F]_c. L. 8ri Siryodaya, the ‘Holy Sunrise’. From a sixteenth-century MS. of the Kaipa
Sitra, Museum of Fine Arts, Boston, see Brown, Miniature Paintings of the Jaina
Kalpasitra, 1934, Fig. 38.

The Dawn depicted is that of the day following Trifala's announcement of her
Pregnancy dreams to Siddhartha and is therefore that of the day of Mahavira's
conception. l}alahiﬁra being, no less than the Buddha, the Solar Messiah, the Sunrise
on the morning of his conception is virtually and, if we ignore the pseu::lo'-historica.l
Presentation of the ‘miraculous’ elements in the Jina's life, is actually the Comin
Forth of the Hidden‘ Light in the Beginning. ' s
" The fieslgnanon Sr1 Sl'lry‘édaya appears asalegend in Nigari characters beside the
1 ustratfon on the manuscript page. The text, §59, describes the rising of the Sun as
follows: Earlyin the wane of nightthe Sun arose. .. intenselyred....He, the thousand-

rayed Day-.maker, glowing in fiery-energy, awakened the clusters of lotuses . . . by the
blows of his hands the darkness was dispelled.’

Introduction

In the Rgveda, the Five Aryan kindreds are spoken of as immigrants; they have
come from another place across the waters, and have settled and tiled the
lands on the hither shore. This process of land-taking has generally been
interpreted as referring to an historical immigration of an Aryan speak-
ing people who, fair in colour and sharply distinguished from the dusky
pagan Dasyus, crossed the Sarasvatl in the Panjab and made their home in
Bharatavarsa. Thatisan euhemeristicinterpretation of a traditional literature
which is strictly speaking devoid of any historical contentwhatever. We donot
mean to say by this that there may not have taken place historical events
analogous to those alluded to in the Vedic ‘myths’; on the contrary, we
assume that history is always enacted in the pattern of the ultimate reality
enunciated in the metaphysical tradition, or in Biblical phraseology, ‘that it
might be fulfilled which was spoken by the prophets’ ( rsayah) . It may there-
fore be true that the metaphysical tradition itself can be a process of inversion
be employed by the historian as source material, just as an icon may be used
by the aesthete as a piece of bric-a-brac, or by the anthropologist for his own
ends. In this sense, for example, we may be sure that the people who per-
formed the Vedic ritual and chanted the meniras in their recorded form,
actually possessed horses and chariots, had experience of the crossing of seas
and rivers, and tlled the soil. It does not follow that the cosmic myth itself-—
‘originale Geistesschépfung allerersten Ranges''-—had been unknown
previous to that late stage of neolithic culture that is reflected in the symbol-
ism of the mantrasin which it is expressed. Certain of the symbols are by no
means ‘dated’; the Sun may have been referred to as a bird at any time, nor
can it be doubted that a cult of the One Madonna existed already in the
Paleolithic age. The symbols that imply a specific cultural niveau may,
simultaneously with actual invention, have been developed from earlier
prototypes; before the pillar, the tree; before the wheel, the swastika; before
the plough, the planting-stick.? It is in this sense that the myth itself, apart
from the manner of its formulation (and this will apply even to its late

‘Jeremias, Der Kosmos von Sumer, 1982, p. 20.

*CE. Andrae, Die Jonische Séuls; Bauform oder symbol? Berlin, 1933, pp. 65, 66: ‘When
we sound the archetype, the ultimate origin of the form, then we find that it is
anchored in the highest, not the lowest. . .. He who marvels that a formal symbol can
remain alive not only for millennia, but that, as we shall yet learn, can spring to life
again after an interval of thousands of years, should remind himself that the power
from the spiritual world, which forms one part of the symbol, is everlasting.' Cf. René
Guénon, ‘Du prétendu ‘empirisme’ des ancients’, in Le Voile d'Isis, No. 175, 1934.
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recension in the two great pseudo-historigal epics), may not be properly
regarded as an historical relation {itihdsa), nor as concerned with events in
time, butas a metaphysical formulation in accordance with a logical order of
thought. Other versions of the ‘single and unanimous tradition’, Genesis for
example, are to be understood and have been understoed in the same way.
In like manner, the miraculous elements in the lives of the Messiahs are not
to be regarded as later accretions imposed upon an historical nucleus, but
much rather as parts of the essential theme to which an aspect of historicity
has been superadded by way of accommodation (updya).

To some students, these will seem to be self-evident theses, needing no
demonstration. To others, merely a fantastic theory, with the latter in view
it is proposed to discuss the matter in greater detail, by an analysis of the
meanings and content of certain constantly recurring and characteristic
terms, viz., drya, carsaniand krsti, pahca jana, sarasvatl, setu, vapa-mangala, visa
and vispati, yajia, and Yama. If the proper interpretation of some of these
terms is still a matter of controversy, it may nevertheless appear that some
further light can be shed on the problems by a choice of valid interpretations
of such sort that all the terms can be understood consistently in relation ta
one another or in one and the same context.?

*Abbreviations are employed as follows: RV, Rgveda Savihita; AV, Atharvaveda

nhitd; TS, Taittiriya Samhits; VS, Vajasaneyi Saihits TB, Taittiriya Brahmana; PB,
Paficavimsa Brahmans; AB, Aitareya Brahmana, JB, Jaiminiya Brahmana; JUB, Jaiminiya
Upanisad Brahmana; AA, Aitareya Aranyaka; BU, Brhadaranyaka Upanisad; CU, Chandogya
Upanisad; Mai. U, Maitsi Upanisad; MU, Mundaka Upanisad: SN, Savyuita Nikdya;
J. Jataka.

The Rgveda as Land-Nima-B6k

ARYA, ARYA

Arya, ‘noble’ or ‘gentle’ (as in ‘gentleman’) is from 7, to go, rise up, reach,
obtain; cognate forms are ariya, airya, Irin, Erin, and Germ. Ehre; for the
root, cf. Zend #r, Lith irti (to row, cf. Skr. ariira, ‘oar"), Greek ér-nu-mi, aré-o,
etc., and Lat. ordor, or-fens. Any connection with Lat. ar, to plough, may be
doubted. The root meanings give the sense of going forward and taking
possession. The root meaning of drya is that of ‘pioneer’, in the American
sense, where the first settlers are most highly honoured (one might almost
speak of an 'ancestral cult’ in this conhection), and where it represents the
height of social distincdon to be descended from these firstcomers frf)m
the other side. From this point of view.there develops the secondary meaning
of ‘noble’ and that of ‘right’, cf. rta ‘law’ and ari ‘loyal’; the procedure of the
first settlers being thought of as an establishment of law and order where
savagery (anrta) had previously prevailed.! Thus he, Agni, who pirvam aria

*“The Comprehensors (viduvansah) . . . they of the Law (riavanah, here the First
Sacrificers) when dléy had bared to sight what-things-were -theirs-who-knew-no-Law

-(anrtd) and were returned, they, the shaper-minstrels (kavayah, Gk mounTol went

forth upon their glorious way', RV, I1.24.6-7; ‘“The Patriarchs (pitarah), on whom as
being Angels, the Angelshave bestowed their Providence (kraty) ... have oversmddcn
the regions, laying out the ancient measureless abodes.. . . pouring out their offspring
variously’, X.56.4-5; 'The generous (viz., visvedevah) have made the Sun to mount t.l_l_e
sky, and scattered the Arvan ordinances {dryG vratd) o’er the world’, X.65.11 (Sayana
glosses dryaas érsthini and kalyanani, ‘best’ and ‘lovely’). Per contva, ‘The Herdsman
of the Law (statya gopd) , the Comprehensor who surveys the several worlds (viz., the
Sun), thrusts into the pit them that are unqualified (afustén) and uninitiate ( gvratan).
Men of vision (dhirah, here the First Sacrificers) span the yam of Law (rtasya tantur
vilalah) upon the purifying sieve, Varuna's tongue-tip, by Magic ( mayayd); but he that
is notable thereunto (aprabhuh) falls down into the pit (kartam ava padati), RV, IX.73.
9; mark the contrast as between the latter and the *Herdsman moving on the paths,
who never falls’ (gopdm anipadyamanam . . . pathibié carantam, 1.164.31; X.177.3, JUB,
I11.37). The Herdsman of the Universe (bhuvanasya gopah, 1.164.21; 11.27.4; V11, 70.2,
JUB, 1.1; IIL12, ete.) is the ‘Good shephered’ of Semitic tradition. Indra is typically
designated vratapd, Fidei Defensor, which is his natural function as representing the
temporal power (Asaira) in alliance with the spiritual-power ( brahma) represented by
‘Agni, who lays the bolt in Indra’s hands, X 52.5, and appoints him to perform heroic
feaws, VIIL100.1-2,
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(RV, IV.1.12) is not.only riajaand rtayus, but also rtavan and rtvij, or in short
and in every sense of the word, drya or arya.

It need hardly be pointed out that the term arya is applied by the Aryans
themselves to themselves in this laudatory sense, and by way of distinction
from others whose descent and behaviour are relatively abominated, and of
whose point of view we hear little ®

CARSANI AND KRSTI

Carsani ‘wanderer’ a ‘nomad’ and krsyi, ‘ploughman’ and ‘ploughing’, or
‘tlling” and “dlth’, are both secondarily ‘folk’ or ‘people’, as typically agri-
cultural. In the same way Pali kassaka, ‘ploughman’, and kasior kasi, ‘plough-
ing’, ‘tilth’, are secondarily ‘farmer’ and ‘folk’. In many passages pafica
carsanayah or kystayah replaces the more usual pafica janah, for example RY,
V.86.2, VIL15.2, and IX.101.9, the first of these references giving us ‘Let us
make oblation to Indragni for sake of the Five Kindreds’ {pafica carsanir-abki).
Agni or Indra is raja or pati krstindm or carsaningm, IV.17.5, and V.39.4, etc.,’
and these expressions amount to the same things as vispaticlsewhere; Varuna
is rdja carsani-dhrta, king and supporter of the folk, IV.1.2; Agni takes his seat
in homes as grkapati ‘for the sake of the Five Kindreds’, parica carsanir-abhi,
VIL.15.2. Agni is himself vifva-carsani, V.23.4; the Buddha speaks of himself as
kassaka, SN, text], p. 172.

It has often been observed thatno trace of a caste system can be recognized
in the Rgveda. For example, the Creator perartem (Visvakarma, Tvastr} is what
would now be called a sudra; and although the four characteristic functions
of priest, ruler, farmer, and craftsman are distinguished, one and all of these
are ‘ploughmen’. What this implies is a state of affairs in which the individual
of a given type is still in full possession of all the possibilities of being in the
mode of that type. A caste system on the other hand reflects a posterior
condition in which the individual realizes in himself only a part of the
potentialities that are proper to the type generically; ‘priest’, ‘king’, etc., are

*In RV, IV.1.7, where Agni is arya, Bayana's gloss is svami vaisyaysr, tantamount to
‘vispati.

%Cf., however, Namuci’s reproaches addressed to Indra, “Thou betrayer of a
friend’, T8, 1.7.1.7-8. There is indeed plenty of evidence in the Rpueda that the
act of taking possession of what was not originally theirs, but belonged to the dusky
Asuras — as if to the ‘Redskins’ in our American analogy — was well understood to
have been in some sort a sin requiring expiation and a symbolic restitution, e.g. RV,
X.109; the kithisdni are typically Indra’s, while the Redeemer, kilbisa-sprt, is typically
Agni, RV, X.71.10: it may also be noted with respect to RV, 1.164.32, where Agni is said
to ‘take on destruction® (nirytim), that if we accept Sdyana’s designation of Nirrti as
pipa-devata, this also implies an assumption of our. guilt. We are not, however, at
present concerned with this point of view, but onlywith that affirmative attitude which
naturally prevails in the karma kinda B

In RV, 1.177.1, Indra, and in IT1.62.6, Brhaspati, is vrsabha carsanindm,
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now specificdeterminations, the names alluding to the one and only function
which the individual can properly fulfil, and which is his ‘vocation’. As.t‘he:
process of contraction and identification into variety proceeds, the capacities
of the individual are more and more constricted; and this is outwar‘dly
reflected in our contemporary social order (an industrial order representing
the notion of ‘caste’ in its fullest possible development), where none takes all
knowledge for his province, and the workman is specifically confo::med to t.he
making of small parts of things and can make nothing whole. This excessive
division of labour can result in the production only of goods that are useful,
notof those thatare beautiful; for integration, co-ordination, and lucidity are
essential to beauty, and with these the labourer has nothing to do; he who
makes only parts of things tannot be an artist (artifex} but only a cooly. Only
those modern productions can be beautiful in which the products c!f the w.ork
of many men are united. If for example a bridge is beautiful, this is possible
inasmuch as all those {engineer, and skilled and unskilled workers), who are
collectively its maker, amount to one single proper man, one bridge-builder.
Where a ‘tradition” has survived (as in ‘Campagnonage’) itstill remains with-
in the power of the initiated individual to rise above the situation in which he
finds himself, and by successive apperceptions to achieve 2 repossession of
the lost powers; but this conception of the meaning of ‘initiation into the
mystery of a craft” has no longer any place in European consciousness. These
considerations lie in part outside the natural limits of the present tract; but
the fact that the Rgveda recognizes a state of affairs in which a division of
labour is apparent only in act and not in the essence of the individual {the
dual Indrigni, for example, represents the union of spiritual and temporal
powers in one person, of which traces have survived in human social order
wherever the links of tradition have not been broken) shows that we are here
dealing with a ‘time’ antecedent to ‘history’.

NAU.

It will be seen below, (s.v. Sarasvati) that the floor of the Chariot of Light
( fyoti-ratha applied to Agni, Soma, Visvedevah, RV,1.140.1;1X.86.44; X.63.4),
that is of intellectual substance (manas-maya, X. 85. 12} and drawn by steeds
notborn of horses (anasvojaio, IV.36.1) but intellectually fashioned (tatahsur
manasa, 1.20.2), isitself a Ground (budhna, X.135.6) resting upon the Waters,
and in this respect like any other Earth (prihivi = dyava-prthivi = dydvd) or
platform of being. According to another familiar image any Ground may be
represented by the lotus, flower of leaf, and it is in this sense (TS, IV.1.4:
IV.2.8;V.2.6.5; §B, VII. 4.1.7-11) that Agni is said to have been churned from
the lotus (puskarat, V1.16.13) and Vasistha, child of Mitravarunau and Urvasi,
is born in the lotus ( jatah . . . pushare, VI1.33.11) where also the Vi§vedevah
are revealed.

Any Ground thus supported in and by the primordial ocean of infinite
possibility may in the same way be thought of as a ship or ark (nau) or swing




Fic. 2. THE Sxip oF Lire, ok SUN-BOAT, AND RIVER OF LIFE WITH ITs TWO SHORES. From an
MS. of the Kalpa Sitra belonging to Mr. N.M. Heeramaneck, New York, see Brown,
Miniature Paintings of the Jaina Kalpasitra, 1934, Fig. 30

The miniature illustrates one of the Fourteen .Dreams of Trisala, all of which
‘dreams, prefiguring the advent of Mahavira, are essentially the themes of the Creation
as described in the Rgvada. ‘Every mother (mdyd = maty) of a Tirthatitkara sees these
Fourteen Dreams in that night in which the most gloricus Arhat enters her Womb’
(Kalpa Sittra, §46b). For a description of the River or 5ea of Life as here depicted see

Kalpa Siztra, text 43, or translation in SBE, XXII, pp. 236-7, where the significant

designations gatigdvarta, uccalat and prafy-cvanivytta, ksira-sagara, and salilam are
employed. '

The ‘lookout’ at the top of the mast is the Sun as the surveyor of all things (visvam
abhi caste, RV, 1.164.44, abhicaksana, I1.40.5, etc.), the mast his ‘foot’ asAja Ekapad, and
at the same time, the Axis of the Universe, as pointed out explicitly in the
Daiakuméracarita, invocatory verse, cf. my Elements of Buddhist Teonography, Note 139.
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or rocking-boat {prénkha) oflife, cf. ksauni-nauin the invocatory stanzas of the
Dasakumaracarita. So Vasistha, in RV, VII.88, when he feels himself estranged
from Varuga—‘My God, why hast thou forsaken me?'—Jlooks back to the
beginning with a fond yearning, as of Adam’s for Paradise: ‘Where 1 with
Varuna embarked (4 ruhava), drave out our ship (ndvam fraydva) into mid-
ocean, rode on the crests of the waves, would that we yet swung there in the
smooth-gliding swing (prénikha) for gladness, where-aboard (ngvi) Varunaset
Vasistha, in the clear-shing of the days, when Heaven and Earth, the Dawns
and Dusks were warped’ (tatanan). ‘Wise King Varuna, indeed, made in
Heaven this Golden Swing smooth-gliding for delight', VII.87.5; itis the Sun’s
reflection in the Sea, the ‘sun-boat’ of the manifold tradition.

The Ship of Life may equally as well be spoken of as launched and guided
by all or any of the premier Angels; thus, X.63.10, ‘Letus embark (4 ruhema)
in the angelic vessel (daivis ndvam) unto weal.” Again, ‘The Ships of Truth
(satyasya mavah) have borne the goodly-made across (sukrtam apiparan,
IX.73.1); ‘Bear us across the Sea asin a ship, theu Comprehensor’ (rdva na
sindhum ati parsi vidvdn, 1X.70.10, addressed to Soma; ‘As in a ship convey us
o’er the flood’ (1.97.8, addressed to Agni, cf. 1.99.1, ‘through peril asin a boat
across ariver’); ‘Maywe ascend the vessel of safe passage, whereby we may pass
over manifold and grievous dangers’ (VIIL.42.3, addressed to the Angels
collectively); “Transport us safely o’er manifeld perils, ye Charioteers of the
Law, as it were in ships across the Waters’” (VIIL.83.3); and ‘Asin a ship o’er
billows, so through divers states of being (pradisah prthivyah, X.56.7 lit.,
‘earthly regions’, where as usual ‘earth’ is any ground or platform of being);
o’er manifold and grievous perils hath the Mighty Laud (brhaduktha, i.c.
Agni} set (& adadhaf) his children ( prajam), by these and farther shores’
(avarisu, paresu, X.56.7). In JB, 1.125 (see JA.O.S., XXVIIL1, p. 84) the boat
is a ‘shipcity’ {nau-nagara), viz., that of the three-headed Gandharva (the
Sun, cf. IX.85.12) that swims in the midst of the Waters, or as we should say
in modern parlance, a great liner.

Often enough, according to another formulation, it is the Asvins*—twins
diversely born (RV, 1.181.4, and V.73.4), thus representing a principial
duality essential to existence, and therefore naturally deliverers of things not
yetin act, healers of all imperfect things®*—who take up from the Waters into

*The origin of the Asvins ‘is to be sought in a pre-Vedic period . . . (they) may
originally have been conceived as finding and restoring orrescuing the vanished light
of the sun’ (Macdonell, Vedic Mythology, pp. 49, 51, cf. von Schrader, in W.Z KM, I3
181).

°RV, X.39.3: “Ye are the gladness of her that groweth old at home {unwed),
furtherers of him that hath no horse and lags behind, healers of the blind, the wasted
and the broken.' Cf. §B, IV.1.5.16: ‘The Asvins are outwardly (pratyaksam) these two,
viz., Heaven and Earth, for it is these that have obtained possession of all things here.
They are called the ‘lotus-crowned’; Agni is verily the lotus of this earth, the Sun of
yonder sky.” The ontological implications are evident; Heaven and Earth are healers
of all things in that they provide the necessary basis of operation in one or other of
the contrasted modes, terrestrial or celestial. The Asvins inwardly (paroksena) are, no
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their living ships those that are not good swimmers, but are struggling in the
Sea that is ‘without beginning or platform or any hold’ (andrambhane . . .
anasthane agrabhane samudre, 1.116.5)."° The Asvins are the healers in part-
icular of the aged Cyavana, who is or is in the likeness of Prajapati, when
overcome by eld (see s.v. Sarasvat}, and the saviours of Bhujyu (‘Man’ as
the seeker of 'enjoyment’ or experience,! or possibly also as ‘serpent’, ante
principium).

The rescue of Bhujyu or other Prophets by the Asvins from mid-ocean, and
their safe return to port is referred to in RV, 1.116.3-5;1.182.5-7; 1.160.3 and
elsewhere. In the first of these passages we find ‘Ye brought him back in living

doubt, the brothers, ‘mortal and immortal’, Mitravarugau, or Agniand Varuna, 1164,
50, 38, and X.85.18.

From the karma kanda point of view release (moksa, root mud) is a setting free
of potentialities unfo operation (RV, 1.112.8, the Advins release (amusicatam) the
swallowed quail; 1.140.4, Agni's steeds are mumuhksah, asin X.111.9, the Rivers of Life
Pasan is vimuce napas; VIL59.12, bandhandt myiyor muksiva mé amntdt); but from the
Jjfiana kanda point of view, a release from operation (the latter sense is naturally rare in
RV, but cf. V.46.1, where vimucam and duritam punak are contrasted). In Buddhism,
the concept of the Tathagata as the finder of a medicine for eld and death (fard-
marana) can onlyberegarded asan adaptation (updya) to later mundane circumstances
of the older concept of the Messiah as accomplishing with his awakening (Gautama,
buddha=Agni, usarbudh) the Harrowing of Hell, of. ]| 176, cakkavalantaresy . . . ehobhdsé
aheswiit . . . jaccandhd viipani passimsy, jatibhadird saddam sunimsu, jatipithasappi padasa
gacchinsy, andubandhanddini chinditvd patinsu, ‘There shone One Light throughout
the voids-between-the-worlds (i.e. hells, in terms of space rather than of time), the
naturally blind beheld the shapes of things, the naturally deaf heard sounds, the
naturally halt went forth afoot, 2l bars and bonds were broken and fell away.’

"This Sea is the fathomless abyss, covered over bydarkness, fluid and indeterminate,
of RV, X.129. Cf. Augustine, Confessionum, XI5, 'the dark abyss, dark as regards the
inconstant flux of its spiritual formlessness’ {informitas), where the Waters, as in
Genesis and RV, are undetermined substance, infinite but mere potentiality, ante
principiuny and ihid., XII1.7, ‘waters devoid of any standing ground’ (sine substaniia),
where by a natural extension of meaning, and just as also typically in Buddhism, the
abyss is the inconstant sea of life, with all its dangers, and its imperfections now {post
principtum} to be regarded as deformities, that is to say now as partial rather than as
beforeatotal privation of form and being. The Sea to be passed over is continuousand
unsubstantial (as Augustine so well expressesit, loc. cit., ‘neque enim loca sunt, quibus
mergimur et emergimus’); the end to be reached is that of a full and conscious
possession of its own intrinsic form (svariipa) by each and every individual potentiality
that has been thought of as taking passage in the ship of life. The voyage once begun
isnotatan end when any given port is reached, but is onward by the devayanato a port
beyond our understanding, or by the pitryéna to and fro from port to port.

YFrom.the karma kinda point of view, the Ship of Life is built and oared for
transport by the First Sacrifice (RV, X.101.2); but from that of the fAdna kdnda, ‘the
sacrificial forms are unsafe boats’, Mundaka Upanisad,1.2,7, and itis in the vessel of the
spiritual-power (brakma) that the Comprehensor should pass over all the fearful
tivers’, Suetasvatara Upanisad, IL8. '
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ships . {atmanvan-naubhik'®), traversing mid-space (antariksa), above the
waves . . . to the sea’s strand (samudrasya dhanvan) . . . to his home (astam, cf,
X.14.8, punar astam ehi) , alive (atasthivansam, cf. from stha, to be born, subsist,
exist) onaship’ (ndvam).In1,160.3, the shipis called a ferry (peru) thatis well
equipped (yukta} and launched on the open sea (madhye arnaso dhayi); in
1.182, the ships, here four, are atmanvat and winged (that is ‘angelic’), and
there is also presented the alternative image of the Tree of Life {vrksa)
standing (nisthita) in mid-ocean (madhya arnase) and to which the suppliant
Bhujyu clings."

