya, P M Pattabhirama Sastri, Principal
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Maharaja’s Sanskrit College, Jaipur, (n Sanskrt)
commends this line of critical study to the world of Pundits.

Dr I D Tawkley, Principal, Sri Nilakanthe-
shwar College, Khandwa, Fellow of the British Insti-
tute of Philosophy, Senior Fellow of the Institute of
Indian Philosophy and Scholar of Ecole des Hautes
Etudes [France]

The views expressed here are based on authentic
evidence emerging clearly from numerous Vedic tests
and are sought to be fully justified in the hight of the history
of Ethmic Psvchology they are surely a thought-
provoking contribution to the study of human culture
and civilisation.

Sri Lakshminath Badrinath Shastri, Principal,
Govt. Sanskrit College, Baroda, writes (in
Sanskrit):

It 1s my conviction that this Mystic Interpretataon of the
Veda will be of utmost value not only for seckers of
knowledge but for minds wedded to 1ituals as well

Dr S. K. Maitra, Dean of the Faculty of Philo-
sophy (Retd.), Banaras Hindu University:

I especially appreciate the author’s oniginality and the
fresh mind with which he has approached his task e
has not ignored Sayana, he has shown what v of value
m Sayana’s work

Among the emunent who have whole~hear tedly welcomed
and supported the work are

Sri Balakrishnalalji Maharaj of Sri Satyabhama
Pitha, Sri Betadwarika, Acharya Abhayadev Sharma,
Vice-Chancellor (Retd) of Gurukul Kangri, and
Ex-President of the Veda Maha Vidyalaya, Kangri,
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Vidwan J S Somayaji, Dept of Telugu and Sans-
krit, Andhra University, Rao BahadurS M Parande,

Retd Dt and Sessions Judge,Nagpur