The last passages recall the sky-faring ship of AV, XIX.39.7-8, that is
provided with a golden hawser ( bandhana), and where for its passengerswho
‘see life” (amrta') there is no slipping back again;” the tree of RV, 1.182,

' suggests that tree to which the ark of Manu is tied in $B,1.8.1.6. In any case -

" Atmanvatis ‘hypostasized’, and *conscious’, cf, sarvatmanvat, AV, X. 8. 2; dtmanvat
yaksa, the human self or essence, ibid., X.8.48; dtmanviin BU 1.9.1,

*In accordance with another formulation, beings dwelling in the Lightworld,
although fledglings of one nest (viso . . . sanilah, RV, 1.69.3) and due to be reunited
there at last (yatra visvam bhavaty ekanilam, VS, XXX11, 8), are individually nested in
the branches of the Tree of Life, cf. PB, X.15.1, ‘Nest (kuldya) is offspring, nest is
cattle, nest is dwelling’, and RV, I11.54.5-6, avama suddnsi . . . sadanasi yatha veh,

"Life’, rather than ‘immortality’, f. Hopkins in J.A.0.8,, XXVI, p. 37, ‘long life
without decrepitude prior to expected death’. The best rendering of amsta, as
auributed to devas, would be ‘aeviternity’, which is‘amean between etern ityand time",
see 5t. Thomas, Sum. Theol, I, Q. 10, A. 5; angels are measured by time as regards their
affections and intelligences, which are changeable; by aeviternity as regards their
Dature; and as regards the vision of glory possess a share of eternity.

Y"Na avaprabhramsiana, where avaprabhramiana= avasarpanain $B,1.8.1.7. Regarding
the prefix ava, literally ‘down’ though rendered above by 'back again’, observe that
the coming forth hitherward is always expressed in terms of upward movement
(verbat forms with prefix ut or upa), or what amounts to the same thing, forward
(arvdfic) or eastward (piirvam) movement. Coming into existence is an ascent,
emergence, rising up (drhana, as opposed to pratyasic in RV, passim, AV, V.30.7;
]U:B, 1.36) from potentiality to act. A backsliding {avasarpana) into a state of non-
being, the ‘pit’ out of which we were digged, is from the incarnate standpoint summum
'Mlum;_ nevertheless a return from existence 1o non-being when effected positively by
way of integration (sanmskarana) is from the intellectual or spiritual point of view the
summum bonum, Thatbacksliding and integration can both be spoken of as movements
of dsscent or immersion must be understood in this sense, that whereas potentiality
assumes the aspect of an evil when contrasted with act, all is ‘good’ in the Supreme

- Identitywhere there is no distinction of potentiality from act. In other words, we come

forthas those who cannot swim (asnaty) and retinrn as accomplished swimmers (snaty)
athome in anywaters. These conceptionsunderlie the Christian and other symbolisn'ls
0‘: the Redeemer as Fish, and of the redeemed as little fishes, cf. Tertullian, De Bapt.,
_I. Butwe, little fishes (pisciculi) after the example of our ICQUS, Jesus Christ, are born
i water, nor have we safetyin any otherway than by permanently abiding in the water";
baptism (and all the more when there is total immersion) prefiguring salvation; for
those whom the inundation of the world at the close of an aeon (at the ‘Judgment
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itis clear that the pattern of the First Voyage is reflected in, and in principle
identical with, that of the recurrent voyages of Manu, coincident with every
minor pralaye; for here, too, though from a lesser distance, the generative
principles destined to prolong their line in the ensuing manvantara are
carried over from the past and brought to land. Itis to be noted too that the
waters of the Flood rise and again in due time subside (justasin RV,1.164. 51,
‘uniformly with the days'® this water rises up and falls away’ (uc ca ety ava ca),
and as to the subsidence, just as in I11.33.10, the River ‘bows down like a
nursing mother, yields like 2 maiden to her lover’.

Now, so far as I know, it has never been propounded by any scholar,
however historically minded, that the voyage of Manu, or for that matter,
Noah'’s, represents the legendary memory of an historical migration.'”” A
fortioni, in the case of the firstof all voyages, itisagrave defectin understanding,
to find in the Ship of Life no more than the reminiscence of some prehistoric
Mayflower. What then becomes of the captain, and the passengers, the
passage and the landfall? Could any but the most naively profane {pratyakso-
priva) minds have seen here no more than the record of an ethnic
Volkerwanderung, or map of a terrestrial geography?

PANCA JANAH, CARSANAYAH, OR KRSTAYAH

Indian sources are not absolutely unanimous as to the precise constitution of
the Five Kindreds. It will suffice to cite the lists as given in AB, II11.31, where
we find devéh, manusyah, gandharvgpsarasah, sarpah, pitarah (the Vaisvadeva
litany is proper to these Five), and Brhad Devatd, VII.68, where we have
manusyah, pitarah, devah, gandharvah, uraga-r@ksasah, or alternatively,
gandharvah, pitarah, devdh, asurdh, yaksa-raksasah.'®* Without discussing the

Day’) will not be liable to hurt are precisely those who are good swimmers. And in the
same way Riim{, ‘I am a great fish, and desire the Ocean of Oman’ {XV], in Nicholson,
Shams-i-Tabriz).

'*Days’ here somewhat asin Genesis, and possibly already in the sense of aeons. The
notion of temporal hierarchies was no less familiar to the ancients than was that of

special hierarchy, cf. Jeremias, Handbuch der altorientalischen Geisteshultur, pp. 205f. At -

the same time and inasmuch as all extension whether in time or space is in principle
ene and the same thing, the daily ebb and flow of oceanic tides, exposing and again
submerging a strand (dkanuva) is a reflection, analogy, or trace (vestigium pedisin the
Scholastic sense, Skr. pada, see my Elements of Buddhist Iconography, Note 146) of the
subsidence and welling up of the fountains of the earth at the beginning and end of
every cosmic ‘Day’.

A stranding on the summit, of Himilaya would ill accord with any theory of a
migration across the Indus. A landing on the summit of Mt. Ararat can hardly have
been an historical event,

'*Cf. the similar list of those who are carried by the cosmic stallion (whose kin and
place are the primordial ocean), BU, 1.1.2; viz., devih, gandharvah, asuréh, which with
addition of pitarah would complete a tale of Five Kindreds. Incidentally, there can be
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definition of these classes in detail, itmay be remarked that even in these lists
mdanugyaby means necessarilymeans ‘human’ in a merely terrestrial sense, for
many of the Angels, and particularly Agni and Indra, are often spoken of as
manlike, that is to say as manifested and operating in the humane mode;
Indra, for example, is nrtama, RV, IV.6.4, and ‘the Spiritus (prina) shines
upon thisworld in the shape of a Person’ (purusa-rispena, AA, 11.2.1)." In any
case the Rgueda provides us with texts amply sufficient to prove that the Five
Kindreds which participate in the First Sacrifice are classes or categories of
divine beings or principles, ancestors indeed of humanity, but notyet merely
human in a biological sense. In RV, X.53, the Five Kindreds, pafica janah, ‘who
eat the Bread of Life’ are summoned to cross Asmanvat, are also spoken of
as a daivya jana, "Heavenly Kin’, and as yejiityasak ‘proper to be sacrificially
worshipped’, expressions that cannot have applied to living members of the
genus Homo sapiens. In AV, X.7.21, the Kindreds ( jandh, sc. paiica janah)
having a superior understanding are contrasted with ‘those below’ (avare)
whose understanding is profane.” The Five Kindreds are furthermore
synonymous with the ere-dwellers (vise) and their rulers (viipati); for ‘The

-dear Five have in the dear Light ere-begotten made-their-home’ (sam avisanta,

RV, X.55.2}, and thatisin Heaven {diviva pafica kystayah, X.60.4). All alike are
prospered by the Sarasvad (RV, V1.61.12),

recognized here the prototype of Avalokitéévara as a saviour from shipwreck and
patron of mariners, as for example in the Valghassa  Jataka, of. Goloubew, ‘Le Cheval
Balaha', BEF.E.O, 1927, pp- 2351,

"“Keith has observed that AA, 1.2, ‘shows that the names of the seers of the Rguveda
can be deduced from prana’s actions’; in other words, the seers are not ‘individuals’
(but seven rays of Agni's Light, cf. RV, IL5.2, and X.62.5-6).

Indra’s associates in the First F oray are constantly referred to as ‘men’ (e.g. RV,
IV.1.15, narak . . . usijeh). The "human’ (manusvat) Agni as eighth Aditya ‘impels the
‘wholc angelic-operation’ (daivyam . . . vifvam tadinvati, RV, 11.5.2). Agni has 'man’s
Intellect’ {nymandh, RV, X.45.1-2, that is effectively, 'human nature'), cf. Eckhart,
I_. 236, citing ‘philosophers’ to the effect that ‘human nature has nothing to do with
tlm.e’, and 8t. Thomas, Sum. Theol, ], Q. 3, A. 3, ‘This flesh, these bones, and the
fu:ctdental qualities distinguishing this particular matter, are not inctuded in human-
1y . .. humanity and a man are not wholly identical; but humanity is taken to mean
the formal part of man.’ This forma humanitatis nunquam perit (Thierry of Chartres).
Vedic narya is tantamount to daivya as distinct from asurya. The devas are man-kin
P}' what is common to angels and men, viz., intelect (manas), but are not therefore
_men’. Whereas of the asuras (who are devasin pofentia) we may say that their nature
18 ll}formal, unkind (un-kin}, and uncouth or uncanny, using the latter words in their
basic sense of ‘racially alien’ and ‘unknowable’ (that which is informal being ipse facto
unknowable). In any case the Vedic usage of man and manly, or human, in no way
Proves that the references are anywhere to Homo sapiens of the taxonomist.

®The terms of the contrast suggest that the Kindrefls are in possession of awisdom
handed down byinitiatorytransmission ( guri-parampard), which would be characteristic

for ‘Aryans’.
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SARASVATI

In the Rgveda, the act of creation is referred te under no aspect more
fundamental than that of the release of the Waters (apah) that have been
confined within the hollow-depths {kka) of the rock or Mountain (asma; adr,
budhna, himavat) where Vrtraholds them back. When the Waters are figuratively
spoken of as Cows,?! then the Mountain is the stony fold in which they are
imprisoned. The release of the Waters or the Cows is also the Finding of the
Hidden Light.® The Rock is likewise the birthplace of Agni (RV,11.12.3), and
thence he gets his chthonic ( budhnya) steeds and other treasures (RV, VIL6.7,
and X.8.3). The Tree of Life is rooted in the same Ground (dudhna, RV,
1.24.7).%2 The inexhaustible Well (utsa aksita, RV, VII1.17.16, elsewhere simply
utsa, and sometimes avata) whence pours forth the River of Life, Sarasvati,
with her seven sister streams, is also the seat of Varuna, whose abode is ‘in the
rivers’ welling forth’ (sindhitnam upodaye, RV, VII1.41.2; there too is Agni’s
track (utsasya madhye ... padath veh, X.5.1, cf. ‘the hidden treasure, as it were
the Bird’s germ in the Everlasting Rock’, asmany anante, 1.130.3). If need were
to justify the designation of Sarasvati, or sometimes ASmanvat (obviously an
essential name of the stream that flows from the Rock, asmano hy apah
prabhavanti, $B,1X.1.2.4 = émuvantu apah . . . adreh, RV, V.41.12), as the River
of Life {or in the plural when the seven sister rivers are mentioned), there can
be referred to such expressions as ‘the Waters drenched (sarayanta) the
waste-lands’ (dhanvani), RV, IV.17.2—the Grail metif—and more specifi-
cally ‘In thee, Sarasvati, angelic, inheres every angelic life, grant unto us
RV, 11.41.17); again, the quality of maternity is constantly attributed to all
or any of the ‘Rivers'.™

“The ownership of cows is the effective possession or realization of the possibilities
of one’s being, and itis from this point of view that the ‘eager men’ who underIndra’s
leadership break through the stony barriers of the imprisoned kine are spoken of as
. ‘cattle-minded’, or ‘cattle-bent’ (gavyanta, IV.17.16, gavyan gramah, 111.33.11, gavyatan
manasd, IV.1.15, cf. s.v. Yajiia, the hundred that become a thousand when the whole
course of the sacrifice has been fulfilled).

¥References for the statements summarized above are toc numerous to be cited
here in full. The following are typical: RV, 1.56.5, yon mada indra harsyihan vrirar nir
apam aubdjo amavam, 1.62.3, Brhaspati bhinad adrirt vidad gah; 1.130.3, nikitam guhd
nidhir verna garbham _ . . atmany anante ; 11.12.3, Indra asmanorantar agnim jajana;
11.15.3, Indra vajrena khani atrnan nadingm; IV.3.11, riena adrim vyasan bhidanta . . .
angirasaly V.41.12, imvaniv apak . . . adrel; X.89.4, apah . . . sagarasya budhnat; X.113.
4, Indra avyicad adrimava sasyadah syjat.

BInasmuch as the Tree of life is rooted in and the River or Rivers of Life originate
in one and thesame Ground or Mountain (cf. Soma as girija), it follows that, asin other
traditions, the source of the Rivers of Life is at the roots of the Tree of Life.

HWith Sarasvat as a name of other-worldly significance, cf. the ‘dogmatic’ Boyne
in Irish mythology, which takes its name from Bdann, wife of Nechtan (whom Rhys
identifies with Neptune, and hence cognate with Varuna); this Boyne rises from *the
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The Waters, thought of as enclosed and hidden, that is as they are in
themselves and motionless, represent {(asin all other traditions, e.g. Genesis)
the infinite sim of all the possibilities of manifestation or non-manifestation.
*This is the paradox, that when the Rivers flow (caranti. . . nadyah), then are
the Watersata stand’ (tasthur apah, RV, V.47.5). The enigmais resolved when
we take into account the meanings of root sthd, to be born, individualised,
concrete, existent, or extant {ex-stans)?; principial motion there, is birth,
concrete existence, here,

Tt will be familiar that in the Rgveda the universe (visvam, bhuvandni, etc.)
is thought of as expanded (root pinv, e.g. in X.72.7) from a middle point or
centre, coincident with the centre of the world-wheel and the single source
of Light, but thought of in our texts as a Ground, Rock, or Mountain (the
Christian ‘Rock of Ages’) in the midst of the primordial Ocean, and which
would be an island could we think of such an all-pervading Sea as having a
plane surface; itis here that all the potendality of the In-finite (aditi) is as it
were focused, to flow in act for ever outward. Thisis the ‘birthplace of Order’
{rtasya yoni) and the common Nest {¢ka nida) wherein all the Angels and all
creatures have been fledged.

So far as the River of Life flows eddying outwards thence,*so far are the
possibilities of being realized within with the cosmic orb, so far is the verdure
of the ‘waste-land’ (dhanva) renewed, which ‘waste-land’ or ‘desert’ represents
the latency of worlds not yetin being. “Where the Sarasvati is lost’ (sarasvatya
vinasane, PB, XXV.10.16) will be the outermost limit of the universe, the felly

well of the green of the fortress’ {evidently a name of the Fountain of Life); it is
‘personified’ as a queen, ‘slowly she moves, and yet her speed exceeds the pace of the
swiftest steed’, for ‘indeed, its waters traverse the whole world in seven years, which
is more than the swiftest steed can do' (see Henderson, Celtic Dragon Myth, 1911,
pp- xxxivxxxvi, and Joyce, Old Celtic Romances, 2nd edn., p. 187).

%For these meanings see my New Approach to the Vedas, Note 117 and cf. Laskavatara
Sutrg, Ch. VI, text p. 228, ‘Appearance {nimittam) is characterized by local-position
samsthana)’, etc,

Cf. 8t. Thomas, in Qpusculum de Pulchro et Bono, citing Richard of 8. Victor, dicitur
enim existens quasi ex alio sistens.

For the expressions caranti . . . nadyeh and 'Rivers of Life’, cf. 5t Thomas, Sum.
Theol, 1, Q. 18, A. 1, “Waters are called living that have a continuous current’, and
Zohar (Ahare Moth) on Genesis I1.10, ‘that river . . . is called Life, because life issues
thence to the world’, :

*‘Eddying’, inasmuch as the River of Life is ever at once outpouring and inflowing,
never flowing straight away, as explained in fUB, 1.2, Cf. Jeremias, Der Anlichrist in
Geschichte und Gegenwart, 1930, p. 4, ‘Der Abendlinder denkt linienhaft in die Ferne,
darum mechanisch, areligiés, faustisch {this may be seen in the concept ofan absolute
evolution or progress). . . . Das Morgenland und die Bibel denken nicht linienhaft
sondern zeitraurnlich, spiralisch, kreislaufig. Das Weligeschehen gehtin Spiralen, die
sich bisin die Vollendung fortsezen.’ Inasmuch as the tide of life thusat the same time
flows and ebbs, the Rivers of Life are scmetimes spoken of as two, e.g. Vipéds and
Sutudr in RV, 11133, cf. X.30.10, dvarvrtatih . . . dvidhdrd, ‘two eddying floods’.
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of the world-wheel. There on the banks of the River of Life, or as it were on
Island-continents (dvipa) representng. ‘places where’ the possibilities of
being are severally realizable in indefinitely various modes, the Kindreds are
‘settled down’ {avasita). '

The occupation of the Light-world by the Kindreds thusimplies a crossing
over (root #) of the River or Sea of Life by the catde-loving people to a landfall
‘here’.” References to the First Crossing of the River of Life are plenty in the
Rgveda. For example, “Here flows Admanvati, hold fast together, stand up (ut
tisthata, 'proceed’, that is, ‘from potentality to act’), my friends, and cross
{tarata);letus abandon there the unkindly powers, let us cross over (ut tarema,
‘disembark’) to them that are propitious’, RV, X.53.8, where the crossing is
of the Eight Adityas and the Five Kindreds, cf. II1.33, where those that cross
the ‘most maternal river’ (sindhu, vipas) are the catde-loving Bharatas. In
both cases the First Crossing is accomplished in the heavenly chariot (the
Biblical ‘chariot of fire’}, and in the latter the River, obedient to Visvamitra's
incantation, so bends herself and sinks that the currentflows no deeper than
the axle-tree, “Your waves may touch the yoke-pins ($amya), but spare the
traces’ (II1.33.18).” On making land, the pioneers take possession by the

“In metaphysical formulation, a ‘crossing of water’ always implies a change of state
and status, for example in the case of voyages to ‘other worlds' (notably the Voyage
of Bran, also in the Indian story of Mahbiib, see my ‘Khwaja Khadir . . . * Ars Islamica,
1, pp- 1745, 1934), in the case of Charon and the Styx, and in the notions of ‘crossing
over Jordan’, and ‘one more river to cross’. The first Crossing is a going forth towards
ahome ‘here’; the crossing back again, as of the River Vijara (‘ageless’), Kousitaki Ly,
1.3, again effected by the intellect alone, and where now the traveller leaves behind
him all the burden of his good or evil deeds (and all his memories), is the prodigal’s
return to the Father’s home ‘there’.

The formal aspects of the tradition as to ‘crossing water’ ‘have been admirably
dealt with by Brown, The Indian and Christian Miracles of Walking on the Water, Chicago,
1928. /B, 11.439, where the Rasi makes herselffordable for Indra's envoy, Saram3, may
be added to the references discussed.

#This implies that the floor (budhna, ‘ground’, RV, X.135.6) is unwetted; that is,
even whilst en mute, the voyagers are safely supported by a platform resting, like every
other ‘earth’, or the lotusleaf that symbalizes ‘earth’, on the surface of the Sea. Cf.
prénkhain RV, VI1.83.3, and naunagara (*ark’) in /B, 1.125.

In RV, VIL18, the River crossed is the in-finite (aditiy Parusni (‘turbulent’), or
Yamuna (Griffiths remarks naively ‘it is not easy to see how the expedition reached
so far’'). Here again the waters grant an easy passage (supdrd) to the Aryan party
under Indra’s guidance. The parallel with Exodus is here especially close, inasmuch
as the opposing party is overwhelmed by the returning flood, after the passage of the

s. .

That Exodus is a creation myth, rather than an historical event, is of course the
Qabbalistic point of view. Note that Pharoah is described as ‘the great dragon (ianim,
Babylonian tiamas) that lieth in the midst of his rivers, which has said, My river is mine
own, and I have made it for myself’ (Ezekiel, XXIX.3); ‘spoiling the Egyptians’
corresponds to the Devas taking possession of the kine and other treasures of the
Asuras, e.g. RV, I1.24.6; and Moses to Indra, not only as leader of the chosen people,
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erection of a fire-altar, and from the ploughing that is requisite for this and
for their own subsistence are called ‘ploughmen’ or ‘farmers’;® ‘he ferried
o'er the folk that might not swim {(asnatm apdrayat), and they having come
ashore (utsnaya) attained to riches (rayim = Lat. rem), RV, I1.15.5, cf. VIL
60.7.

SETU

The means of passage that links the Light- and Dark-worlds may also be
conceived, not as a ship or chariot, but as a bridge or dyke (setu), which may
be either easy (suvita) or hard o cross (dur@wa, RV, IX.41.2, the latter
designation being the equivalent of ‘Brig o’Dread’ in Scottish border ballads
and Arthurian tradition): the bridge is originally crossed by the ‘Wise King’,
andis *hisown’ (rvd@jd. . . apas ca vipras tarati svasetuh, RV, X.61.16}, being thus
evidently a bridge of light, the pathway of the Sun. It is the Essence in its
discriminative mode that separates the worlds (BU, IV.4.22 and CU, VIIL
4.2) * From the jfiana kdndapoint of view the bridge is a way on, or what is the

but in that he smites the Rock and finds Water for them in the wilderness.

According to the Zohar (Shelah Lecha and Vaethhanan} *Moses was the Sun . . .
Moses indeed made a new beginning in the world . . . there was that in Moses which
was not in any other man, since his perfection radiated to many thousands and
myriads.’

®See the sections on Carsani and Vape-marigata.

¥As it may not be perfectly clear in what sense Essence (dtman) can be said to
separate the worlds, it should be observed that BU, 1V.4.22, is careful to specify the
aspectofthe Essence which sofunctions as vijAdnae-maya, 'in the mode of discrimination’,
that is to say as the mano-maya diman, or as the Com. glosses it, frvdtman. Itis clear that
the ananda-maya dtman, or pamntdtﬂpén, could onlybe thought of as uniting the worlds.

The *Bridge’ is often referred to simply as the ‘Path’ {panthah) e.g. Brhnddranyaka
Up., IV.4.8, ‘The strait ancient path outstretched . . . whereby the liberated Compre-
hensors of the Spiritual-power pass upward unto Paradise’, and Katha Up., 11114, “The
sharpened edge of a razor, hard to be traversed, that the Seers call a difficult path’,
the latter passage corresponding also ta ibid., I11.2, ‘That bridge ( setth) for sacrificers,
the imperishable and ultimate Spiritual-power, the Path (pdram) of them that would
cross over to the place of No-fear, Naciketas! it is that that we would master.’

In RV, X.67.4, where Brhaspati is said to drive forth ‘the hidden kine standing on
f-he bridge of chaos’ (anriasya setau), the bridge is evidently so called with respect ta
s ‘dark end’, whence the procession of light is initiated; anrta characterizing the
unordered, indiscriminate, potential, and dark world of the Asuras, rta the ordered
and actual light world of the Devas. It is with respect to its ‘light end’, and as being the
pathway of angelic procession (devay@na) that the bridge is amrtasya, ‘the bridge of
aeviternity’, as in MU, I1.2.5. It will be understood, of course, that here as always, the
uitimate station of the Comprehensor (vidvdn) is ‘in the middle place’ (madhye sthane,
CU, II1.11.1), the ‘bridge’, which is also the ‘axis of the universe’, and ‘holds the
worlds, apart *having no longer any meaning or extension for him in whom the lighe
and dark worlds are ne longer divided.
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same thing of return (in the positive sense), for example in KU, 1112, rather
than of first coming forth; and this means that to walk upon it is the same
thing as to continue in the ship of life on the angelicvoyage (devaydna); hence
itis called the ‘bridge of aeviternity’ (amptasya . . . setuh, MU, 11.2.5), and itis
said that neither day nor night, death nor sorrow, virtue nor vice can pass it,
but only such as have the habit of the spiritual power {frakmacarya) can pass
to and fro at will (sarvesu lokesu kamdedro bhavati, CU, VII1.4.3). This bridge is
then the Wayfarer’s pathway onwards to the Sun and through the Sun to the
worlds of Varuna, the Fisher King; it corresponds to the vertical of the Cross,
the Gnostic sthaures, the trunk of the Tree of Life (cf. Jack and the Beanstalk),
to the Ray that in early Christian nativities links the Bombino with the
Supernal-Sun, or in Mai U, V1.30, that one of the Sun’s rays that rises aloft,
piercing his disk, and extending to the Brahma-world.

Itis justin this connection thatwe find in Grail tradition, viz., in Chreuen’s
Perceval {section by Gautier) that the pathway by which Gawain reaches the
Grail castle is 2 wave-washed causeway, which he crosses by night, guided
rather by his horse than finding his own way; all of which is appropriate to his
character of solar hero, the steed for example having been that of a slain
knight who had been engaged upon the same quest, and properly the vehicle
of the Sun, by which he proceeds. In Irish tradition it is the ‘Bridge of the
Cliff * by which Cuchullain passes over from the bright world to the misty din
of Scathach, from whom he learns wisdom and upon whose daughter he
begets a son (whom he afterwards meets on earth and slays unawares in single
combat, as did Sohrab Rustum); along a part of the way to the bridge
Cuchullain is borne on lion-back, and for another part is guided by a wheel;
at last the ‘scholars of Scathach’ point out the bridge, which is described as
rising up and throwing back all who try to cross it; Cuchullain himself only
succeeds ata fourth attempt (in connection with a solar hero this must mean
at night), when he is ‘transfigured’ and performs his ‘salmon-leap’—all
details that can be readily understood, if we recall, for example, that the leap
of a salmon is characteristically upstream, and especially against a fall of
water, and is a return to its place of origin, and compare all this with the
imagery of ‘inverse thinking’ (gratyak-cetand) asagoing ‘up-stream’ (prasikicla,
pratipa), cf. Yoga Stitra, 1.29.

Crossing, from the Wayfarer's point of view, is the passage from non-being to full
being, hell to heaven, darkness to light, danger to safety; but becuase the place of
safety considered only as the heaven of the manifested light is notthe Comprehensor’s
final goal. Naciketas, in KT/ I1.11, is said to have ‘whollyrenounced’ that heavenlygoal
10 which the bridge extends; for his goal is the Supreme Identty, tad ekam in RV,
X.129.2, wherein, as being without otherness, there is no distinction of darkness
from light, death from aeviternal life, and therefore no yawning gap to be bridged
over by a passage way.

*Inasmuch as the ‘Bridge’ appears in tradition oftener as the means of crossing
back to the other world than as the means of coming forth, we have not thought it
needful to give further references in the text. But another mention of the causeway
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VAPA-MANGALA

A ploughing festival, or more strictly speaking ‘Feast of Seed-ume’, in which
the king or headman plays the chief part, has been observed in India, and
indeed throughout the world, as an indispensable agricultural ritual from
time immemorial.* For example, in [, 1.57, ‘The king observed the Feast of
Seedtime. On that day they adomn the town like the abode of the angels. . . .
Atsuch time the king takes hold of a golden plough (nangala, cf. lanigala), the
attendant ministers a hundred and seven silver ploughs, the farmers {kassaha)

the other ploughs. Holding them, they plough thiswayand thatway. The king
goes from one side to the other and back again.” [tis on this occasion that the
miracle takes place of the staying of the sun above the Jambu tree under which
the Bodhisattva has been laid by his father. This represents a ‘solstice’, or
morestrictly speaking the turning point of the Spring equinox, the beginning
of the Year, and at the same time the relation of the Comprehensor to the
Supernal-Sun, as in CU, 111 10.4, where for one who has attained the state of
Sidhya (= Muni), of Brahma4, the Sun ‘rises in the zenith and sets in the
nadir'—and thus, as in the case of the miracle of the Jambu tree, casts no
moving shadow.® Again in SN, text 1.172, the farmer (kasi, ‘ploughman’)

linking dzva and asura worlds should be noted in ‘Rima’s bridge’, and though our
conclusion is differently reached, we certainly agree with Charpentier (Bull. Sch. Or.
Studies, VIL. 682) that “There is not the slightest reason for suggesting that it (the
Ramayana) contains the story of the spread of Aryanism towards the South’, and that
‘the apes are certainly not Dravidians’. If Lanka is in the ‘South’, it is as Nadir with
respect to Zenith.

For the Cinvad Bridge, see SBE, IV.212, Note 3; and for other material, Scherman,
Materialen wur Geschichte der indischen Visions-literatur, 1892, p. 105, and Hull, Cuchullin
Saga, 1898, pp. 72-6, 201.

#E,G. for China, see Li Chi, IV.1.1.13f,, XX1.2.5-7, and XXI.4-5 (SBE, vols. XXVII,
XXVIID), and also Granet, Danses et Ligendes de la Chine andienne, pp. 328-32. In the
Chinese rite it is significant (1) that the ploughing is undertaken specific-ally to
provide the food required for offering in sacrifice, f. VI1.2.2.7, cited below, (2) that
there is a cooperation of male and female principles, the Empress and her ladies
making the sitk robes to be worn at the sacrifice, (3) that the opening of the gound,
like the taking of virginity, is thought of as dangerous, and that it is the Emperor q'ua
priest who takes this task upon himself, and (4) that a corresponding ritual with
reversed significance was observed at the Autumn equinox. '

*The Jambu tree prefigures and is virtually the Bodhi-tree; it is singificant in this
connection that here too there is an ‘awakening’—the Bodhisattva has been laid down
by his father upon a bed (sayana) surrounded by an enclosing curtain, i.e. he is not
‘manifested’, but he ‘risesup’ (ufthdya, i-e. proceeding from potentiality toact) to take
his seat in jhdna. Such a rising up takes place at least four times in the course of the
Bodhisattva's life, viz., at birth (tithako . . . pathaviyarh patitthaya, J., 1.53), then on the
presentoccasion of the first jhdna, then at the going-forth (abhinikkhamana, ibid., 1.61,
$ayana vutthaya), finally when from rest in the silagrove he proceeds (ibid., 1.70,
payasi = prayiati) along a broadway to the Bodhi-tree. The use of root sthé, especially in
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Bharadvaja (= the Vedic rsi of that name) observes the Feast of Seedtime, and
itis upon this occasion that the Buddha also names himself as ‘Ploughman’
(kassaka = karsaka)

For the significance of the ploughing preparatory to the building of the
fire-altar and the performance of the horse-sacrifice, cf. RV, X.101.3-6 and
IV.57.8 which may be conveniently cited as arranged with additions in TS,
IV.2.5 (Keith's version in H.0.5.,19, p- 315), “The sages yoke the ploughs;.. . .
here sow in the womb made ready the seed. . . . The plough, propitious. . .
plougheth up a cow, a sheep, and a fat blooming maid, a chariot supportwith
a platform. With prosperity may our ploughs plough the ground. . . . The
furrow annointed with ghee . . . do thou, O furrow, turn toward us with milk.’
The rite is more fully described in SB, VI1.2.2.5, ‘it is for the seed that the
womb (yoni) the furrow (sitd) is made', and 7, where it is made very clear that
the ploughing, like the whole yajiawhich occupies the ‘year’, is in imitation
of what was done ‘in the beginning’: ‘Ploughing means food {annam vai kysir-
etad-vd). It was when the Angels set-about-to-reintegrate (samkarista) Agni-
Prajépad’, i.e. when he had been disintegrated by his act of generation (sa
prajah systua . . . vyasramsata . . . viryam udakramat . . apadyata), ‘that they first
put food into him (purastad annam adadhuh, where purastad is agre, in
principio) and in like manner does this (Sacrificer) now when he sets about
toaccomplish his (Prajapati’s reintegration, first put food into him.'® Sixteen
furrows are ploughed, defining the special directions; the ploughing is
sunwise, avoiding a movement towards the south.

As regards the furrow, sitd, it will be recalled that in the Ramayana,

connection with §ayana, is technical, cf. Sayana on RV, V.19.1, sthitam padartha jatam,
and BU I1.8.1, where what is sthilg is also miirta, and in RV, 1.36.13, sirddhuva tistha,
1.84.3, g tistha, 111.88.4, atisthat, X.53.8, uttisthala, etc,

*The language of the verses in this Sutta is strongly reminiscent of Vedic texts; cf.
€.8. pamocanam as ‘unyoking’ with RV, V.46.1, vimucam, I11.58.20, 3 vimocanat, mano
yottam, ‘intellect the yvoke’, with 1.51.10, manoyujak, 11.40.3, manasa yufyamanam,
V.81.1, yufijate mana, and VIL69.2, manasa yukiah; and note that the reward is
‘aeviternity’ (amata-phala = amrta-phala),

%$B,VII.1.2.1, and 2.2.7; of. PB, 4.10.1, where the sacrifice is called a mahd vrata,
and the food consists of what ripens in a year (sanvatsaram annans pacyate), this
restores {adhinaf) him.

‘Food’ is the sinegua nonof existence (root sthd Lat. existare, as distinguished from
esse); annam ad, ‘to eatfood’, the Biblical ‘tofind pasture’is technically ‘to exist’, ‘live’.
Agni-Prajipati, the principle and exemplar of all life, must be ‘fed’ in order that the
human sacrificer may likewise eat and live. It is from the same point of view that the
Bodhisattva, before the Great Awakening, abandons his fast and takes food, for
otherwise there could have been no public manifestation of his person; it will be
understood of course that all the life as Bodhisattva Siddhartha, antecedent to the
Great Awakening, belongs to the operation eb intra, while the subsequent life as
Buddha, ‘Awakened’, and until the Parinirvina, to the operation ab extra. The Son of
Man comes ‘ecating and drinking’; Agni is the ‘most greedy of eaters’. Cf. BU/, 1.2.5.
‘He (Death) began to eat’,
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Ch. LXVI, Janaka's daughter is not in the usual way begotten: ‘As I was
ploughing the mead, there arose a maid; and since 1 got her when hallowing
the field, she has come to be known as the Furrow (sitd).’ In this case the act
of ploughing has itself a directly sexual significance, and in fact, the use of
krsti, lit. ‘that which is ploughed up’ to mean ‘man’, parallels the motion of
the sexual act as 2 ploughing, implied in the notion of woman as a jﬁeld’.“'i
Compare also AV, X1.5.12, ‘Roaring on, thundering, the mdc‘i)f-whlte goer
{presumably Agni-Rudra) hasintroduced into the earth agreatvirile member;
the Vedic student pours seed upon the surface, on the earth; thereby the four
quarters live’, and also the setting up of the Hatakesvara lingam in the bowels
of the earth as related in the various versions of the Devadiruvana legend.”

VISA, VISPATI

Texts have already been cited in which the first settler or ere-dwellers, and
their leaders and rulers are referred to as vidaand vispati; the most important
of these, RV, X.55.2, having to do with the collective occupation (sam-
avasana) of the Lightworld by the Five Kindreds. Such an occupation implies
a procedure from darkness to light, interior to exterior operation, potentality
to act, asuratva (or sarpatva) to devatva. The ere-dwellers are immigrants, that
have come forth in search of a home to dwell in, fryur @visam, RV, 11.24.6,
cf. AV, VI1.41(42}.1, where the Falcon (Agni*®) ‘man-regarding’ (i.e. for the
sake of the Kindreds) ‘cleaves his way o’er waste and water, crossing all
the nether spaces, looking for 2 home' (avasana-dariak). Agni is not only the
forerunner (piirvam arta, RV, IV.1.12, and ‘path-finder’, passim) in this
expedition, buta chieftain {vispati, RV, X.4.4 and X.92.1); or it may be Yama
{who is in fact a particular aspect of Agni, cf. RV, 1.164.46) who finds a home

“Cf. Bagchi, P.C., Pre-Aryan and pre Dravidian in Indian, 1929, pp. 10-15 (associates
tiiga and lanigala as having both the primitive meaning “virile member'}; Langdon,
Semitic Mythology, p. 99, citing Ebbeling, Krilinschrifie aus Assur, p. 319, ‘O my lord, the
ploughshare hast thou caused to impregnate the earth’; Jeremias, Oid Testament in the
Lightofthe Ancient East, p. 59 (‘In the Babylonian age . .. the planetJupiter is designated
‘Bull of the Sun’, and his place in the heavens ‘furrow of Heaven' . . . a plough is the
attribute of Osiris . . . Nebuchadnezzar calls himself the husbandman (ikkaru) of
Babylon’); and Sophocles, Antigone, 569, _

54l more striking is the Sumerian text, “The astral Ploughman has yoked in the
Plain {(of Heaven) the seed-sowing Plough’, cited by Frankfort in ‘Gods and myths in
Sargonid seals’, Iraq, 1,1934, p. 19, in connection with his Plate III, Fig. h. This seal
affordsgood support to the proposition that Vedic texts could be admirablyillustrated
not only from the later traditional art of India, such as has been made use of in our
llustrations, but also from Sumerian and Babylonian seals; cf. in the same Journal,
Plate I, Fig. a, what may be said to represent at one and the same time the slaying of
Tiamat, Herakles slaying the Hydra, and Indra slaying Vrtra. :

YSee my Yaksas, 11, Pp- 435, and references, ibid., p. 43, Note 2.

*Sce Bloomfield in £A.0.5., XVI, pp. 12-13.
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for and unites_the Kindreds, in the first place here in the worlds (RV, X.14.

2, yamo ne gatum prathamo viveda, na &34 gavytitir apabhartavd u, and 9, ahobhir
adbhiy aktubhir vyaktatmh yamo dadhaty avasanam asmai, or again X.18.13, yamah
sidand te minotu), and secondly there beyond.® So too in $B, VIL.1.1.1 and 4,

where it is clear that those are first settlers or ere-dwellers (vifa) who build a
fire-altar on any land, the performance of this rite constituting the legal act
of land-taking,* Yama is the ruler: ‘One settes (avasyati) when he builds the

garhapatya, and whoever are builders of fire-altars are ‘settled’ (avasitah). .. .

The Patriarchs (fitarah) have made this world for him (akrann imam pitaro
lokam asma)*'; Yama is the temporal power (ksatra), and the Patriarchs the

settders (visah).'

As regards the setting up of the garhapatya, it may be noted that the actual
site is determined by casting eastward or forward (and subject to this
condition, evidently at random) a yoke—or yoke-pin (famya), as prescribed
in PB, XXV.10.4 and 13.2. There is an allusion to this practice in SN, text I,
p- 76, where we find the expression sammapasam, ‘peg-thrown site'.

YAJNA
It is that there may be Light that the First Sacrifice is undertaken by the

desirous Angels and Five Kindreds: ‘when the Five sacrificed to Agni* ( VS. XIL
. 23) that was as if to say ‘Come forth, for Man (manu) is angel-minded, fain to

¥See the section Yama as Vispati.

“Icelandic land-ndma, whence the title of the present essay, with reference to the
Icelandic ‘Book of the Taking of Land’ by the ere-dwellers (erbyzgya). The landfall of
the Scandinavian immigrants in Iceland, like that of the first settlers in America, and
that too of the Aryans in India (if we assume the existence of any such ethnic stock),
all offer close analogies with the settlement of the worlds ‘in the beginning’. This is
a normal case of the correspondence of microcosin and macrocosm, cf. AB, VIIL2.
amusya lokasydyar loko’nuripak, and AA, I11.1.2. In this sense every historical event is
a ‘repeat of history’ and a ‘recurrence’.

From the Indonesians’ point of view the same myth becomes their own pre-history,
the legend of their own immediate origins. Every people makes of its own land a holy
land in the likeness of the place of their origin, and names its sites after the names of
places in the first homeland; that is in our case, as if desiring to establish a ‘kingdom
of heaven on earth’. As for the earthly altars, to adapt by changing a single word what
has bcz-.cn aptly said by Mus (‘'Le Buddhaparé. .. ' BEF.E.0.,1928, pp. 2523}, ‘On dut
les considérer commes de petits foyers, gardant pour ainsi dire un éclat des grandes

forces actives concentrées aux sanctuaires privilégiés d’antan’; cf. Jeremias, The Old

Testament in the Light of the Ancient East, p. 58.

_ “'Corresponding to RV, X.14.9, asmd staw pitaro lokam akran, both passages
implying an establishment of worship kereand that Yama is ‘not a God of the dead but |
of the living’. Note that Vedic ‘here’ and ‘this’ refer to the Light-world generally, and
not especially or exclusively to our planet.

Cf. RV, VIIL.101.14, 'Three races digressed from the way, the otherssettled (vivisn)
round the Light (arkam) . . . in the worlds’: [L1.1, citing this text, adds, ‘those are
settled down (nivistd) around the Light, that is around Agni . . . even as being yonder
Sun’, where the application of vif to settlement in the Light-world is specific.
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sacrifice’, etc. (RV, X.5.1). Itwas in fact 'by means of this Session {saitra) that
Agni came into the state of setting all things in moton’ (sarvasya prasravanam
agacchat), or alternatively, thereby that Prajapatd*? ‘stupified by age (jiryya
mira), threw off his decrepitude (jaram apdhata) and came into the state of
setting all things in motion’, and so too ‘by means of this Session that
Mitravarunau obtained these worlds’ (PB, XXV.9.2; 10.10; 17.2-3). We must
assume also that the ‘Serpent-Session' (sarpa-sattra) formed an essential,
and indeed a first stage in the performance of the whole rite, for it was
‘thereby that the Serpents gained a firm support in these worlds (esu lokesu
pratyatisthan), thereby that they vanquished Death (the state of mere
potentiality, ante principium}, changing their skins and creeping farther’
(hitvd jirnan tvacam ati sarpante) , o be manifested in fu]l act as the Adityas, for
the Adityas are (a transformation of) the Serpents’ (PB, XXV.15.2; 4) A The
First Sacrifice has been referred to above in the singular, it will however be
understood that this is in a collective sense, the sacrifice actually consisting
of many parts and distinct celebrations. In any case, it is by means of this
thousand years Session that the All-Emanators (viSvasyjah, i.e. all the powers
participating in the act of creation) emanated all the Universe (vidvam
asrjanta), PB, XXV.18.1-2.

The occasion of the First Sacrifice—jana yad agnim ayajanta pasica, VS,
X11.23—is agre, in principio, at the beginning of an aeon; the birthday of the
Supernal-Sun, the Springtide of the Cosmic Year, when ‘Dawn first shone for
Man (usah uvdsa manave, RV, X.11.3), when ‘the doors of the worlds to come
open for you with their months and years', and ‘ancientare all these things’
(RV, 11.24.5). Its place is on that farther shore, which is also the rocky source
of Sarasvati-A§manvati, from which the Argonauts go forth to find a home
(@visam); when once the cosmic beacon hasbeen lit, ‘theyleft behind the Fire
that by their arms was made to flare upon the Rock’ (e bahubhyam dhamitam
agnim asmani . . . jahuh, RV, 11.24.7). When landfall is made, the settler’s first
concern is to establish the like ritual on ‘earth’, that is on the banks of the
River of Life, ‘where the Sarasvati ends’ (sarasvatyé vinasane, i.c. where the

2Prom the Brihmana point of view at least, Agni and Prajipati, the Year, are one
and the same Demiurge, anusamidhaty.

The same idea is expressed in Christianity when Christ is spoken of as ‘mediate
cause’, as in 5¢. Thomas, Sum. Theol, I, Q. 45, A. 6, ad 2, "the Son receives the power
of creation from the Father . . . and of the Son it is said ( John 1.3) *Through Him all
things were made." ' .

“That the Devas are Asuras and Serpents sacrificially transformed or ‘turned
about’ (paryavrita, etc.) is the theme of a separate article, entitled "Angel and Titan,
an essay in Vedic ontology’, to appear in the J.A. 0.8 this year.

That the Serpents ‘change their skins® is represented throughout the Indian
tradition in the power attributed 1o ‘Nigas' of assuming a serpentine or ‘human’ form
at will. ‘Creeping farther’ recalls vi ca sarpata ates in RV, X.14.9, which according to
our understanding is said with reference to angelic procession, and the lengthening
of days and prolonga.tion of one’s life, as in X.18.3 and 6: contrast svasarpana in $B,
1.8.1.7, . Note No. 15.




Fic. 3. Tn’z KinoLep FIRE oF THE Fiast SacuiFice: ‘Fire that was made to flare upon

Ptl{w Rock’, lil': I1.24.7. From a MS. of the Kalpa Sutra belonging to Mr. N.M.
ceramaneck, New York, see Brown, Miniature Painti ina Kalpasic
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waters meet the shores of the habitable worlds, cf., RV, IV.17.2, dhanvani
sarayanta apah); it is ‘forty days’ journey thence upstream on horseback’ to
the Source ($aiseva), which is in fact the Fountain of Life, and ‘so far is

Heaven from Earth’, PB, XXV.10.1; 16.4

It needs no argument to prove that the ritual on earth is performed in
imitation of the First Sacrifice: ‘the observance of the rule thereof is the same
as at the creation’ {$B, XIV.1.2.26, and passim), and ‘'in like manner does he,

#The plaksa prasravanais also referred to asa ‘pool’, hmdfz In the various accounts
ofthe rejuvenation of Cyavana (RV, L116. 10, PB, XXV .6.10, 8B, TV.1.5, JB,IIL120; 125,
etc.) the pool in which his youth is renewed by the Asvins is referred to either as such
(Arada), or as Waters (dpah), or as the 'infancy’ ($aifava) of the Sarasvati, and must be
regarded as the same as the source (prasravana) of the Sarasvati referred to in PB,
KXV.10.16, and ufsa aksita and sindhiingm upodaya of RV, VIIL17.16; VIIL41.8. It
would also seem to follow that Cyavina, 'in decline’, should be regarded as a
designation of Prajipati, when ‘stupefied by age’, firypa miira (PR, XXV.17.3). Cf. PB,
XXV.15.4, hitvd firnén tvacam {of which there is a reminiscence in Bhagavad Gitg,
11.22, vasdwsi jirnani yathd vihdya).

Agni, commonly {asin $B) and rightlyidentified with Prajapati, is similarly subject
to inveteration at the end of a world age, cf. RV, 11.4.5, ‘Being aged, He forthwith
became a youth again’ (jufurean yo muhur & yuvd bhirt), and AA, 11.1.7, where the
powers (vibkutayal, sc. devas) of the Purusoare said to endure ‘so long as the world of
Fire and Earth does not grow old' {na jiryate). An ageing of the worlds, and of the
manifested principte of life by which they are animated, is necessarily involved in the
traditional doctrine of aeonic succession.

Cyavana, then, may be taken to be an epithet of Agni-Prajipati at the end of an
aeon: of. RV, V.74.5, 'Ye (Asvins) took off from the inveterated Cyavana ( jujunso
eyavdnai) his skin as it were a tobe (vavrim atham na muficathah), then when ye made
him young again (yuvd . . . punak} he stirred the Bride's desire’ (& kamam mmve
vadhvah). We may say, made him once more that potent patifor whom ‘the desirous
woman goesaseekingin theflood’, JUB,1.56:and alithis correspondsto RV, VIL.101.3,
‘Now is He impotent, and now becomes progenitive, He shapes his likeness as He will.’
At the dawn of a new age, therefore, the former powers are said to ‘fall away’ {cyu), as
in RV, X.124.4, agnik somo varunas te cyavanie, or alternatively, as having fallen away
{¢yavana), to change their skins, proceeding in renewed youth. Here then, and just
as in other traditions, we recognize the concept of a Dying god and ever recurent
resurrection; One Principle, outwardly subject to an aeviternal inveteration ( jara)
but having at the same time in itself an unageing life (Gyuh ajaram, X.51.7) and
altogether independent of time ( ajuryam, X.88.13); mortai and immortal, manifested
and unshown, moving and unmoved. Sol Invictus: “All else that moves comes to rest,
only the Waters ever flow, the Sun for ever rises . . . Who with thy Light dispellest
Darkness, and with thy Radiance settest all in motion” (RV, X.37.2; 4), ‘He indeed
never really rises nor sets, but only inverts himself * { Aitareya Brahmana, 111.44).

The hrada or faiigva of the Sarasvati, the Fountain of life cited above, is also the
same as the dvatla of the Nerafijina, the abode of Kila Nagarija, to which the
Buddha's patra floats upstream (patisotam), a distance of 'eighty “hands” by measure
with the speed of a swift horse’; the same as Kaliya’s whirlpool of the Yamuna in the
Krsna &ilz and the same as the whirlpoel in the Story of Prince Mahbib (Chilli, Fatk
Tales of Hindustan).
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the sacrificer, even now’ (8B, VI1.2.2.7).% The sacrifice, undertaken merely
as karma, establishes the sacrificer securely where he is, it forms so to say his
legal title to the taken land (SB, VII.1.1.1; 4), and this significance suffices for
an exegesis of the mantras regarded strictly as karma kanda, the point of view
with which we are here mainly concerned. But is clear also that for ‘him who
understands’ (ya evam vidvan) there isimplied not merely a taking possession
of these worlds, but a symbolic fulfilment of the sacrificer’s whole course, a
symbolical journeying to the Fountain of Life upstream, ‘to find there a full
katharsis™ (avabhrtham abhyavaid ya),*® PB, XXV.10.18. Avabhria, in ritual
technique, is an ‘expiatory bath concluding the ceremony’. In CU, 11117,
where the whole course of life is interpreted in sacrificial terms, death as the
concluding ceremony of the ritual is the avabhrtha. In the same way, an
ablution in the Fountain of Life is a death, man’slast end; for avabhrthais also
(and more literally) a ‘sinking down’, as of foam into water, a ‘drowning’, and
in this profounder sense, the going down into the waters of the Fountain of
Life is a descent ‘into the depths, into the well-spring of the Godhead’
(Eckhart). Otherwise expressed, the sacrifice is said to be concluded ‘when
the grhapati dies’; arid where Agni is understood to be the grhapati, this will
mean that the last end of life is attained when the flame of life is extinguished
and despirated (nirvata). That this last death of the soul is a passage out of
our mortality into the pleroma (krisna, pizrna) is implied by the apparently
materialistic words of the text (PB, XXV.10.18) when itis said that ‘there the
sacrificer’s hundred kine become a thousand’ thatis to say that once and for
all he comes into effective repossession of all the potentialities of his being.

YAMA AS VISPATI

“Yama firstfound the way for us, this pasture never shall be taken from us’ (RV,
X.14.2). Fhe greater part of the wording of the ‘funeral hymns’ of the Rg-
veda—considered apart from their actual application in funeral ceremonial,
discussed below—has reference to Yama as pathfinder and gatherer together

“This is the normal, rather than in any sense a peculiar point of view; of. for
example, “The Christian Sacrifice (the Mass) . . . is an act of the divine and eternal
order the reality and significance of which can only be seen when it is viewed in the
context of eternity. It is not confined to, nor limited by, the conditions of time and
space, yet since it concerns man who is a creanure of time and space as well as an heir

of eternity it is immersed in the moments of our time’ (Bede Frost, The Meaning of .

Mass, Oxford, 1934, p- 63).

“Avabhrariiana must be understood here in the inverted, favourable, upstream
sense, ot as in AV, XIX 99 8.

For Alexander’sanalogous search for the Fountain of Life in the Land of Darkness,
and other Persian analogies see the sources cited in my ‘Khwaja Khadir and the
Fountain of Life . . . " in Ars Islamica, Part 2, 1934; and for a Chinese parallel, the lost
Vale of r_he_ Immortals and the Fountain at the River's Source, Hefter and Hall, ‘The
Chinese Idyll’, Ching Journal of Sciences and Arts, XXV, May 1934, pp. 220f. If the
Jjourneyupstream be 2 ‘myth’, howcan the journeydownstream, whichis presupposed,
have been a ‘fact’?
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andruler of ‘'men’ here in the Light-world; his connection with the Patriarchs
is as their guide and leader on the road that leads to the so much desired
extension of their ‘line’, he is the patron of those travellers on the pifryana,
that is to say of those individual potentialities, whose course is hidlerward,
and only later hence. In X.14.8, the comer-on is exhorted to ‘Put away the
curse, seek again thy home, and shining bright, assume a body’ (Aftvaya
avadyarh punarastam ehi, sam gacchasva tanva suvarcah) , where areincarn at‘ic.)n \
not in the later and more literal (Buddhist) sense, but of the progenitive
principles at the dawn of a new creation is implied. Cf. X.58, surely not ‘an
address to recall the fleeting intellect (manas) of aman at the point of death’
{Griffith), but to bring back an intellect at the appointed time for birth.*”

Yama'’s brindled ‘Dogs’ (no doubt the Sun and Moon, ‘four-eyed’ inasmuch
as they behold the four Quarters) that ward the Path are ‘man’s’ protectors
against demoniac powers, the wolf (vrka) and such; as ‘man-regarding’,*
these ‘Dogs’ can be identified with the ‘man-regarding spies’ of RV, IX.73.
5-6, who ‘turn-back the blind and deaf (for indeed) they that are malformed
do not pass over on the Pathway of the Law’ (rtasya panthdm na toranti
duskrtah) . The deformed, unformed, are turned back not merely as such, but
are repelled also for the sake of ‘men’, the principles of the Dark-world being
necessarily, from the dualistic point of view of the karma kdnda, thought of
as hostile {asiva, satru, dréti) o those of the Light-world; such indeed is the
cternal opposition of Asura and Deva as it is envisaged from the mundane
point of view.

What is the significance of this exclusion of the blind and deaf, or
otherwise malformed? To be blind and deafis the same as to be unawakened,
unintelligent, and stupid (abudhyamana, acetasa, miray, devoid ofany *human
intellect’ (symanas) such as Agni’s is. This is the condition of sarpatva,® cf.
Ahi-Vrtra abudhyam, susupanam, dsayénam, RV, IV.19.3; and Agni’s, as Ahi
Budhnya, ante principium, cf. apad asirsa guhamano anta, RV, IV.1.11, followed
by pra értain the next verse, and AB, 111.36, where itis stated that Ahi Budhnya
is metaphysically (paroksena) what Agni Garhapatya is outwardly (pratyaksa),
cf. Ahi Budhnyaas the ‘old’ and Aja Ekapad (the Sun) asthe ‘new’ garhapatyd,
PB, 1.4.11-12. With the injunction to the comer-on, kitvaya avadyam . .
vi sarpata alas, etc., in X.14.9, compare PB, XXV.15, where the Serpents,
‘vanquishing Death (wmrtyum ajayan) casting their shrivelled skins (hitvajirnan
tvacam) and creeping farther (ati sarpanti) become Adityas’, and so in'his case
who imitates their rite, ‘he too becomes a shining as of these Adityas’.®

In the same way X.56, has primarily to do with the procession of Agni and the
Patriarchs, with a voyaging in the ship of life within the worlds, ‘whether by these or
farther shores’ { avarisu, paresu).

“**Man-regarding’, nyeahsa, RV, X.14.11, elsewhere in RV said of Savitr, Agni,
Soma, vifvedevih, pitarah, etc., always in a favourable sense, cf. Sayana on X.158.8,
#rcaksa = "harmful to the foes of men’.

“Cf. the popular (traditional} expressions ‘blindworm’ and ‘deaf adder’.

®Visarpana and atisarpana implied in the cited pasages are the opposite of
avasarpanain $B,1.8.1.7 = avaprabhrarsanain AV, XIX.39.8. Cf. the case of Apila, on
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‘In the beginning . . . Death’ (mytyu) not yet essentialized (dtmanuvi, BU,
L.2.1)—-neither sees nor hears, for he has neither Intellect nor Word nor Eye
nor Ear, he is ‘incomplete’ (akrtsna, BU, 1.4.17); the yonder Brahman, not
subject to mortality {amarta), is not-in-anylikeness (amirta), BU, 1.2.1; I1.5.

whom Indra bestowed a ‘solar skin’ (sérya-tvacam) in place of the scaly skins that are
removed when she is passed through holes in the celestial chariot, which represent the
gateway of procession (RV, VIIL 91, with 8iyana’s gloss}. Even more significant, in view
of the known relationship between Ahi Budhnya, the Chthonic Serpent (cf. RV, ViI.
34.16, ahim abjam budhne nadindn rajahsu sidany and Agni Garhapatya, the Household
fire (cf. AB, IIL. 36) is the finding of Agni ‘on a lotus leaf where he had crept up out
of the Waters’ {adbhya upddasrplam pusharaparne, $B, VII.3.2.14); the use of stp here
admirably illustrates the unfalling precision of the traditional texts.

Observe also that in Buddhism, the list of those disqualified from admission to the
Samgha, the ‘Aryan’ community, includes eunuchs {in RV, the defeated and excluded
powers of darkness are typically vadhn, mitra, and stari) and serpents; thus very
evidently preserving the pattern of the original Vedic distinction of drya from andrya.

It may be noted further in this connection that Buddhism similarly carries over
from the Rgueda the notion of arhaita, ‘fitness’, *qualification’, or ‘proficiency’. The
designation erhat is applied to Agni in IL5.1; 3 and X.2.2, to Indragni in V.86.5, to
Indra in X.99.7, to Rudra in 11.33.10, to the Marucs in V.52.5, and to the First
Sacrificersin V.7.2, while in X.63.4, it is ‘by arhana’ that the Adityas are said to ‘obtain
their aeviternity {amptatvam anasuh), the trace of their earlier state remaining in the
designation ahi-mdyd, ‘possessing the magic of the serpent’; mdya here, as generally,
pertaining to the asurafva that remains in the devas, and by which they operate.

The parallel in Matthew, X.16, esfore ergo prudentes sicut serpentes, ef simplices sicut
columbae represents more than a simple figure of speech.

Apropos of our three Hllistrations, derived from Jaina sources, it may be added that
Jainism, no less than Buddhism, preserves the Vedic "arhal, see the description of
Fig. 2. And if the designation ‘Maker of a ford’ (frthamkara) does not-occur as such
in the Rgveda, the niotion involved in any case corresponds to what is an essential
function of the vispati who conducts the kindreds across the flowing Waters to the
promised lands; cf. also X.30.14, where the prayer is addressed to the Asvins, ‘Make
yeaford’ (krtam firtham), and various other passages in which the word #irtha appears.
It may be noted, oo, that just as Mahavira is conceived by one mother and nurtured
by another, so in Buddhism, Siddhartha is born of one who dies mmediately, and is
nurtured by her sister, these two bearing the significant names Maya and Prajipati,
which represent in fact the names of the Madonna respectively in eternity, and in
aeviternity or time, at ‘night’ and by ‘day’. This dual birth immediately reflects that of
the *two-mothered dvimatd) Agniof the Rgveda, asfor example in [11.55.4, where ‘One
mother holds the Calf (Skr. vatse = bambino, just as speaking in the vernacular we
sometimes call a child a “kid"), the other rests’ (ksefi = remains ab intra, as in I11.55.7,
and X.51.5); while in V.2.2, we see that of these two mothers, it is the Queen-mother
(mahisi, carresponding to the Buddhist May3) that begets the Prince (kumdara=Agni),
and the ‘handmaid’ ( pest, corresponding to Prajapati in the Buddhist legend) that is
now holding him. An almost literal parallel to the events of Mahavira's nativity occurs
in RV, I.11%.1, where ‘Night, as having conceived for Savitr's quickening (prasiita
savitufy savaya) yields the womb to Dawn’ (yonim draik), cf. 1.124.8, *Sister to mightier
sister yields the womb'.
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In the same way it is said that ‘He is impotent (starik) on the one hand
and virile (sittah) on the other. He shapes his aspect as he wills’, RV, VIL101.
3, Thatis to say that he is ‘impotent’ in the dark night of time, in the ‘house
of darkness’ (amasi harmye), and hence the designation of this state as
Privation (afanaya) and Death (mrtyn), BU, 1.2.1. This state of Privation is
necessarily conceived from an empirical point of view (that of the human-
animal, pasu, ‘whose discrimination is merely by hunger and thirst’, afang-
pipdse eva abhivijfianam, AA, 11.3.2)* as a condition of pain, as for example in
RV, 1.105, where Agni’s sufferings as Trita Aptya ‘in the Pit’ (kupe) are
described %

Other correspondences between the Buddha and Agni are demonstrated in my
Elements of Buddhist Iconography, Cambridge, 1935. To materials assembled there it may
be added that the Buddhacariia, 1.16 and [1.19-20, referring to the death of Maya-devi
afterthe birth of Siddhartha, describes heras ‘abandoning, as was befitting, her subtle
form (swksman prakstim) and manifesting her “double” ( svamitstih),, of the disposition
with herself (samaprabhavd)’. In this less rationalized form, the story corresponds
to the Vedic myth of Vivasvat (the Sun) and his wife Saranyi, whose son is Yama,
and Saranyli’s ‘double’ (savarnd) whose son is Manu (Yama and Manu can both be
identified with or assimilated to Agni). There can be no question that the legends of
Mahavira and Buddha are adaptations, or rather, partial rationalizations, of the Vedic
legend of Agni, in which the historical element is absent. It is accordingly that we can
say that like the stories, the traditional ilustrations of the nativities of Mahavira and
Buddha are virtually illustrations of the nativity of Agni and representations of the
Creation ‘in the beginning’ as described in the Rgveda.

It may be added, recalling at the same time that the name Visnu is of frequent
occurrence in the Rgoveda as a designation of the Sun, that the legend of Krsna's
nativity once more repeats the essentials of the story as summarized above. Born of
Vasudeva and Devaki in the realm of an Asura, Krsna is conveyed to Gokula (the
Brajamandala is not this Gokula, but called after it), where he is fostered by Yasoda,
who like Trigala does not know that the child was not begotten in her own womb: the
translation from interior to exterior operation is clearly marked by the miraculous
crossing of the river Yamuni, which though in fload, becomes fordable at the touch
of Krsna's foot, the story thus repeating with only slight variation the Vedic legend of
the First Crossing of the River of Life, ‘leaving behind the unfriendly powers'{ RV,
X.53.8), and it will not be overlooked that the real mother ‘remains’ (Vedic kseti)
within. The parallels could be developed at great length; most of Krsna's heroic feats,
for example, are the same as Indra’s or Agni’'s.

5"I“l'na ‘estimative understanding’ in scholastic definition; appetitive, pragmatic,
CXpenmental, scientific knowledge.

*It has often been remarked that a doctrine of Hell is unknown to the Rgueda, In
fﬂCt_, however, the Rgvedic Hell is precisely that ante-natal tomb from which the life-
f:lesuous principles are thought of as escaping, or into which those who have fallen
Into metaphysical sin or are enemies of the Aryan Kindreds may be thrust back again.
On the other hand, the intermediate state of latency (privation) is a_fifure one only
_ﬁ'Om the stand point of those already manifested in anyaeon who, being progenitively
mclined {praji-kamya) and occupied with works, have not yet as Comprehensors
(vidvan) risen above the ‘storm of the world-flow’. Wherever the evolution and
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Butnow the Hidden Light is found and freed, there isa Harrowing of Hell,
the incomplete are made whole: ‘when thou hast made him viable ($ritam),
O Jatavedas,” then speed him to the Patriarchs forth (pra hinutat pitrbhyah),
bear him to the world of the well-made (sukptam, opposed to duskriah in
1X.78.6, cited above). . . . Agni, re-emanate him (ava, srja punah) who now
that thou has summoned him proceeds with his intrinsic-powers (yas &
Ghitas carati svadhabhik); induing life, let him proceed in statu pupillaris
(iesah, Sayana Sis-yamanah); what wound soever the blackbird, the ant, the
snake, or jackal has inflicted, do thou Agni, all-devourer, heal, and Soma
too, who bideth with the Brahmins’, RV, X.16.1-6.%

On the other hand, the application of the texts in a reverse sense is
perfectly legitimate, recurrent death being in its turn a passage to another
world, another life though still within the worlds; in RV, X.58, Yama is
evidently the ruler of the dead in this sense. And ambiguity of application is
inevitable,” if only because an extroversion must imply (wherever the cosmic
process is conceived of as cyclic, kreislaufig), 2 corresponding and analogous
introversion. It is in just the same way for example, that the revolution of the
solar wheel, which form the karma kdnda point of view is unte life in the
worlds, becomes in jfidna kdnda and in Buddhism a revolution unto death,
the last death of the soul. There cannot be spiration without a corresponding

involution of worlds is thought of as an eternal cycle. ‘Hell’ or restraint is necessarily
a past as well as a future state contrasted with that of the worlds themselves, in which
the satisfaction of desires is freely pursued.

At the same time, it is only from the mundane {{zukiks) point of view that the state
of privation can and must be thought of as one of defect; the privation is more strictly
speaking an absence of any limiting condition, a liberty (adititva) that is not in any
wise (neti neti), but potentially in all wise {vifvatas, etc.), for “What is silent (tisnim =
maunam) is unexpounded (aniruktam), and what is unexpounded is everything
(sarvvam)’, $B, VI[.2.2.14, of. Eckhart, “This impotence of the essence is its chief
potentiality.”

5This essential name of Agni, as he who aekhyat devandm . . . janimd, RV,1V.2.18,and
vifud veda janima, V1.15.13, is here especially appropriate.

#The last reference is to the ‘tortures of hell’, in the senses aforesaid, cf. for
example RV, IV.19.9 where the 'Maiden’s Son’ (Agni) is spoken of as ‘blind and
devoured by ants’. Of Agni as eighth Aditya, Martanda, Agni Vaivanara, Agni-
Prajapati, it may assuredly be said that ‘he descends into Hell and rises again from the
dead’, punah punah jayamana.

%An ambiguity that recurs in connection with every symbeolic representation of the
cosmic cycle. The Tree of Life, for example, is one to be fostered or felled according
1o our point of view, see texts cited in my Elements of Buddhist Iconography, pp. 11-1 2.And
without multiplying Indian instances, it may be pointed out that just as in the case of
the funeral hymns of the Rgveda, so in that of the funeral texts of the solar cuit in
ancient Egypt, it is very evident that these are worded originally with respect to the
divine procession, and only secondarily adapted inversely. This becomes especially
obvious when we find the Pharaoh (Teti) cailed upen to come to the rescue of ‘the
Sun (Atum} in darkness'—the Vedic githan sitryam, V.40.6, etc.—'to kindle for him
the light and to protect him’, see J.H. Breasted, The Dawn of Conscience, 1934, p. 87.
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despiration (nirvana). Most of the texts with which we are concerned have
primarily to do with the pitrydna, the ‘Way of the Patriarchs’. It is only those
whose voyaging is sooner or later on the devaydna, the “Way of the Angels’,
that make land again there where the coming forth and going in are not
alternate, but one and the same thing; it may be said only of the Comprehensor,
as of Agni, that ‘He proceedeth foremost, while yet abiding in his Ground’
{(anu agrad carati kseti budhnah, RV, 111.55.7).

Though Yama’s is the dreaded path of death (RV, [.38.5) and Agni is the
very principle of life (yw, ekayu, visvéyu, passim), the Rgveda either identiftes
Yama with Agni (1.164.46), or calls the latter Yama's darling friend (kamye,
X.21.5) or priest (hotr, X.52,3), and there is a significant aspect in which
their functions coincide, viz., as *gatherer together of the kindreds’ {in1.59.1,
Agni janan . . . yayantha, in X.14.1, Yama is samgamananm jandndm), cf. ekam
bhit, ‘to become one’, i.e. ‘to die’. The contrasted functions are in fact united
in the Golden Germ ‘whose likeness is that of life, and likeness that of death’
(X.121.2), in the Year ‘that separates some beings and unifies others’ (AA,
I11.2.8). How these two that are the same play into each other’s hands can be
seen in RV, 1.163.2-3, where the sacrificial horse {given to Death by Agni as
priest and sacrificial fire of the ASvamedha) is given by Yama in turn to Trita,
that is to Agni himself ab intra, is yoked by Trita, ridden by Indra, and
identified with Yama, Varuna (aditya), and Trita. All these are One for the
Comprehensor, absolutely unified (ekadhd bhiitva, BU, V.5.12), that is, dead
and buried in the Godhead. We may say then that it is as Yama that the dying
man beholds Agni when he reaches the realm of the two kings, Yama and
Varuna (X.14.17); and that for the Comprehensor (vidvan), and for any man
that has done well, that one principle that some desire as life and others fear
asdeath can be seen in either aspect as the Friend (mitra) , the Meeting-place
(sarigamana) , and Lord of the Settlers ( vispati) ; for him the paths of Agni and
of Yama are one and the same devaydna.

CONCLUSION

I.t has been sought to show that the Rgveda is not concerned with events in
.t.lme, butwith the ‘entering in of time from the halls of the outer heaven’, that
1s agre, in the beginning, in princpio. Nor can that entering in of time be
thoughtofasitself an eventin time; itis ‘first’ and a ‘beginning’ onlyin logical
f)rder of thought. Life is ‘crossing over’ all the time, ‘out of the everywhere
into here’ and a motion forward to the ‘lastend’ (purusartha, parar padam) >
Sicut erat in principto, est nunc, et semper erit, in scaeula saeculorum. These are, of

“Needless to say that from the jfidna kinda point of view, so familiar in Buddhist
formulation, the ‘crossing over’ to be accomplished by the Comprehensor, or for him
b}"fhe Angel of his devotion and of whom he partakes (bhakti= ‘participation’}, is not
as it was in the beginning hitherward, but hence; for as Eckhart expresses it, ‘the last
€nd is the same as the first beginning’.
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course, Pirva Mimamsaka points of view; but here they have been
independently developed.

Some have been impressed by the ‘bewildering variety’ of Indian myth-
ology, ritual, and art: it would be nearer the truth to speak of its sameness
or monotony,” for in fact it never departs from the fundamental theme of

the Beginning of All Things (j@te-vidyd). And this is true in an even wider.

application, for this story of the first beginning, which also points the way to
the last end, has been told in what is essentially one and the same way,
although with abundant dialectic variation, throughout the world and from
time immemorial, and survives even to-day not only in accepted scriptures,
but also in fairy tale and nursery rhyme, and in folk art.

"”Munotony of implication (ekaurttatva) or sameness (samatd), not without variety
of explication (wvivritatva), but comparable to that of water flowing from a perennial
source, or that of the recurrent seasons. If we are never wearied by the recital of what
is always the same story, this is in the same sense that we are never wearied of the daily
rising and setting of the sun: we often demand ‘novelty’ when our attention is dis-
tracted, but whenever we regard the realities of life, we recognize that what we really
need is not a perpetually ‘novel’ but a constantly ‘criginal’ (ex fonte) experience.

Notes on the Katha Upanisad




Notes on the Katha Upanisad’

FIRST VALLI

Arhand brhad devase amrtatvam anasuh, RV, X.63.4
Ka etam adityam arhati samayaitum? JUB, 1.6.1
Kas tam madamadam devam mad-anyo jgtum arhati? KU, .21

Several crucial passages of KU, appear to have been radically misunderstood
even by Sankara, and a fortiori by modern translators. We must in the first
place understand the sitvation. Death {mrtyu, yama) is throughout the
Brahmanas and Upanisads, as also in RV, one of the highest names of god.
Identified with the Sun, all that is under the Sun is in his power, and all
beyond the Sun immortal; He is the Breath of life, at whose departure living
beings die (SB, X.5.1.4, 2.1-4 and 13, 14, etc.). Under the Sun he takes the
form of ‘repeated death’ (punarmryu); beyond the Sun he rules in Paradise.
Death does notdie. Itisonly bya conquest of the one and union with the other
of his aspects that an immortality can be attained,—the comprehensor
‘defeats repeated death, death gets him not, Death becomes his Spiritual
essence (4iman), he becometh the One of the Devas’ (BU, 1.2.7}, ‘he wins
beyond the sun’ (CU, 11.10.5). The solar Orbitself, the disk of the Sun, is the
gateway of Death’s house, the mansion of Brahman, to which the Wayfarer
seeks admission in our Upanisad and in so many of the related texts, e.g. [ia
15-16. In our Upanisad Death himself is the Guru, and Naciketas the Sravaka
and $isya. We proceed at once to a discussion of particular passages.

L5: bahindm emi prathama . . . emi madhyamah, kim . . . adya karisyati? ‘Asone
of many 1 go first, and I go midway, and nowwhatwill He (Death) dowithme?’
‘Now', i.e. now that my time has come, now thatI have really died and left the
body behind me. Three visits to Death are likewise implied by the ‘three
nights’ of 1.9 (not necessarily consecutive ‘nights’}; and these three cor-
respond also to the three questions and three boons and three strides of the
text. By bahunam Naciketas recognizes the universality of his experience. His

'See also my ‘A swdy of the Katha Upanisad , ITHQ, X1, 1935, pp. 570-84. Frequent
_ reference will be made to Rawson, The Katha Upanisad, Oxford, 1934. The following
abbreviations are employed: RV, AV, TS, VS, MS, respectively the Rgueda, Atharvaveda,
Taittiriya, Vajasaneyi and Maitrdyani Sawhita SB, AB, JB, JUB, PB, TB, respectively the
Satapatha, Aitareya, Jaiminiya, Jaimintya Upanisad, Paficavimia and Tatitiriya Brahmanas,
BU, CU, MU, Mund, I, Tait. Up., KU, the Brhadaranyaka, Chandogya, Maitri, Mundaka,
Ligvasya, Taittiriya, and Katha Upanisads; BG, Bhagavad Gita; Sn., Suila Nipata; A, D, §,
the Arnguitara, Digha, and Samyutia Nikdyas.
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is not, indeed, a particular case: it is the rule that every man dies thrice and
is thrice born,—first when he is begotten, second when he is initiated, and
thirdly when he departs from this world { JUB, I11.9). Having now for the
third time and ‘really’ died, Naciketas stands upon the threshold of the new
Life into which the sacrificer ‘is reborn of the Fire'.? This formulation of
‘three deaths’ makes intelligible what would otherwise be difficult to
understand, the words of the ‘Voice’ in the TB, version, ‘Thou hast been told,
“Betake thee to Death’s houses, " “Unto Death have I bound thee.™ Go thou
to him when he is not at home’ (pravasantam). It is in fact only on the third
morning that Death appears in person. One does not meet Him face to face
until the body has reaily been consumed.? But Death has other ‘houses’ than
that which lies beyond the golden disk, of which the dark night of the womb,
often referred to as a ‘hell’, is one, the ‘night’ of initiation another, and
‘death’s dark night’ a third. Death ‘as he is yonder’ ($B, X.5.2.16-17) is not
in the womb, nor does he show himself in person to the initiate, nor even at
death; He is not ‘present’ there, but only ‘re-presented’ by the concept of
‘recurrent death’ (punar mrtyu); and this, we understand, is what is meant by
the saying ‘Go when he is not at home.’ The Voice, in other words, advises
Naciketas to prepare himself by an understanding of what is meant by a
crossing over of the recurrent deaths that are appointed to every man here
and now.

1.8-9 (as represented in the 7B, version): The matter of the food that
Naciketas “eats’ on the three nights mayalso be considered. The nourishments
are respectively Death’s ‘progeny’ (prajam), *sacrificial animals’ {pasiin}, and
his ‘duties’ (s@dhukrtyan). These ‘foods’ should correspond to the three
means by which one ‘lords it over death’ three timesin the course of a normal
life, as described in JUB, II1.9f, ‘death’ being the same thing as ‘hunger’
(adandya, privaton). What are Death's ‘progeny’ or ‘children’? In SB,

*We cannot see in what respect A4, IL5 is, as Keith insists, ‘fundamentally distinct’
from JUB. If in AA, it is three *births’ cnly that are specifically mentioned, it must not
be overlooked that any birth implies a previous death, and that in any case this is
explicit in the case of the third birth, since it is when the man departs (praits) as a
kriakrtyah, thatis ‘dies’, ha_ving fulfilled his tasks, that he ‘is born again’ { punar jayate)
and becomes immortal ( amrtah bhavati). The texts are not identical, but nevertheless
perfectly consistent.

Punar jayate: ‘is regenerated’, born again for the last time, never to be born again
as a mortal individual, but only with and as the Spirit, aserirah jariresu, of. KU, V1.4
sergesu lokesu Sartratudya halpate (sc. as a Kimicarin). Punar jayate: as in BU, 1119, 28,
Jéta eva na jayate, ko nvenam janayet punak? ‘He isborn indeed, (and yet} heisnotborn
(having become the ‘Untborn’, ajak); for who is there now to beget him again?’ (since
he is no longer a2 member of any lineage, see JUB, I11.14.1, and parallels, Hindu,
Buddhist, and Christian). '

*Note the plural, *houses’.

*The *Voice’ substitutes for the Father's dadami, ddam, which we take to be from dé,
to bind or tie, as a sacrifice is ‘tied’ to the post. The concluding words are spoken by
the Voice, not quoted as the Father's,

*While the soul progresses, God remains unseen’ {Eckhart).
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X.5.2.16 he is 'one as he is yonder, and many as he is in his children’; and
clearly, these ‘children’ are the ‘breaths’ or ‘rays’ or ‘feet’ thatreach the heart
of every living thing, and with respect to which it is said that when they are
withdrawn, the creature dies; just as the many rays of the Sun are its 'sons’
( JUB,11.9.10) ° the Sun being the same as Death ( JUB, 1L 10. 1.0 ar?d passz.m).
The eating of Death’s ‘progeny’ is then the same thing as ‘coming into being
in accordance with the breath; for it is inasmuch as the breath indwells the
expended semen that he comes into being' (sa tato ‘nusambhavati pranam ca;
yada hy eva retah sikiar prana avisaty atha tat sambhavati, JUB, 111.10.5).” Thus
he overcomes the first death. Now as to the ‘sacrificial animals™: ‘Verily
unborn is the man insofar as he does not sacrifice; it is through the sacrifice
that he is born' ( JUB, I11.14.8) with reference, of course to the sacrificial
initiation which involves a temporary or symbolic death, and a rebirth, as is
fully developed in the third book of the Satapatha Brahmana. And thus by this
‘birth from Agni’, he overcomes thissccond and initiatory death ( JUB,HI.16.
6). Finally as to Death’s sadhukrtyah: these ‘things to be done aright’ are the
*works to be done’ by the new man born of the initiation ¥ 'whattheydoright,
that rises up as their eating of food’ (yat sédhu kurvanti tad esam annadyam
utsidati, JUB, 111.14.6). Itis by this ‘food’ that the dead man is sustained and

“Under the theory of procession by powers, souls are described as rays’ (Plotinus,
Enneads, V1.4.3}. '

"He who dwelleth in the semen is yet other than the semen. . .. He is the Spirit,
the Inner, Controller, the Immortal’ {dmantaryimyamriak, BU, 111.7.23); hence "Say
not “From semen” that a mortal once departed is born again, but from what is alive
(in the semen}; just as a tree springs up from the seed, no sooner dead than come into
being again™ (BU, I11.9.28). This can only be fully understood in the light of CU]
V1.11-12 where it is made clear that it is not the seed as such that is alive, but that
‘undimensioned {animanam, see discussion of KU/ 11. 20, below) thatis not to be seen’
-within it, from which the great tree grows up. The same is implied in AV, X1.4.14
“When thou, the Breath, givest life, then is he born again’; cf. Kaus. Up., IIL.3 ‘It is as
the Breath {préna) that the Provident Spirit {grafiidtman) grasps and erects the flesh’.
And this is also precisely the Christian doctrine, as enunciated by St. Thomas, Sum.
Theol., I11.32.1 ‘The power of the soul, which is in the semen, through the Spirit
enclosed therein, fashions the body.’

The comparison dhdndruha iva . . . pretya sambhavah of BU, 111.9.28 is repeated in
KU, 1.6 sasyam ivgjayate punah. The point of all these comparisons and altusions is, that
it is the Spirit, and not the individual so-and-so, that is perpetually and instantly
reborn, although not subjected to the vicissitudes of birth. It is only the psycho-
physical vehicles which are animated by the Spirit, and are in this sense incarnations
of the Spirit, or more properly speaking manifestations of the Spirit, that are
themselves casually determined, and mortal. He only, therefore, who ‘knows himself’
as the Spirit, and not as the psycho-physical vehicle, ts free and immorial: and that
‘That art thou’ follows immediately upon the passage briefly quoted above from CU,
VI1.12.2. See further my “The coming to birth of the Spirit’, to appear shortly in Indian
Culture,

*For initiation {diksa) as a death and a rebirth see 78, V.2.4 and V1.1.3, AB, 1.3 and
V1.31, JUB, [11.7-9, $B, 111.1.2 and IT1.2.1, etc.
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conveyed until he reaches the Sun and stands face to face with Death, the
Angel with the Flaming Sword, the Sun, the Truth,—‘his breath first ascends’;
itexplains to the Devas, so much he did right (iyad asya sédhu krtam), so much
evil: then along with the smoke (of the pyre) he ascends. . .. He approaches
him who glows yonder ( /B, 1.18), viz,, ‘the Sun, Death’ ( JUB, I11.10.10 émd
passim). In other words, it is by the ‘duty done’ or ‘what has been done right’
(s@dhukriam) that the sacrificer is kept in being on the ‘night’ of the third
death, and until he reaches the very gates of the solar Paradise wherein Death
is always at home. Past these gates there is no carrying over by means of any
‘food’,since ‘the eating of food’ implies insome sort of aformal embodiment:
what is beyond the Sun, who is Death, isimmortal (SB, 11.3.3.7): and no one
becomes immortal with the body (SB, X.4.3.9; JUB, I11.38.10). It is by know-
ledge alone, by such knowledge as Death himself imparts, that the final
passage is made; which knowledge of the Brahman is the knowledge of
oneself as the Self, as the Spirit (atman). This, as all our texts imply { JUB,
I11.14.5, etc., with the closest possible parallels in the Hermetic, Christian,
and Islamic traditions), is a total severance of the Spirit from its psycho-
physical manifestation, a ceasing to know of oneself by any name or aspect
(ndma-rupa), or as anyone or anywhere: for there can be no return to the
source except of like to like, and “That has not come from anywhere nor
become anyone’ (KU, II.18). The question ‘Who knows where he is?’ (KU,
I1.25) will apply asmuch to the individual altogether liberated (atimukta, etc.)
from his individuality as to the Spirit itself, which is only omnipresent
precisely because it is not ‘anywhere’. As the Buddhist texts so often express
it, ‘There beyond there is no further extension of thusness’ (nraparam
itthatayati, S, V.222, etc, etc.).?

The foregoing discussion of the problem of ‘foods’, ‘houses’ and ‘nights’,
considered as one question, is strictly speaking pertinent only to the TB
version of the story. In the Upanisad we are not told, but left to assume, that
Death has been ‘away’; we are only told in both versions that the guest has
‘gone hungry’. And this is a matter of fact; one does not ‘eat’ either in the
womb, or on the eve of a sacrifice, or on one’s death bed. On the ‘fast day’
(upa-vasatha) preceding a sacrifice (see $B, .1.1.7-11), in one way or another
one ‘does not eat’, and ‘should sleep that night in the house of the sacrificial
fire or household fire (ahavansyagarevaitarm ratrish Sayita gérhapatyégare va) for
he who enters upon the operation approaches the Devas, and lies down
amongst those very Devas whom he approaches’. It is such a ‘night’ as this,
spentfasting in the ‘house of the Fire’ that is referred to by the second ‘night’
that is to be spent at Death’s house. The words of $B, 1.1.1.9, ‘Let him
therefore eat what, when eaten, counts as not eaten’ is singularly suggestive
of the situation represented in the 7B version of our story where, although
Naciketas ‘does noteat’, he is able to tell whatitis that he ‘has eaten’.* In any

°Cf. 8§, 1.119, where Mira seeks in vain for the departed grhat, Godhika.

"The story of Viévamitra and Indra in AA, 11.2.3-4 is virtually identical with that
of Naciketas and Death in KU, Indra speaks as the Sun; Vi§vimitra pays a triple visit
to Indra’s ‘dear home’. On each occasion Visvamitra repeats a hymn, saying ‘This is
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case we have been able to trace a connection between the three kinds of ‘food’
in the T8 version, and the ‘three deaths’ thatare implied by the ‘three nights’
of both texts. In the same way in KU, 1.11 ratrih sayita, thee reference is not to
just any night, but to the Father’s ‘rest’ in the nights of time, in the sense of
‘rested on the seventh day’. ‘Varunais the night’ (PB, XXV.10.10); “the night,
the darkness, death’ of AB, IV.5; the ‘night’ of JUB, II1.1.9 muhyanti diso na vai
i ratrim prajidyante; i.e. the Brahman of MU, VI.17 na hyasya . . . disah
kalpante. Thus in one sense or another all of the (four) ‘nights’ of our textare
‘deaths’ rather than ‘times’, noris there anything strange in this, in a tradition
where seasons, months, fortnights, and days and nights are so often states of
being rather than times,

1.10 and 11: tvat prasystam and mat prasysiah ‘released by Thee’ (Naciketas)
and ‘released by Me’ (Auddalaka Aruni, Gautama, father of Naciketas).
These expressions can only be understood in the light of RV, X.16.4-5,
‘Bear him, O Agni (here the Devourer, Death), give him back again, unto
the Patriarchs in the world of the Perfected; induing Life, let the Residue
ascend, let him be aggregated in his own form’ (vaha enam sukrtmun lokam,
ave stja punar agne pitrbhyak, ayur vasana upa vetu esah,'* sam gacchatam'®

food’, meaning evidently, ‘This has been my sustenance’. Indra grants a boon {not
three: the whole story is condensed), Visvamitra choosing 'to know thee, Indra’. Indra
describes himself as the Sun, the breath, and this breath is what is really his own
sustenance, and Vifvamitra's. The comprehensor of this becomes immortal The
‘What I am, he is; what he is, ] am’ of A4, corresponds to the answer of the postulant
for passage through the Sun in JUB, I11. 14.3-4. In §4, 1.6 the boons are three, but
Visvamitra makes the same choice in each case, ‘to know thee, Indra’.

"'See the discussion of KU, I11.] rtar: pibantau sukrtasya loke Yama’s Paradise in RV,
X.16 is more fully described in X.135. If., where it is also perhaps ‘Order’ that *Yama
drink:s of with the Devas’ (devaik sam pibate yomah).

" Sesah: cf. KU,IV. 3 and V. 4 kim atra parisisyate with CU, VIIL4-5 atisisyate. . . dtman.
We have shown elsewhere that it is by no means accidentally that Sesa and Ananta are
designations both of the World Serpentand of the Brahman (see my ‘Angeland Titan'
in JAOS, 55, 1985 and ‘Janaka and Yajiiavalkya® in IHQ, Xill, 1987).

PIn X.14. 8 hitvaydvadyan punar astam eki, sar gacchasva tanva suvarcih‘ Discarding
woe-unspeakable, go home again, be aggregated in a form of light'. Astam i here, as
this expression is regularly used of the setting Sun, as ‘going home’, 1.e. to “‘Whence
the sun arises and unto which he goeth home’ (yatas codett siiryo'stawm yaira ca gacchali,
KU, IV.9). This ‘Home’, which is man’s last end as it was his first beginning, is more-
over one of the names of the Gale of the Spirit, ‘the cne entire Godhood (V: ayu). ...
Bls veryname is ‘Home' (sa haiso'stam nama). ‘Home’ they call the ‘Seizures’ (grahdh)
in the West' ( fUB, I1L.1.1-3). Cf. modern ‘go to one's last home’, ‘go West’ = to die.
The “West’ implies Varuna, who indeed is the Seizer of all things ($B, 11.8.2.10
Yathemd varunak frajé grimat; similarly MS, 1.10, 12; T, V.2.1.3; AB, VIL15, etc.). The
GaleisVaruna's dtmatevata. . . vary na { RV, VIL. 87, 2) or what cenres (0 the same thing,
the breath of Vac = Aditi (aham sva vita iva pravami, RV, X.125.8). Hence in
the Requiem RV, X.16.3 vitam dima . . . gacehaty, and the common expression véye-
‘ga!a}_h deceased, For Varuna as one to be both feared and loved see RV, VIL86. This
Home" is the Father's house, from which the Prodigal son departs with his portion,
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tanva. No difficulty remains, if only we do not persuade ourselves that the
story of Naciketas is the relation of any *historical’ event. What Naciketas asks
is that he may be ‘let pass’ by Death, may be ‘released’ unto his father, to the
Father whom Death has already and long since, i.e. at the close of a former
Aeon, 'letpass’ and ‘released’ unto his ‘rest’, arestto be perfected by the son’s
return and welcome. This is, in other words, and as the name Aruni suggests,
nota ‘human’ story'®, but an ever recurrent genealogia regni Dei, in which the
Father is always coming forth in the Son, and the Son ever returning to the
Father: which coming forth and sending forth of the Son is always a giving of

and to which he retumns after eating of the husks; Death is the Keeper of the gate.

Sarigamana, 'Gatherer together, is one of the names of Yama, e.g. in RV, X.14.1.
It is in this sense also that ‘to be unified’ (eko bhir) and ‘to die’ are regularly coincident
expressions. In the same way Eckhart’s separated and united beings’, viz., those who
are alive to themselves on the one hand, and the ‘blessed dead, dead and buried in
the Godhead’ on the other. ‘How often would I have gathered thy children together
... and ye would not.’ {Math., XXII1.37).

HCE. RV, X.56.1-2 sarvelane tanvas . . . parame janitre . . . diviva jyotih svam. Taniiis
‘form’ of such sort as is proper to the Atman, of, KU, 11.23 vivrnute tanith sodm. Tanvd
is as much as to say svaritpena, ‘in thine own proper, ot intrinsic form’, i.e. in a body
of light. With KU, 11.23 cf. RV, X.71.4 (vég) tvasmai tanvern vi sasre.

The assumption of this ‘form’ is a ‘resurrection from ashes’.This is, in fact the
Vedic doctrine of the ‘resurrection of the body’, more fully stated in JUB, II1.3.5. ‘Now
whoever is a Comprehensor of this Spiritual-essence of the Logos (ukthasydimanar,
where uktha= sdman, identified with the Sun) comes into being in yonder world with
limbs and body complete’ { sangas salanus sarvas sambhavati). This does not mean, of
course, that the ‘form’ or ‘body’ of light, the ‘intrinsic form’ (svariipa}, which is built
up by the sacrificer while still in the body, is itself a physical form or body. On the
contrary it is a ‘transformation’ of the physical body, which no longer exists as a
phenomenon (riupa), but nevertheless subsists, with all that is proper to it, as an effect
subsists in the cause to which it has been ‘reduced’, (i.e. ‘led back’), more eminently.
The regeneration {last punah sambhgua) ,in other words, is a rebirth of all that was real
in that which died: all of which ‘real’ is even here and now ‘light’.

We cannot nowdevote space to a comparison of the Indian and Christian doctrines
of the resurrection of the body, except to remark that it is likewise Christian doctrine
that all resurrection is from ashes, and that all the members of the body are
resurrected; all, in fact, that really belongs to “human nature’, properly understood
(see St. Thomas, Sum. Theol,, Suppl., 78.2 ¢, 80.1 ¢, etc.).

¥Rawson himself concludes that ‘probably the names, which are all patronymics,
are not meant to be historical’ (p. 65). And even if we choose to think of them as
‘historical’ to the same extent that the sacrifice of Abraham can be thought of as
historical, it rernains that such sacrifices as those of Naciketas to Death, or dedications
such as that of Rohita to Varuna, are ‘types' of the Eternal Sacrifice of the Universal
Man, whom others sacrifice at the same time that the sacrifices himself. If we think of
the ‘fathers’ who appoint their sons to Death as ‘cruel’, let us not forget that no man
can beget a son who does not at the same time hand him, who is also himself, over to
Death, or rather, to the triple death referred to above (triple, because in such society
as this, initiation is the rule). In this respect, what is true of the Son of God is true of
Everyman, and what is true of Everyman is true of the Son of God.
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the Son to a ‘recurrent generation and death’ in the sense of RV, X.72.9
prajayai mytyave tvat punah and KU, 1.4 mytyave. The ‘many’ of KU, 1.5 is with
reference to ‘many Agnis’: and that Naciketas, the Kumdra, is himself ‘an’
Agni is further implied by the vaiSvanara . . . atithih and the technical
expression ‘give him his quietus’ (§antim kurvanti) of 1. 7. Naciketasis at once
the Sacrifice and Sacrificial priest; if he needs to be instructed in his office
by Death,'® this corresponds to RV, X.52.1 where Agni likewise asks to be
instructed in his duties. Our hero’s name is foreshadowed and perhaps
intended in RV, X.51.4 etam artham'” naciketdham agnih, ‘1 Agni, have not
recognized (na ciketa, Sayana “have not approved”) that task’, viz., that of the
Priest ( kotra aham varuna bibhyat, ibid.) and cosmic Charioteer (rathin, ibid.,
6); while itis Yama that ‘recognizes’ Agni (tash tva yamo actket, ibid., 3). In our
text, indeed, the relation of Naciketas as ‘questioner’ to Yama as Guru is
precisely that of ‘one who does not know but seeks to know’ {acikitvams
cikitusah, AV, [X.9.7) to one who knows, and in this sense the name is fitting:
of. also in RV, X.79.4 ‘No knowledge of the God have 1, a mortal’ (naham
devasya martyasciketa). Although not all of these are equivalent contexts, it
cannot be questioned but that Naciketas is so called as being *One who does
not know’, or ‘is unwilling’."

In RV, X.135, we have again to do with a Kuméra, a ‘Boy’ deceased, whose
body has been consumed on the funeral pyre, and who now speaks with
Death, and learns from him the meaning of death. The Kumara says, ‘T have
looked close on Him (Yama, Death) that careth for the Ancients (i.e. the
foregone Patriarchs), on Him who goeth by the evil path,’”® and after this
(world) 1long again’: Yama replying “Thou mountest {even now), my Child,
a new and wheelless chariot, of which the single pole is pointed in all
directions, which thyself has made byintellect (manasakmoh) , although asyet
thou seest it not." This ‘chariot’ is not of course a ‘physical’ vehicle, but
‘wheelless’ and ‘universally oriented’ by distinction from the physical body of
local motion that has been left behind; in other words, the ‘chariot’ is the
same thing as the ‘form’ of light, the tanu = svaripa of previously cited texts.
Sayanarightly identifies the Kumara of this Vedic requiem with the Naciketas
of our Upanisad. The question is asked in the fourth verse, ‘Who was the
fad}er of the child?’. In X.51.4, cited above, the Father is evidently Varuna:*
in $B,V1.2.1.1 f.itisexplicitly ‘Father Prajapati’ who searchesfor the Kumara,

'*The applicability of RV, X.52.3. “Who is this Priest? Is he Yama’s?' to Naciketas
may be remarked.

"The bhitry . . . hartvam, . . . artham of RV, 1.10.2.

"*It would be impossible to discuss at adequate length here the ‘hesitatinns’ of the
Messiahs, Agni, Buddha, and Christ, though all are of the same sort.

“Evil’ apparently only because the Kumira is still acikitvan, Naciketas, but in
reality ‘the broad way that Yama first found out for us, nor shall this pasture even be
taken from us' of RV, X.14.2. Compare Chuang Tzu, ‘How do I know that he who
dreads to die is not as a child who has lost the way and cannot find his home?".

¥The “Titan Father’ ( asura-pity) of RV, X.124.8, whom Agni leaves when he
Proceeds from the non-sacrificial to the sacrificial function, from potentiality to act.
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who evades him, entering into the sacrificial animals, man, horse, bull, ram,
and goat: and When Prajapati discovers these, he sacrifices them ‘for his own
sake’ (kdmdya); just as Auddilaka sacrifices animals and finally his own son.

Once this universality and essential timelessness of the story of Naciketas
has been realized, the attitude of the ‘Father’ becomesat once intelligible (or
should at least be altogether comprehensible to a Christian, if not o a
humanist).?* If the Father in the TBversion ‘regards’ (paritya) the Son, as
Siyana adds ‘as if in anger’ (kruddheva) or ‘speaks’, as Sankara comments in
connection with KU, L5 ‘with angry intent’ (krodhavasidi) , this agrees with all
that we know from the Rgveda of what seem 1o be the relations between the
Father and the Son, the Father (or both Parents) being again and again
referred to as ‘unfriendly’ (amitra, asiva) in relation to the Son, whichever of
the ‘twins’ Indragni may be referred to in a given context.® In innumerable
texts, Agni is the ‘Friend’ (mitra) and Varuna ‘Unfriend’ (amitra) and noreal
distinction can be drawn between Varupa and Yama as ‘avengers' ("Vengeance
is mine, I will repay, said the Lord’). That this is nevertheless not the final
truth of the matter is poignantly expressed in RV, X.124.3 where Agni,
abandoning the Titan Father, usually thought of as ‘unkind’, confesses ‘I,
myself “unkind” am abandoning Him that is truly "kind” . It is a matter of
‘approach’; the Father is no longer ‘deadly to be touched’ by those who
‘approach him, making him their friend’ (mitrakrtyevopasate, AB, 111.4), for
‘as he is approached, such he becomes’ (yathopasate tad eva bhavats, $B, X.5.
2.20, cf. RV, V.44.6) .2 If the Titan Father is a ‘God of Wrath’ to be avoided as
such, what else but an At-one-ment is foretold in KT/, 1.10 ‘Glad shall be thy
Father Auddilaka Aruni as when of old he was released by me, sweetly shall
he rest by night, his wrath dispelied (vitamanyuh) when he seeth thee from
Death’s jaws freed’ (mywyor mukhat pramuktam) ?** Manyu we know well as the

THume'sparaphrase of the Father’swords by ‘Oh! go to Hades’ isbad enough, but
far more shocking Rawson’s 'His father, however, angered by the persistence of
his priggish son, bursts forth with the equivalent of an angry Englishman’s “Go to
hell” *. With the ‘angry Englishman’ we are only too familiar: his introduction here
is a profanity.

2Similarly in the case of such other solar heroes as Rohita (AB, VII. 15) appointed
by their father’s to be a sacrifice. Cf. the ‘evil done by Varuna to Prajapati’, §8, X1.2.
6.7.

RV, V.44,6 yadrg eva dadyie tadyg ucyate corresponds to 5t. Thomas, Sum. Theol,
1.13.1 and 3 Pronomina vere demonstrative dicuntur de Deo, secundum quod faciunt
demonstrationam ad is quod intelligitur, with [11.35.5 ¢. Unde nihil prohibet plures tales
relations eidem inesse . . . Omnis autem relatio quae ex lempore de Deo dicitur, non ponit in ipse
Deo acterno aliquid secundum rem, sed secundum rationen.

*Mytyor mukhdt pramuktam (cf. KU, 11115} = mat-prasrsiam in the previous verse:
both signifying ‘freed’, not to return to earth (a sorry reward}, but to cross the solar
threshold and pass through the golden gate to enter into the Paradise of Yama and
of Varuna; the ‘jaws of Death’ being an open door to Life for those who understand.
Mors janua vitae My rendering above dispenses with any necessity for emendation of
the text.

The Father's welcome of the son may be imagined in the words of JUB, I11.14.5,
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‘Wrath' of God, from RV, X. 83, manifested as the ‘bolt’ (vafra),—'A great
terror! An upraised bolt! Which those who comprehend become immortal’
in KU, 2.2 There are other scriptures in which the wrath of God must be
appeaséd by the sacrifice of 2 lamb.

1.16and I1.3: spnka. Thisword, as everyone knows, doesnotoccur elsewhere;
but the rendering by ‘chain’ or ‘garland’ appears to be quite satisfactory.
Some further discussion of the word may nevertheless prove helpful. Clues
are provided by srka, arrow, and sraja, garland, derivatives of sy, and its
modification sraj, in their senses of ‘loose’ or ‘let fly', and ‘turn, twist, or
weave' as a garland. What is common to stha and syrikd depends on what is
the most usual meaning of sy, viz., ‘to release’; the arrow being that which is
released from the bow, and srikg being ‘product’ in the sense that systi is the
act of production.® At the same time, although the forms are superficially
unlike, sraja is synonymous with srmika, and the semantics of both words can
be easily understood in connection with the meanings of sraj, to ‘twist’ or
‘wind’, and similar but less usual values in syj. Indian necklaces were and still
are, in fact, often made of woven gold wire. Srajaand sraka, accordingly, both
imply a chain, which may be either a chain of gold or jewels, or a garland, of
flowers (cf. our ‘daisy-chain’).

Weare now in a position to ask whether the anekaripa syikaof KU, 1.16and
vittamayi spikii of 11.3 are really one and the same ‘chain’. Let us consider the
latter first. There can be no doubt what sort of chain it is that Naciketas
refuses. It manifestly represents the ‘whatever desires in this mortal world are
hard to come by’ (1. 3), which goods?’ Death offers to Naciketas, if only he will

"What thou art, I am, and what I am thou art, come in’ with its exact equivalent in
Rimi, Mathnawi, 1.3063, ‘since thou art [, come in, O myself ".

BRY, X.83 identifies manyu with Varuna as well as with the vajra, etc. The same is
implied in X.73.10 'He (Agni) came forth from the Wrath' (maenyor iydya), and by T,
V.1:6.9 and 6.1 whiere ‘agni when bound, as Varuna, attacks the sacrificer . . . he
unloosens him . . . (and thus) distributes the wrath of Varuna that is in him. He pours
water down; the waters are pacifications; verily by the waters appeased he calms his
sharpness’, Compare the whole account of the origination of the ‘fire-flash’ from the
‘darkness’ in Behmen, Three Principles, XIV.69-75.

*Observe that as ‘product’ nothing is implied as to whether a material or a
spiritual, ‘property’ is intended. The ‘product’ may be either of phenomenatl things,
or an entertainment of ideas. Spikd, in other words, may stand either for an extrinsic
or an intrinsic wealth'.

PTust as artha, ‘purpose’ is also ‘object’ both as first and final cause, desire and
things desired, so kdma, ‘desire’ is also the ‘good’ defined by Aristotle (Ethic I, of. St.
Thomas, Sum. Theol, 1.5.1 ¢} as *Whatever men desire’ Kamdh can often be rendered
better by ‘goods’ than by ‘desires’. A distinction has then to be made between
particular and ultimate goods, or false and true desires, as in CU, VII1.3.1-2 and
correspondingly St. Thomas, Sum. Theol, I1.11.25.7 ¢ and 45.1 ad 1 (distinction of
bonum verum from bonum falsum as of satydh kamah from satyah kamah anntapidhanih).
In the last analysis, this is a distinction of all goods considered as particulars from the
universal good in which all goods obtain and are obtained (sarvapti, Kaus. Up., 1113,
€tc.). :
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refrain from pressing his third boon.?® Vittamayi means made of, or of the
nature of, wealth, property, goods, possessions; this is the meaning thatis so
well brought out in BU, 1.5.15, ‘The Spiritual self (dtman) is the hub, goods
{vitta) the felly (of the world wheel, or of any being).® That is why, if anyone
is afflicted by a total loss (of property), but himself still lives, they only say ‘He
has come off with the loss of a felly’. BU, 1.4.17 furthermore distinguishes a
‘human wealth’ (manusam vittam, or V.1. manasam vittam)® from a ‘divine
wealth’ {datvar vittam) of the Spiritual-self (atman), the former being what
is ‘obtained by the eye’ (symbol of sense-perception), the latter whatis ‘heard
by the ear’ (symbol of intelligence,—tac chrnoti, ‘what he hears’ not without
a reference to ‘$ruti’) X

*The ‘temptation’ of Naciketas by Mrtyu, Yama, in our text corresponds to the
temptation of Méra in f, 1.63 (offer of universal sovereignty) and /, .78 {daughters
of Mara), and to Marh. IV.8.9, ‘All these things will I give thee, if . .. ' and to the
temptation by the ‘Serpent’ in Genesis. The Tempter (whether Love or Death, Satan
or Serpent} is always one and the same Titan Father whom the proceeding Agni
farewells in RV, X. 12.34, and the Tempted always the solar ‘Man’. When the Sun of
Men and Light of the World says ‘Get thee behind me, Satan’, this ‘behind me’ {mad-
paicd) is a relegation of Varuna to his place in the West AR, V.2.3,1 ‘Yama holds the
overlordship of the whole extent of earth; he who without asking from Yama a place
ofit...’ corresponds to Luke IV. 6 *for that is delivered unto me: and to whomsoever
I will give it*, In the case of the first temptation of the Buddha by Mara ( J. 1.63), the
Buddha's refusal of the Wheel Jewel (cakka ratanam), the recognized symbol of
temporal power, is as much as to say ‘My kingdom is not of this world'. It is in another
sense that the Buddha, like Christ, is both king (cakravartin) and Prophet (isitama,
M, 1.586).

The virtually identical character of the three temptations, those of the Buddha,
the Christ, and Naciketas lends further support to the view that KT/, is the story, not
so much of a specific ‘human sacrifice’ as of the dealings of the Universal Man with
Death; or if we wish to avoid this conclusion, it is manifest at least that the dealing of
Naciketas with Deathisa ‘type’ of the conquest of Death by the Universal Man, in the
same sense that the sacrifice of Abraham is ‘typal’ of the sacrifice of the Son of Man.

®Cf. St. Bernard’s distinction of esse from proprium,

®Manasam vittam would be ‘rational knowledge’ as distinguished from ‘first
principles’; cf. St Thomas, Sum. Theol, 11.11.1.180.1 ¢ ‘The appetitive power (i.e.
kama) moves one to observe things either with the senses or the intellect sometimes
for love of the things seen ... sometimes for love of the very knowledge that one
acquires by observation’. KU, 1.27 provides an adequate comment: »a vitlena tarpaniyo
manusyo, lapsy@mahe vittam adraksma cet lva ? ‘Man is not to be contented with goods;
can we grasp after goods, who have seen Thee?’ (‘Not by bread alone’, —nor even by
‘facts”).

*'This is nota disparagement of the eye as such, but of sensational as distinguished
from intellectual recognitions. Its bearing upon the modern tendency to substitute a
‘visual' for a ‘verbal’ education is obvious. By ‘visual education’ there is meant, of
course, a conveyance of factual information in terms of what things fook like; and not
at all the use of visual symbols or a presentation of traditional art where it is a ratter
not of appearances but of meanings.
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In our Upanisad, Death is the guru and Naciketas the $ravaka, the
distinction of vitta from vitta in BU corresponds to that which we propose to
recognize as between srikd and srikdin KU There is, however, a distinction
also of ‘hearing’ from ‘hearing’. ‘He is not to be apprehended by much
hearing of scripture’ (na bahund frutena . . . labhyah, KU,11.23): ‘One man hath
ears, but hath not heard her {Vac, as in RV, X.125.5; Aditi, as in KU, IL7;
Sophia}; but to another (sc. ya evarn veda) she unveils herself’ tanvam vi sasre,
RV, X.71.4, prototype of KU, 11. 23 vivrnute tanium svam) . Naciketas is precisely
such ‘another’,—tvadm no bhityat naciketah prasta, KU, 11.9.

More than this, there can be cited a Vedic text which affords a remarkable
parallel to Naciketas’ refusal of Death's vittamay: smika: viz., that of RV,
VIII.47.15, where ‘the whole evil dream, whether it be necklace (niska} or
chain of gold (sraja)’ is consigned to Trita Aptya, who as an ab infra aspect of
the Sun or Agni, cf. Ahir Budhnya, can easily be identified with Varuna
{similarly made the recipient of inauspicious things) and with Death; in RV,
1.163.3 the identification of the Solar Stallion with Trita and Yama is explicit,
“Yama art thou, O Stallion; Aditya thou; Trita art thou by interior operation’.

OQur wvittamayi spiké is then the chain or series of all ‘goods’, whether
material or mental, considered objectively as something over against the
Spiritual-self; all ‘great possessions’ such as those (amongst which may be
remarked the moral virtues) for the sake of which the rich man turns away
sorrowful,—Math. XIX.20f. and Mark. X.20f., ‘and went away grieved; for he
had great possessions . . . ‘How hardly shall they that have riches enter into
the Ringdom of God (in our Upanisad, “Death’s house”, the Sun). . . . Itis
easier for a camel to go through the eye of the needle.” '#

What then is the anekariipa srika of KU, 1.16? Suspicion that thisis another
sTrké is at once aroused by the fact that it is given, like a robe of honour, or
insignia, as a free gift from Death to Naciketas, and that nothing whatever in
the context suggests that the gift is made by way of bribe or temptation, nor
is anything said about a refusal of this gift, nor can we see any reason why
Naciketas should have refused this gift, even though that of a golden chain.
If‘allis not gold that glitters’, it does not follow that all that glitters is nothing
but “filthy lucre’. Gold is the recognized symbol of immortality throughout
the Vedic and other traditions;* garlands are properly worn by the Devas,
‘immortals’,* we take it, indeed, that Death took the srakdfrom his own neck

**We substitute ‘the’ for ‘a’ needle deliberately. The ‘camel’ is a type of the body
and lower soul (aisthesisand noesis), the ‘needle’s eye’ is the sun, cf. Riimi, Mathnawi,
1.3055-66 and JUB, 111.14.1-5. '

‘Theretsno hope of eternal life by means of wealth’ {amytasya tu ndidsii vittena, BU,
11.4.2). Almost all the *cultural values’ of modern civilization are ‘great possessions’.

*Explicitin $B, IX.4.4.8, ‘golden means immortal’ (with reference to V5, XVIIL5,
‘GOIden-winged bird’); and T§, V.1.10.3 ‘Now Agni is Death and gold is immortality’.

*There are necklaces (niskah) in the sacrificer’s world’ (AV, VI.99.1).

That our interpretation of the anskariipe spika is the correct one is strongly
supported by the wording of a Buddhist text discovered after the foregoing had been
written, We find in M, 1.387 Just as one might weave a manifold garland (vicitrar
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and put it upon that of Naciketas ® If we paraphrase anekaritpa by visvaripa,
asis quite legitimate, we shall begin to understand what kind of chain thiswas,
since ‘omniform’ is one of the most characteristic of the designations of the
highest principle throughout the Vedic tradition. Omniformity is primarily
Tvastr's or Vrura's, and secondarily, Indra’s, Agni’s, and Savit’s; it is their
idiosyncrasy, their mode of being many whilst still remaining one, like Death
in $§B, X.5.2.16. The Spirit (atman, the Sun in RV, 1.115.1; Light of Lights)
lends itself to ali modalities of being, as water to vessels of all sizes and shapes,
each taking what it can receive. In RV, 11.35.9-10, Rudra, described in terms
of the solar Indra (vafrabahu, etc.), is multiform (pururiipah) and ‘radiant
with shining golden-gear’, and specific reference is made to the ‘omniform,
reverend necklace’ (niskar yajatars visvarigham) that he, the Arhat (arhan)®
wears. It can be truly said, that ‘omniformity’ is the best of the divine
‘ornaments’ seeing that it is only that all ‘good’ can be referred to God per
excellentiam, who were he not both the many (an¢ka} and the one (eka} could
be thought of as a one amongst the many. As integral multiplicity (vifvam
ekam, RV, 111.54.8 he is the image imagivansof each and every imago imaginata,—
‘the single form that is the form of very different things’ (Eckhart}. This is
the doctrine of exemplarism, Vedic as well as Christian, but into an ex-
position of which we cannot enter here,* except to note the allusions in our
Upanisad, V. 9 and 10-13, ripam ripam pratiripe babhiiva, ehas tatha sarva-
bhistantardtma . . . eko bahanmanm yo vidadhdti kaman, ‘One and only Spiritual-
essence of all beings, who cometh into being as the counterform of each

malgm), even so in the Bhagavan (Buddha) there is full many a form (aneka-vanno),
yea, many many hundreds of forms (anekasata-vanno). Who can refuse praise (na
vannam karissalf) where praise is due?’ Cf. anchavamamin BG, X1.14.

It may be observed that vanne (Skr. vama) has a variety of closely connected
meanings, e.g. colour, aspect, splendour, beauty, caste, rank, ilk, kind, species,
likeness, property (in %), quality, reason, cause, and praise, practically all of which
meanings are present also in ripa, at the same time that all correspond to ‘form,
idea, species, eternal reason, cause’, etc., as these terms are employed in Scholastic
exemplarism. The meaning ‘praise’ derives from the root meaning of vers, to
‘describe’; and it can be readily understood that a *description’ of these countless
‘attributes’ is a ‘laudation’. The ‘innumerable forms' subsisting in a single 'form’, or
of ‘innumerable beauties’ in ‘beauty’ itself (cf. CUj IV.15 discussed in my Sowurce of
and a parallel 1d Dionysius on the Beautiful, in Journ., Greater India Soc., vol. IIl, p. 38) are
Not 50 any ‘possessions’, but so many ‘perfections’.

*Perhaps with the pertinent words of AV, X.6.4 ‘May this gold-woven jewel
(hiranya-srag ayar manih), imparting faith and sacrifice (yajiiam, cf. yajatam in RV,
11.33.10) and grandeur {mahat), abide in our house as a guest’ (grhe vasaiu no tithih,
of. KU,1.9 avdisirgrhe me. . . atithik). As everyone knows, the Hindu to this day garlands

_hisguest, notindeed with such a garland in effect, a ‘crown’, as Death can bestowupon
his Saints, but in imitation {g@nukarana) thereof, and because "We should do what the
Devas have done’.

*Arhand brhad devase amnattvam dnasuk, RV, X.63.4; of. texts cited at the head of
this article. Agni and Indra are pre-eminently the Arhats of RV,

¥See my Vedic exemplarism, HJAS, 1.1936, pp. 44-64,
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and every form . . . the One of the many,* who fulfils their desires’.® Death’s
gift of the anekaripa-srnika is an assimilation of Naciketas to himself, an
acceptation, and as much as to say, as in jJUB, I11.14.5 ‘Who I am, thou art.
Come in’.

1:26: tava nrtya-gite, Thine be the dance and song’ acquires an added force
if referred to /B, 11.69-70, where Prajapati and Death are conducting oppos-
ing sacrifices, Prajapati’s ‘party’ consisting of the chanted lauds, recitative,
and ritual acts (in a word, the sacerdotal art) and Death’s of ‘'what was sung
to the harp, or “danced”, or done byway of vanity’ (ina word, secular art)_ For
a fuller discussion see my ‘Nature of “folklore” and “Popular art”’ in Q.f
Myth. Soc., Bangalore, XXVII.

We need hardlysay that Prajapati and Death are one and the same ‘beyond
the Falcon’, but here considered ab extra under wo different aspects: just as
the Buddha and Mara are one, but considered in this world necessarily as
contrasted and mutually conflicting principles. The Progenitor, the Wake,
is the Son, or God, the principle of Life, as distinguished from Death, the
Sleeper, the Father, or Godhead, the Ender:itis the Supreme Identityof both
‘whose likeness is both of Life and Death’ (RV, X.121.2), who ‘unifies some
and separates others’ (AA, [11.2.3) and can be referred to as saying ‘I kill and
I make alive’ (Dent. XXI1.39). Light and Darkness, Coolth and Heat (chayd-
tapau, I11.1, see discussion below) are outwardly contrasted, as the sacerdotal
and secular arts are contrasted in JB. But this does not mean that the
sacerdotal and the secular art are without analogy, such an analogy for
example as we shall presently recognize as subsisting between the anekariipa
and vittamayi ‘chains’: *All music is an earthly representation of the music
that there is in the rhythm of the ideal world’ (Plotinus, Enneads, V.9.11).
“Thine be the darce and song’ can have one meaning as spoken by Naciketas
for whom in his ‘simplicity’, ‘Death’ is rather the event (punar mytyu) than
the person (Mryw) ‘who does not die’ (SB) but another and paramarthiha
significance for the Comprehensor, ya evath veda. For if the song and dance

%Rather than ‘one amid many’ as rendered by Rawson. Cf. AA T1.3.8(4) ‘In it in
Unity all the Gods subsist’.

®Or ‘dispenses their “goods”’,—whatever these may be. The Spirit lends itself
indifferently to all modalities of being: ‘The same am I in all beings; there is none
hateful to me nor dear’ {BG, [X.29). The participation of essence {dtmanam vibhajya
plirayati imanl lokan, MU, V1. 26) gives to individual potentialities the opportunity to
become what they have it in theimn to become and this ‘creation’ is 2 necessary part of
the ‘plan of redemption’, because in the last analysis all pursuit of any good is the
pursuit of universal good {*God is called ‘good’ as being that by which all things are’,
Dionysius, De div. Nem. IV.1; ‘It is not for their own sake, but for the sake of the
Spiritual-essence that all things are “dear”’, i.e. are thought of as * goods' (BU, 11.45
and IV.5, followed almost verbatim by 8, 175 = Udgna 47). But if the divine essence
gives to all things indiscriminately their being, the manner of their being depends
upon themselves and is determined by the specific virtue that each thing ‘milks’ from
the divine nature, Natura naturans, Creatrix, Virdja in AV, VIIL.10.22f, or as it can be
otherwise expressed, determined by mediate causes (karma) according to which ‘fate
lies in the created causes themselves’ {St. Thomas, Sum. Theol, 1.116.2).
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are Death’s in one way in this world, they are his in another way yonder, ‘in
Yama's seat, that “God-home” hight, there flutes are blown for him, there is
he aderned with songs’. To have renounced the secular artis to have obtained
the sacerdotal, in which the secular exists more eminently;* just as to have
renounced the vittamayz chain is also to have obtained the anekariipa. In this
sense lava nrtya-giteis not so much ‘Thine be the dance and song’ but ‘“Thine
are the dance and song’ essentially.

SECOND VALLI

At the close of the first Valli Naciketas has already made his choice and stated
his position. It would be only logical to assume that the following verses, I1.1-
13, are spoken by Death; Naciketas then interposing with his “Tell it” (tad vada
= brithi nas tatin 1.29 = brithi m’etam in Sn, 346); the remainder of the Valli,
from 15 onwards, consisting of Death’s exposition of the Brahma doctrine,
which he develops from the imperishable-syllable, Omi. This interpretation
will involve a reversal of the meaning usually attached to the words atisrakszh
and atyasraksihin I1.3 and 11; this is discussed below. For the present we shall
assume that atisraksih in I1.3 means, not ‘thou hast renounced’ but ‘thou hast
gotten’, and shall discuss the application of this meaning in the context of the
whole verse.

Observe the construction of the first two lines of each of vw.14. There is no
question but thatin w.1,2 and 4 we have to do with two ‘verydifferent’ {dizrarm
viparite visict) things; which are, in the first two verses $reyas?! and preyas (the
‘more glorious’ and the ‘pleasant’ or ‘dear’) and in the fourth vidya and
auvidyd (‘science’; and ‘nescience’;i.e. empirical or estimative knowledge); ca
in verses 2 and 4 is disjunctive and implies contrast. It would be far from
unreasonable to expect a similar construction in the third verse. Let us see
if it can be recognized there. Abkidhyayan, ‘intensely contemplatdng’, cor-
responds to samparitya®® vivinakti in verse 2, which Rawson very properly
renders by ‘discriminates’. Kamdn isin any case the objectboth of abhidhyayan
and of atisraksih. Suppose now that ca is here also disjunctive, and that here
also there is a conurast drawn between two very different things, viz., privin
kaman and priya-rupan® kémdan, a distinction parallel to that of satyak kamah

Cf. St. Bonaventura’s De reductione artium ad theologiam, Op. 4 in Opera Omnia,
Florence, 1891.

""With sreyas (as in RV, I11.88.4 éreyo vasinas carati svarocih) here cf. sriand fremina
in AB, VIL15, and #iin JUB, 1.20.8. Perhaps the fullest explanation of i (a typically
solar and regal property) is that given in 5B, X1.4.3.1. :

It is interesting to compare samparitya here with pariie in the TB version of the
Nariketas story, Rawson, p- 214line 4 of the text. In both cases the literal sense is ‘going
round’ or ‘circumambulating’ and the ultimate meaning, 'considering and under-
standing” {not excluding the literal meaning, however, in TB). Sankara's kruddha-
iva has been discussed above.

A like pejorative use of piya-ritpa may be noted in A, 11.54 and M, I1.42.
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{‘true desires’) from satydh kama anrtapidhanah (‘true desires overlaid by what
isfalse’) in GU/, VII1.3.1-2. where moreover itis said that all these ‘true desires’
or ‘real goods' are to be gotten by going ‘there’; where indeed one goes
everyday, viz., to the Brahma world in deep sleep, but without finding the
hidden treasure, just because of being ‘held back by the falsity’ (anrtena hi
pratydhak) ,* while per contra ‘One who goes hence having found already
the Spirit {or his own Spiritual-essence) and those ‘true desires’ (or ‘real
goods’), becomesa ‘Mover-at-will’ in every world",* CU, VIIL1.6. Similarly, ‘It
is not for desire (kdmaya) of beings (as they are in) themselves that beings are
dear, but for desire of the Spirit that beings are dear (priyani)’, BU,II. 4. 5.%

“And this ‘from which one is debarred by falsity’ (disorder, or irregularity or lack
of form} is precisely the *house of Death’, "Where Yama, Death, is king, the place of
heaven's defence, or arrest’ {yatrdvarodhanari divah, RV, IX. 113.8, i.e. the Sun as in
CU, VIIL.6.5, ddityan . . . lohadvdrarm vidusém prapadanam nirodho 'vidusam the ‘door’
of Math, XXV.10 ‘and the door was shut’, and the Egyptian ‘sun-door’. It is pre-
cisely at this ‘Death’s door’ (mrtyu-mukha, KU, 1.11), the sauram dvdrash , . . surya-
mandalam . . . tenayanti param gatimof MU, VI, 30, the hiranmayena patrena satyusyapihitam
mukham of Fig, 15 and MU, V1. 35, at this Porte or Kingsgate, or ‘threshold’, that
Naciketas, notyeta Compréhensor { viduh, vidvan) has been waiting for three nights.
The Keeper of this Gate is the solar angel with the Flaming Sword {‘the opening is all
covered over with rays’, JUB, 1.3.6), the Truth (satyam haisa devatd, JUB,L.5.8), Death
(pusann ekarse yama sirya prajapatya, Tia, 16 and MU, VL.35); he stands on guard
{apasedhanti tisthati) but cannot repel one in whom there is the like Truth (neie yad
enam apasedhet, fUB1.5.3). Nothing could better illustrate the consistency and
universality of these formulae than the words of Nicolas of Cusa, De Vis. Dei, Ch. IX,
‘It is the wall of the Paradise where Thou abidest, which none can enter if he has not
overcome the Truth that guards its gate’.

Thie meaning of the ‘three.nights’ and of Death’s *absence’ has been explained in
a previous Note.

*The description of the liberated as ‘Mover-atwill’ (kdmdcarin), corresponding to
‘shall go in and out, and find pasture’ in John X.9, is of frequent occurrence in the
Upanisads, and can be foundalso in RV, IX.113.9 yatranukdman caranam, ‘where there
is motion-at-will’, or in other words, independence of local motion. Motion-at-will is
4 necessary consequence of deification (8t. Paul, “Whoever is joined unto the Lord is
one spirit”; I Gal. VI.17; ‘that art thou’, I/, V1.8.9-11) if only because it is the Gale of
the Spirit that ‘moveth as it will’ { vatha vasam carati, RV, X.168.4). John II1.8 ‘shall go
nand out, and find pasture’ corresponds to TU, I11. 10.5 iman lokan kamannikamaripy
Snusarmcaran, ‘goes hither or thither in these worlds eating what food he will and in
what shape he will’. The meost detailed description of this Motion-at-will, which
depends upon an habitual samddh: occurs in A, 1.254f. For the exact equivalent in
Chinese doctrine see Chuang Tzu, Ch. XIX (Giles, 1889, p. 231).

*8t. Thomas, Sum. Theol, H.2.7 ‘But man is not to be loved for his own sake, but
whatever is in man is to be loved for God's sake’; and 1.6.1 ad 1 and 2 ‘All things, by
desiring their own perfection, desire God Himself" (in effect, n omni bono, summum
bonum, sc. Deus, desideratur). BU, 11.4.5 and IV.5 na vd ave lokdndn: kimdya lokih pripd
bhavanty, atmanastu kamaya lokih priya bhavantiare echoed in 5, 1.75 (Uddna 47) where
the attakamo is approved, as one who finds in the world ‘naught dearer than the
Spiritual-essence’ (na. . . Piyataram attang kvaci).
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The texts are innumerable in which to be ‘possesst of all desires’ and to be
‘without desire’ are synonymous expressions;" no real meaning, indeed, can
be attached to either expression alone, since it is only where all is already
one's own that no more can even be thought of or desired (it is in this sense
that man and kam are often interchangeable), and onlywhere there is nothing
wanting that one cannot want.

I1.2: yoga-ksemdt. Before proceeding to a discussion of I1.11 we shall explain
the sense of the second half of I1.2. As in the first line of this halfverse the
contemplative (dhirah) is said to choose between two things, so in the second
line we might expect that the sluggard (or ‘fool’) is said to choose between
two things. Hume's version, based on the assumption that yogae-ksema means
one thing, is hardly grammatical English; Rawson makes the same assumption
and produces a better version, in which ‘prefers the pleasant’ is understood
to imply ‘prefers the pleasant to the glorious’. But what is meant in our text
is a choice between ‘two very different’ habits: itis as between yoga and ksema
that the sluggard makes his choice, deciding for the latter;*® That this is the
real intention will be immediately realized if we turn to TS, V.2.1.7. here a
distinction has already been drawn between those who by means of the liturgy
win this world, and those who, striding the Visnu strides, win yonder world,
and as the text continues, ‘and so it is that the minds of some are set on yoga
(yoge myasam prajandm manah)*® and the minds of others on comfort (kseme’
nydsdm); and accordingly the Wanderer (yaydverah = parivrajakak} lords it
over the man-of-ease {ksemyasya e}, and so too that the Wanderer sits him

“’Equally in RV, Brihmanas, and Upanisads, e.g. RV, I1X.113.10-11, $B, X.5.4.15,

BUIV.3.21, and CU VII1.12.6. With RV, IX.11%.10-11 “Where are both desiresand the
consummation of desires, where the desires of him who desires are possest’ (yaira
kdmd nikamah . . . kamasya yatrapiah kdmah) compare Traherne's ‘Whose verywantsare
endless pleasures, Hislife in wants and joys is infinite. And both are feltas His Supreme
Delight’, Witelo Lib. de intelligentis, XX ‘In quo . . . est unio, delectatio est continua, et
vita secundum se delectabilis est in eo’, and Dante, Paradiso, XXI1.64-7. ‘There
perfect, whole, and ripe is each desire; in it alone is every part, there where it ever was,
for it is niot in space nor hath it poles’.

“Just.as in Sn, 220, asama ubho disra-vikdra-vuttino, giki darapesi, amamo ca subbaty,
‘Unlike and widely divergent are the habits of the wedded householder and the holy
man without an "I"’.

It is quite ture that in the modem vermacular, yogaksema is ‘means of livelihood',
‘way oflife’, or “habit’. In Pali, moreover, khemais often ‘peace’ or ‘rest’ in a good sense
{not that of sloth), e.g. Sn, 896, khemabhipassar avivida-bhiimim, and yegakhemaoccurs
with the same meaning, e.g. Sn, 79 viriyash . . . yogakhemadhivahanam', "energy that
bears me onward to peace’. But in our text, the older distinction of a contemplative
(anagogically ‘active’) from an active (anagogically ‘idle’) life is evidently preserved;
yogaksemat + yogac ca ksemac ca.

“The mind is verily for men the means either of bondage or release’, MU,
VI1.34.
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down upon {adhyavasati)™ the man-of-ease’ (ksemyam). And soin our text the
fool prefers the ease of the householder to the hard life of the yogi.”!

I1.11: kdmasyapti, the ‘atainmentof desire’. Can one conceive of a summum
bonum otherwise, or think of the Brahman as in any respect deficient or in
want?® Can one think of one who becomes the Brahman as suffering a
privation in any sense whatever? So far from this, kdmasydpti in our text is
as much as to say Atman, for ‘In full possession of all acts, all desire {or
good) . . . this is my Spirit, within the heart, this very Brahman; he who is
assured (addha)™ of this, that “When I go hence, I shall be altogether Him’,
for him there is no doubt’ (na vicikisasti CU, I11. 14.4%). Similarly CU, VIIL 1.6
‘He who goes hence, having found here the Spirit and those true goods
(satyan kaman), becometh a mover-at-will _in every world.’ Qur kdmasyapti is
assuredly a designation of the immortal Atman, Brahman, ‘beyond whom
there is nothing more’. The expression na vicikiisa-asti, ‘no doubtremains’ is
especially pertinent, in view of KU, 1.20-1, “This doubt {vicikits@) there isabout
the man gone forth . . . even the Devas doubted in this respect of old™; itis

% Adhivdsa, ‘sitting before a person’s house without taking food 1ll he ceases to
oppose orrefuse ademand {commonlycalled ‘sitting in dhamp&’)’, MW. The homeless
wanderer is the master of the master of the house; ksemya, from &si, ‘to dwell’, being
primarily ‘one who has a home’ and secondarily ‘one who lives in comfort’. It is of
great interest to notice that the contemplative life (so often thought of as one of
inaction} is here the really active life, and that the life of the householder (usually
termed the active life) is here the really idle life. This is one way of seeing ‘action in
inaction, and inaction in action’ (BG, IV.18). But not the only way; for it need not be
assumed that it is intended that the ‘active’ life is ‘wrong’ and the ‘contemplative’ life
‘right’ for every man. What is implied is the superiority of the ‘contemplative’ life as
suchto the ‘active’ life as such; a superiority that is alse assumed in Christian doctrine,
where it is implicit in the story of Martha and Mary, and explicit in St. Thomas, Sum.
Theol,, 11.11.179-80. It is because the Indian householder is still of this persuasion that
he still treats the wandering sadhu or yogin, the sannydsin or ‘truly poor man’, as his
superior, and would rather serve even those who may be pretenders than run any risk
of not serving those who are really what their cloth proclaims them.

It may be added that the relation of the Wanderer to the Householder is ultimately
that of Mitra to Varuna, and Naciketas to Yama: Naciketas is precisely ‘sitting unfed’
at Death’s door, and truly a bhiksu.

*'Closely related to the thought of our text is AR, VIL 15, pago nrsadvare jana, indra
iccaratal) sakhd, cavatuedi, caraiveti . . . suryasya pasya Sremanam, yo na tandr@yate carami,
caraiveti, caratveli.

S2Addki, ‘certain’, ‘ascertained’, as in S8, 11.3.1.29 ‘Certain is the (audible)
incantation, certain the Spirit’.

**It is just inasmuch as there is still a doubt {vicikits@) for him, that Naciketas is rna-
cikitvdn, na-ciketas.

KU 1.20,21 and 29 yasmin idar vicikitsanti mytyo, yat sirpariye mahaii brivhi nas tat,
are closely paralleled and no doubt followed by Sn, 346 where the question addressed
to the Buddha is framed as follows, chindeva ne vicikiccham, bruhi me’tam, parinibbutash
vedaya; and 354 nibbayi so? ddu sa-upddi-seso? yathd vimutio, ahu.

A definite answer occurs in §, [11.109 ‘It is an overstaternent to say that when the
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true that the matter in doubt is differendy formulated in KU (*to be or not to
be, after death’), but there is no essential difference, because ‘1o be or not to
be’ and ‘to be or not to be in a state of privation’ amount to the same thing.
By way of further comment we can only add that ‘We desire a thing while as
yetwe do not possess it. When we have it, we love it, desire then falling away’
(Eckhart, 1.82),and ask and answer with Rami *Whatis love? Thou shalt know
when thou becomest Me'® (Mathnawi, Bk. 11, Introduction). There are no
distinctions yonder of ‘a within and a without’ (BU, IV.3.21 and 5.13): no
distinction, therefore, of what one desires from what one has, nor of whatone
knows from what one is.

IL.11 continued: stoma-mahad urugayam (sc. padam), ‘'The exceeding praised
fargoing (stride or step).”™ With stoma-mahat compare I115 sarve veda
yat . . . émananti, ‘that which all the Vedas glorify’, viz., yat padam . . . tat te
bravimi ‘that stride . . . of which I am about ta tell thee’, that is, of course, the
third boon (trftyam varam) of 1.19, the ‘last passage’ (s@mpardya) about which
Naciketas asks when he says ‘tell me that' (drithi nas tat, 1.29) > The student
can hardly by this time have failed torealize that the ‘three boons’ correspond
to the “three strides’ of Visnu. With the third boon, then, Naciketas is given
to understand the meaning of ‘the end of the road, which is Visnu’s farthest
stride’ {adhvanah param. . . tad visnoh paramarn padam,111.9), ‘the place of the
farthest stride of the wide-stepping Visnu, the far-striding Bull’ (urukramasya
visnok . . . atra . . . urugayasya vrsnah paraman padam, RV, 1.154.6). This is

body of one whe has destroyed the foul issues has been cut off, he himself is broken
up and destroyed and is no more after death’ (na hoti pérar maranam). It is only for
what is anatta, that ‘there is no hereafter’ (naparam, S, 111.118).

A systematic collation of parallel passages from the Upanisads and the Pitakas is
much to be desired, both from the point of view of those whose interests are
exegetical, and that of those whose primary interest is in literary history.

**This is the answer 1o the question of ‘Love’ as posed in the Middle Ages, Utrum
home anturaliter diligat Deum plus quam semetipsum?

%0n the solar character of Visnu in BV, see Hopkins in JAOS, XV1.147.

*’For the Buddhist parallel (a colloquy between Vangisa and the Buddha) see the
citation from Sr, 346 in a previous Note.

As the Brahman is here the ‘third boon’ (frityark varam), so in Mund., 11.2.12 the
Brahman is ‘most boon' (varistham).

Samparaya of KU, 1.29 (= pardyanam in Praina Up., 1.10) may be compared with
samparaya and pérdyanain Sn, where the former is used for ‘future life’ as that about
which there may be a wishful thinking, and the latter for ‘crossing over’ or ‘transition’
to atrue ‘beyond’ (Sn, 1130 magge so pararm gamanaya tasma pardyanam iti). In S, V.217
maccupardyans is *crossing over death’; the verse in which the term occurs has been
misunderstood; in reality it presents an antithesis to the previous verse, and in saying
‘He who lives a hundred years, he crosses over death’ (yo pi vassasatan five so’ pi
maccupardyanc), repeats the doctrine of 88, X.2.6.7 ‘whosoever lives a hundred years,
he, indeed, obtains that immeortality’ (the assurnption being that in the full term of
life, all that had to be done will have been done, one becomes krtakytyah, orin the often
repeated words of the Pali texts kkina jati, vusitam brah ariyam, katam karaniyam,
ndparam, iithatayati).
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assuredly the ‘last end’ (paramar gatim) of VI.10, and certainly not what
Naciketas can be thought of as refusing, but rather as that of which he would
know; for as $B,1.9.3.10 and 20 expresses it, "Thatis the goal, that the support
(etdm gatim, etam pratistham), now he moves with {(and no longer under) the
Sun'5®

IL.11 continued: abhayar piram = abhayaw tittrsatam param in 111.2, i.e.
svarge loke (yatra) na bhayam kificandsti, 1.12, ‘the place of no-fear, reached by
those who cross over, in heaven-world (where) there is no fear whatever', and
as the text continues ‘not there art thou’, i.e. Death as Naciketas at first
conceives him, punar mrtyu™ There can be no doubt about the meaning of
‘no-fear’. To have passed beyond fear is to have passed beyond all otherness,
to have found the advaitam: for ‘Assuredly it is only from another (than
oneself ) that fear arises’ (dvitiyid vai bhayam bhavati, BU, 1.4.2); and ‘When
verily one finds the support ‘no-fear’ (abhayam pratisthim) in this unseen,
despirated, inexplicable, placeless {anilayane®} then is he one that has
attained to ‘nofear’ (TU, I1.7) .7 If the separated Persons (Agni, Stirya, Indra,
Vayu, and Death himself) perform their functions ‘in fear of Him, of
Brahman’ (KU I1.3and TU,I1.8.1}), thisbelongs to their separated Personality,
and not their being in Him, in Whom, the Imperishable (aksara) ‘are all the

5 Asyaivavrtam anvavartate. Thisis the rafson d'fire of all ‘sunwise turns’ { pradaksinit,
prasalavy-Gurt).

“Naciketas, of course, as not yet a Comprehensor, conceives of Death, not ‘as he
is yonder’ but "as he is many in his children’ ($B, X.5.2.16) and as the cause of natural
death {$B, X.5.2.18}. The distinction of punar mrtyu from Mrtyu himself, of dearh the
‘enemy’ from Death the ‘friend’ is clearly drawn in BU, 1.2.7 where the conquest of the
one is union with the other: with that Death, viz, ‘who does not die’, ‘the Person in
yonder Sun’ {$8, X.5.2.3) who, though Naciketas does not yet know it, is that very
ultimate Person spoken of inI11. 11 'beyond whom there is naught, that is the goal past
and last end’ (purusdn na paranm kificit, sa kistha sa para gatih) —the Person of Iig, 16,
asau purusak so” ham asmi, ‘Yonder Person, I'.

The same distinction is finely drawn in $B, X.5.2.17 ‘Is Death near or far away? Both
near and far away; for inasmuch as he is here on earth in the body he is near, and
inasmuch as he is That One in yonder world, he is far away’. It is ‘as he is here on earth
in the body’ {as an ‘infection’, f. JUB, IV.9, etc.) that Naciketas rightly says of the
Beyond that ‘“Thou art not there’.

*On the placelessness of God, see the discussion of 11, 25,

“Further, AV, X.8.44 tam eva vidvin na bibhdya mytyor Gtmanar dhiram ajarar
yuvanam (“He who knows that contemplative, incorruptible, ever-youthful spirit, has
no fear of death’); TU, [1.9 dnandam brahmano vidvan na bibheti kutascana (*He who
knoweth beatitude in Brahman feareth nothing whatever’, cf. ‘Perfect love casteth out
fear’); Prasna Up., 110 etat amyptam abhayam etat pardyanam, etasrmén na punar dvartante
("That sun is the immortal, that the crossing over to where there is ‘no-fear’, thence
there is no coming back again’}. The condition of ‘no-fear', whether of death or
anything whatever, is never referred, nor could it be referred, to any other or less state
than that the susmum bonum and Supreme Identity. The use of the term ‘nofear’ in
our verse is therefore the strongest possible argument for a reference of the whole to
a ‘last end’ which if Naciketas had ‘renounced’, he would have been a ‘simpleton’
indeed.
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Devas in one combined’ (A4, I1.3.8). Professor Rawson (p. 89) is perfectly
right in identifying our pratistha with that which is attained by Visnu’s third
stride in $B, 1.9.3.10 and 20.5 But what is thus attained is not a sub-solar
Elysium, still in the power of Death, itis the beatitude of those who have made
their final crossing (sd@mpardya, KU, 1.29) and have ‘entered in by the door’
(per ostium, John X.1 = strya-dvdrena, Mund.,, 1.2.11)® to the Father, the
Immortal Person (John X.7 and 9 and XIV. 6 and Mund., 1.2.11). This
‘heaven’ into which one enters by the Sun-deor is ‘beyond the falcon’ (imam
uparisyenam svargum lokam, [B, 111270}, is the Empyrean ‘where no sunshines’
(KU, V.15), the ‘vault apart from sorrow’ (nakam visekam)®™ to which one
attains, not by the twenty-one syllables® of the Saman chant, butwith a tweney-
second (dva-viméena paramad aditydj jayati, CU, I1.10.5), only to be ‘*known’ by
‘one who is qualified to pass through the midst of this Sun’ (ka etém adityam
arhati samayaitum? kas tad veda yat parenadityam? JUB,1.6.1 and 4).% It is that
‘state of glory’ which, as 5t. Thomas says, ‘is not under the sun’ (Sum. Theol,
ITI Suppl., 91.1 ad 1, f. 1.103.5 ad 1). If, finally, our ‘support’ is the ‘world’s
support’ ( jagatah pratistha) what other support can this be than that of the
Brahman, the Breath® 'in whom the whole world stirs and is withdrawn’ (KU,
IV.2) the ultimate Brahman, founded on which power the world-all shines
resplendent’ (Mund., I1I, 2.1}, or than ‘the support that is the possession of
the infinite-world that is set in the secret place’ (KU, 1.14)?

I1.11 continued: atyasraksih. It does not appear needful to demonstrate at
any greater length that II.11 describes a summum bonum which Naciketas
cannot possibly be thought of as having ‘rejected’. It remains to be shown that
atyasraksik here and atisraksih in I1.3 do not mean ‘Thou hast rejected’. Ati
presents no difficulty; it is well known to be an intensive prefix, as in JUB,
L. 3.5 atimucyate ‘He is altogether freed’; ati has precisely the effect of Latin

®Cf, MU, V1.35 apavrnu satyadharmaya visnave.

Note ostium in John X.I = mukhamin iéa, 15, MU, V1.30 and KU, 1.11 and IIL16;
both as *entrance’, ‘way in’. For mukha as *entrance’ of a city gate, approached by a
bridge (samkrama) cf. Arthaédstra, 11, Ch. 21. Itisin this sense that ‘the Mouth receives’
{mukha ddhatte) the Comprehensor, JUB, 1. 35.8 (misunderstood by Oertel, JAOS,
XVI.193).

“Hermeneutically, na-akam, ‘without lack of any desire’ (cf. TS, V.3.7.1), na hasya
kascana kamo'naplo bhavaii ya evath veda, JUB, IIL. 33.8,—kamasydptiin our text, and cf.
11.16 ahsaram fiGtod, yo yad icchati tasya, tat.

“Corresponding to the twenty-one worlds, or states of being, in the cosmos, viz.,
twelve months, four seasons, three worlds, and the Sun, AB, V.1.10.3. ‘Now he who
glows yonder (the sun) is doubtless Death (Mrtyu), those {of his) offspring that are
here below are mortal {mriyante), but those beyond (him), the Devas, are therewith
immortal’, $B, [1.3.3. 7.

“Kasmm madamadar devam madanyo figtumarkati? “Who but I', KU, 11 21. Afl that
Death teaches Naciketas, who as his disciple does not yet ‘know’, is an answer to the
question *Whatis Death?’, and could be summarized thus, by ‘Thou shalt knowwhen
thou becomest Me’, -

“"The Brahman, Aksara, similarly represented by the ‘Breath’ in AA, I1.3.8(5).
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super, and does not change the essential value of the roots to which it is
attached. Syjis to ‘free’, ‘let go’, or ‘emanate’, passim, and in the latter sense
to ‘make’ (SB, I11.2.4.6 vingm . . . spstva ‘producing a harp’, XI.1.6.9
papmanan vé astksi ‘1 have brought forth evil’, BU, IV.3.10 srjate, sa hi karta,
‘He produces for himself, he is indeed the creator "}, and so also to ‘acquire’

or ‘obtain’ (Manu, VIIL140, vrddhim srjet, ‘He may take as interest’), if sy
is to ‘release’, this is not in the sense ‘relinquish’, but as one “sets off” or ‘sets
agoing’ what has been a latent property in or of the subject.™ Srsz, often
rendered by ‘creation’ (of the world} isin this sense, passim, preciselywhat St.
Thomas describes as the ‘emanation of all being from the universal cause,
which is God . . . the emanation of all being, from the non-being which is
nothing™® (Sum, Theol,1. 45.1.1). On the one hand, such an ernanation does
not deprive the subject of anything (AV, X.8.29; BU, V.1), on the contrary,

"1t is in this sense that one ‘releases’ news, or that a film is ‘released’ by a Cinema
company. The release is from potentiality to act, and always for the advantage of the
subject. The acts of one who ‘releases’ {smatt) and that of one who ‘discards’ (&yajati)
a thing are very different. A remarkable parallel to srfin this sense of ‘give effect to’
or ‘reduce to act’ can be cited in Witelo, De intelligentis, XVIII, Exunione potentiae
activas cum exemplayi, ad quod est ordinata, velinquitur delectatio, in qua est vila cognitivathe
‘kamasydptim . . . atyasriksih, of our text corresponding exactly to Witelo's relinquitur
delectatio, or as Death would have actually satd a te relicta est delectatio.

“Despite St. Thomas’ use of emanatio (loc. cit.) the objection has been made that
sr3fias ‘ernanation’ implies the existence of a “‘materiality’ in God. We can only say, in
the first place, that it is with the Spirit that the person fills these worlds, dividing
himself (ML), V1.26), it is by his knowledge of himself that Brahma is this all (B¥/ I.
4.]10); the emanation not of ‘matter’, but of ‘children’ (pr@id{x,_passim), so that “‘He is
one as he is in himself, and many as he is in his children’, {88, X.5.2.16). In most
contexts, indeed, it might well be preferable to render systiby “expression’, rather than
by ‘emanation’ (‘creation’ isin any case inappropriate): by ‘expression’, that is, as this
term is employed by Bonaventura to denote what is at the same time a ‘conception’
and a ‘luminous raying’. These are, in fact, images that recur again and again in our
texts, where we meet again and again with the phrase grajé asgata, ‘expressed
offspring’; with the notion a production by manas as father out of vdc as mother, cf.
also fUB, 119, 10 where the ‘rays’ of the ‘Sun’ are called his ‘sons’. Bonaventura’s 'For
all the eternal reasons are eternally conceived in the vestibule (in vulva= yonau) or
womb (utero= jathare) of the eternal wisdom' (In Hexaem, coll. 20, n. 5) parallels many
of the most characteristic ontological formulations of the Vedic tradition, and if
occurring in an Indian context would be spoken of as ‘“Tantrik’ (cf. my La doctrine
tantrique de la ‘Bi-Unité divine’ in Ktudes Traditionelles, XLII, 289-301, 1937). For
Bonaventura’s ‘expressionism’ see Bissen, L ‘exemplarisme divin selon Saint Banaventura,
1929, p. 93.

The problem of a matcnahty in God does not, in fact, arise. On the one hand, it
is obvious that all things are, in some sense, in God, because of his infinity (anantatva):
in this sense the eternal reasons of all 'material’ things must be in him. On the other
hand, Sanskrit has no word for ‘matter’ in the sense of ‘concrete reality': for "that
which fills space in such a manner that it can be conceived of and/ or sensed, Sanskrit
has only ndmaripa, ‘name’ (idea, species, substantial form) and ‘phenomenon’
{perceptual aspect, accidental form}, or in other words the ‘intelligible’ and the
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the art remains in the artist and on the other, that which is thus emanated
is for the use and advantage of the emanating subject for example, PB,
VIL6.3 vacam vyasyjata = BU, V1.4.2 striyari sasyje, and $B, 1V.6.9.24 where
vdcam vistjeran is simply the converse of vdcarm yamah ‘restraining the
voice”.® The basic value of syjis thus to ‘reduce from potendality to act’, to
‘utter’, ‘express’, ‘realise’ and ‘make effective’. When it is really a question of
abandonment, the form utsyjis employed, e.g. SB, IX.5.1.12 utsyjya (anrtam),
BU, IV.3.35 utsarjat ($ariram), and Nala, X.29 utstiya { bharyamy; but in /B, I11.
235 udasyyata (pasin) is merely ‘released’. There are not many occurrences
of atisyy: the most notable is in BU, 1.4.6, brahmano "tisystik, yac chreyaso devan
aspjata “Thiswas the Brahman's super-emanation, that he emanated the more
glorious divinities’, where the intensive force of ati is evident, and no other
change in the value of s1jis involved; in the corresponding text of $B, XL.2.
3.3, where there is no ‘Sreyasak’, srj alone is used, without prefix. The only
other use of atisyy that I know of is in Kaus. Up., 1.2, tam atisyjate, ‘He (the
Moon) lets him go freely’, i.e. allows him to enter the Moon-door to heaven
unhindered; just as we might speak of St. Peter admitting a soul to heaven, or
of an examiner ‘passing’ a student; nobody renounces anything, unless,
indeed, we think of the examiner as ‘renouncing’ his right to ‘flunk’ the
student, which no more lies within his competence than it lies within the
power of the Sun to hold back one who gives the right answer (nese yad enam
apasedhet, JUB, 1.5.3). The doubly intensified abhi-ati-syy employed in AV,
X.5.15 = XVI.15, is also “to let pass’, of abhy-ati-mucyate in fUB, 1.30.4. It can
be said, accordingly, that to make of atisraksih and atyasrgksihin our Upanisad
‘Thou hast renounced’ is to force and distort the normal meanings of sy,
whether with or without the intensive prefix ati Nor shall we find anything
in our text that compels us to force or distort the essential values of sjin this
way. If Sanikara himself does so, it is for the same reasons that he altogether

‘sensible’. ‘As far as there are “name and phenomenon” so far this universe extends’
(SB, X1.2.3.3); it is by means of these that the Brahman is manifested, and the world
a theophany (ibid., 5). It is true that Sanskrit matra (measure) and (nir) mana
(measured out) are the etymological equivalents of matter and ‘material’, and that
these terms denote whatever belongs to the realm of continuous quantity; but what
is thus ‘measured out’ (by the Sun, cf. Blake’s ‘Ancient of Day'} is not the physicist's
mafter’, even in its mostmental form, but the possibilities of manifestation that inhere
in the Spirit,—'inhere’, in the sense that time inheres in eternity, eloguence in
silence, or measureable space in the space that cannot be traversed. Ma#rd is much
nearer to the Scholastic ‘species’ as characterized by ‘number’ than to materiathought
of as mass. It may be added that the Platonic and Neo-Platonic concept of ‘measure’
{metron) accords with the Indian: the ‘unmeasured’ is that which has not yet been
defined, or fumre; the ‘measured’ is the defined or finite content of the ordered
cosmos; the ‘immeasurable’ is the infinite, which is the source alike of the indefinite
and the finite, and remains unaffected by the definition of what of it is definable.

"Even in $B, 1.3.9.2% atha vratan visyjate, ‘Then he ceases from the operation’
(sacrifice), visgjate does not mean ‘rejects’, but only ‘finishes with' in the same sense
that a man ‘finishes with’ the Mass when the office has been completed.
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changes the meaning of XU, V1. 4; concerned as he is onlywith Returmn (nivriti,
nibhava abhava) Sankara deliberately ignores the divine procession {pravr,
prabhava, vibhava)," the aksara is not merely for him the ‘Unwasting’ but
rather the ‘Unflowing’, or ‘Non-proceeding Pleroma’, pumam apravartin,
CU, 111.12.9. % 1tis from the same point of view that Eckhart says that ‘In the
birth of the Son all creatures went forth life and being, hence all things
are lively imaged in the Son. Now when the soul returns again within, she
loses the Son . . . the soul has got to die to all the activity connoted by the
divine nature if she is to enter the divine essence where God is altogetheridle’
1.275-6).™ This is the ‘last step’ (paramar padam), indeed in the sense that
henceforth one must ‘walk without feet’, as Riimni words it; but no more for
the Vedanta than for Eckhart the whole story. To be unified with Death
(which is the same thing as o have ‘conquered recurrent death’) is to
participate in all of Death’s activities as well as in his ‘idleness’. Varuna's
‘still waters’ are not merely motionless, but also the Fountain of Life and ever-
flowing source of the Rivers of Life (sindhinam upodaye, RV, VII1.41.2); their
‘stillness’ or immutability consists in this, that in flowing forth, they are not
diminished, “This is the lovely paradox, O men, that while the rivers flow, the
waters are at rest’ (caranti yannadyas tasthur apah, RV, V.47.5). The Self
(@tman) “apart from any glimmer of a distinctive “this” or “such” or thus’
Sarkara, Svatmaniriipana, 112, cf. S,1.140 and M., I1.39 naparam itthatayati is
also the quickening Self and Sun of all things (RV, 1.115.1), into which it
enters ‘on wings of gladness and felicity’ ( Tair. Up., 115, cf. my Two Vedantic
hymus, BSOS, VIII, p- 96, Note 3). If the Son returns to the Father, the Father
is always becoming the Son.” The transcendence of suchness is not a
privation, butan ‘all-obtaining’ (sarvdpti) the fulfilmentofall desires and the
realization of all potentialities, from which ‘all’ we cannot exclude those of
formal manifestation. ‘Whoever is joined unto God is one spirit’, as St. Paul
expresses it; and the Spirit bloweth as it will, carati yathavasam (RV, X. 168.4).

"' Vibhava is wrongly understood by the translators of Pali texts; 1% is the same
as Vijan, ‘to be distributively born’, as in AV, X.8.13 Vibheva is ‘omnipresence’, a
universal as distinct from an individual ‘becoming’, or ‘birth’.

’EPerhaps the best explantion of the well- known term Aksara ( = Brahman) is that
to be found in JUB, 1.43.8 ‘Whom do you revere’? The Aksara. How do you mean,
‘Aksara’? It is ‘Aksara inasmuch as though it flows (ksaraf) is not exhausted (na
kstyate}'. The Brahman is the inexhaustible Fons Vitae, the ‘inexhaustible well’
I(Zt;atam -+ - anupaksitam, RV, X.101.5), Plenum (pizrmam), of AV, X.8.29 and BU,

PThisin answer to the question, ‘How can there be death in him who says of himself
that he is the life?”. ‘Idje’ is avrata, apravariin; it is as vrilya, cakra vartin, rathin that he
proceeds, and this is Eckhart's ‘divine activity’. The point of the cited text is that to
know Him as ‘eternal rest, eternal work’, one must have crossed over from the working
1o the rest: whoever’s knowledge is of Mitra only knows not Varuna, but whoever
TEtums to Varuna through Mitra possesses Mitravarunau both.

“Hence the designation of Agni as Tanninapit, ‘own grandson’, and in analogous
human custom, the tansmission of names from grand-father to grandson.
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It is with this will that the Comprehensor’s will is one, when hesaysin RV, V.
46.1 ‘Like aknowing horse, I yoke myselfto the pole (of the carand that I draw
that ferries o'er and giveth aid, nor do I choose between a being loosed
therefrom and a coming back again. May he, the waywise leader, guide me
straight.’ $ri Krsna says of himself, ‘There is naught in the Three Worlds,
O Partha, that remains for me to do (kartavyam)™ nor aught ungotten that
[ yet might get, and yet I am in act' (varta eva ca karmani, BG, 111, 22). It is
neither by ‘activity alone’, nor yet by ‘inactivity’ that Krsna can be imitated:
‘He who seeth inaction in action, and action in inaction, is wholly in act’
krisna-karma-krt, BG, IV.18 = kniakrtyah, AA, 115 and MU, IL]; and S, 1.149,
katamkaraniyam . . . abbhawifiast). In the sarne way it can be said, and is in
fact said by the dpiakamam, dtmakamam akdmam, of BU, Iv.5.21, that ‘He
whose desire, or love, is the Spirit, both hath his desire and is without
desire, he findeth fulfitment of desire in not desiring.’

It has been sufficiently shown that the things that Naciketas is supposed
to have abandoned are not those things which are abandoned by a
Cdmprehensor. It is not, in fact, ‘things’ that one abandons, but only false
appearances; just as one rejects the notion ‘rope’ when a snake has been
diagnosed,”™ so one rejects any other appearance to which the mind has

*More fully in BG, I11.17-18, k&iymh na vidyale, and ndsti kartavyam because in him
there is no potentiality (Arfyd) that has not however ben reduced to act (krtam): and
naiva tasya kytendrtho nakriena because sarva samsiddhdrtheh and like Varuna in RV,
1.25.11 abhi pasyati, krléni yd ca kartva= 1.164.20 anyo abli cakastii.

On the other hand, when the Deity is thought of inprincipio, and as proceeding,
akrtarthaasin MU, 116, there are always ' those things which God must will of necessity’
(St. Thomas, Sum. Theol., 1.45.2 c), i.e. per necessitatem infallibititatis (and not coaction
is, cf. BG, TH, 18b na cisya sarva-bhiitesu kascidartha-vyapasrayah). Hence in RV, L.165.
9 yani karisyd kynuks, IV.18.2 bahiini me akyt kartvdni; VIIL102.8 abhuvat tvasta rupeva
taksyd (i.e. from that ‘world’ from which the worlds are hewn, X.81.43, balanced by §,
1.180 na me vanasmin karaniyam, atthi, spoken by the Buddha by whom all has been
done that should be done. The Devayana, in other words, is the way of procedure from
potentiality to act, from action per accidens to action per essentiam.

"It is worthy of note that the example of the rope and the snake is employed by
Sextus Empiricus { Pyrrhonism, I 227, 228) precisely as in the Vedanta to illustrate the
unreliability of all conceptions of reality based on sense-perception. At the same time
{ibid., .19} Sextus points out that the Sceptics, of whom it was said that ‘they abolish
phenomena’ do nething of the sort; they accept the actuality of phenomena, but ‘we
question whether the underlying object is such as it appears, and our doubt dees not
concern the appearance itself but the account given of that appearance’; this also
appears to be the Vedintic position, mdyduada. This is certainly also the Christian
position: Augustine, De immo, animae, c. 12. n. 19 "Things are true insofar as they have
being’; 8t. Thomas, Sum, Theol.,1.14.9 ‘Things we see around us have distinct being
outside the (individual) seer’; but this being is not what we see, rather, ibid,, 1.13.12
and 2, ‘Our intellect cannot comprehend simple subsisting forms, as they really arein
themselves', and 1.13.7 ‘Realities existing in nature are butside the order of sensible
and intelligible existence’; Augustine, Conf XI. ‘Our knowledge compare with Thine
is ignorance’ (cf. avidyd). When Augustine also says (Solilog. b, 1L c. 5. n. 8)"What
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attached itself,”” and comes into a possession of a truer knowledge, and in the
last analysis of Truth itself; one renounces the reflection™ (image :‘mags‘naza)‘
45 SO0 as one perceives its source (imago imaginans).™

I1.14: Naciketas urges Death to proceed to the answering of his question,
Naciketas himself describing That of which he would learn, in terms of the
negative theology. In the first line, we agree with Rawson's ‘Apart from duty
and non-duty’, though perhaps should prefer *Apart from what is or is not
“in order”’, It is precisely from the plane of ‘conduct’ that the liberated
Comprehensor, the knower of Brahman, is enlarged: cf. CU, VIIL.4.1 where
neither the well-done nor ill-done (na sukntam na duskrtam) can cross the
Bridge of the Spirit that holds these worlds apart; MU, VI.18, vidvan punya-
pape vihaya, ‘The Comprehensor, putting away both merit and evil’ (also in
Mund., 1I1.1.3); Kaus. Up., 1.4, “This one, separated from the well-done and
separated from the ill-done, as a comprehensor of the Brahman, verily goes
forth unto Brahman’; BG, V.15 ‘The Lord accepts neither the evil nor the
well-done of anyone’ (cf. JUB, 1.5.1-2); M, 1.135 ‘If you understand the
parable of the raft, you mustdiscard dhamma, and a fortiori adhamma’; John II1.
9 *‘Whoever is born of God, cannot sin’; Galatians V.18 ‘If you are led by the
Spirit, you are notunder the law’; Eckhart, ‘There neither vice nor virtue ever

seemns to me to be true is that which is’, he is not saying that any appearance is ‘true’
or that the senses of reason together can do any more than entertain opinion about
the being of things as they are in themselves. ‘Creation is the emanation of being’,
which *being’ is God {St. Thomas, Sum. Theol.,1.45.1); to know their being, or ultimate
reality or truth would be then to knowthem as theyare in God, to know God, forwhich,
as the Upanisads so often insist, the senses and the mind are inadequate.

It may be that the Greek Sceptics did not believe in the possibility of a true
knctwledgc ‘science’ as distinguished from ‘opinion’, be this as it may, the Sceptics’
position as cited above is indistinguishable from that of the Upanisads. We are far
from assuming an ‘Indian influence’ and in any case are not immediately interested
m problems of literary history, but only in the truths expressed. It may, however, be
obser_wid in the present connection that what is said of relief in painting in the
i‘r?ahayana Sutrglarihara, XIIL17 and Lankdvatdra, Sittra, Nanjio’s edn., p- 91, appears
;V;tt; almost verbal identity in Sextus (Pyrrhonism, 1.120) and in Hermes (Lib. XLii,

a).

" _”A'nd which is therefore a matter of ‘fond belief’, and to be distinguished from
l;i.l‘;tl]‘,l;h:;;;l_lre of which ‘consists in knowledge alone’ (St. Thomas. Sum. Thes!, I1.
™For production {genesis, janma) is the image of being in nature { kitle, the ‘wood’
?f AV, X.31.7 and 81.4 = Brahman in TB, I1.8.9.6; prakrti), and the thing produced
o . . e . .y . . - A
I%‘&'& )f:*?;f::; iﬁinzf ;:;1 ai‘l'lsljl?tﬂa,ll;!fn of what is’ (mimemia tou notes atmanah pratimd, 8B,
Sh:igf C(;lnverse position is af:lmirabl'y illustrated b?rAesopt's story of the. Dt_)g and the
» Wi ere the dog, crossing a bridge, and having a piece of meat in its mouth,
:;es the reflection in water, and jumps in after it, thus losing the reality in pursuit of
‘ € aPpFarance. Incidentally, we wish to recommend to those who interpret RV,
‘naturallstically’, Plutarch’s remarks on the Greeks who fail to distinguish betwe.cr;
Apollo and the sun’, ibid., 400, D.
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entered in.’ In the second line krtaknat state the same position, and may be
compared with Taitz. Up., I1. 9 where the Comprehensor ‘is not vexed by the
thought “Why have I not done (ndharavam) the good? Why have 1 done
(akaravam) the evil?”’. At the same time the metaphysical technicality of the
formula must not be overlooked. The ‘to be done’ (kytya, RV, X .85.28; etc.,
karisyam, 1.165.9, VIL. 20.1, karaniyam M, I1.39) which has ‘notyet been done’
(akriam) contrasts with that which ‘has been done’ (krtam)® or ‘perfected’
(sukrtam) by the ‘one who has done what there was o be done’ (krtakrtyah, AA,
I1.5, MU, 11.1},, ‘who has done the whole task’ (krtsna-karmakrt BG, IV.18), as
potentiality (=notbeing as evil) with act (=being as good) Naciketas is asking
to be told of That in which there is no distinction of potentiality from act,
nature from essence. In connection with the third line, we cannot accept
Professor Rawson's distinction of ‘timeless’ from ‘eternal’. It is true that
‘There are two forms of Brahman,* Time (kdla) and the Timeless’ (akdala).
MU, V115, and that ‘it is at the fiat of the Imperishable’ (Brahman, BU, I1I.
8.9) that Sun and Moon, Heaven and Earth, and our times are separated.
But this does not mean that any time of ours applies to him whose know-
ledge of all things is sub-specie aeternitatis; itis a principle from which our time
proceeds that is in him; as Augustine so well says (Conf. XI.13) we cannot
ask what God was doing ‘before’ he made the world, because time and the
world are aspects of the same thing, and cannot be thought of apart.®? Itisa
part of our ignorance (evidya, cf. Ulrich of Strasburg ignorantia divisiva est
errantium) that past and future, cause and effect are apparently divided
from one another; no finite being has ever experienced a ‘now’ otherwise
than as ‘a short period of time'; what Naciketas asks is about a now without
duration, ‘where every when is focused’.

I1.13: vivrtarh sadma naciketasarh manye, literally ‘I consider Naciketas an
opened house’, or as Rawson rightly renders ‘An open house, I think, is
Naciketas', except that this overlooks the nuance ‘opened’. The meaning is
that Naciketas has once and for all broken open the house of life, and will
never again be shut up in a ‘house’, i.e. body-and-soul. Exactly the same is
expressed in Sn, 19 vivatd kufi, ‘opened hut', an expression which briefly
summarizes what is stated at greater length in the well-known words of the

% Krtam, also the highest throw in dice, employed as a symbol of perfection, cf. CU,
IV.1.6 yatha ketaya sasiyanti . . ., AB, VIL15 krtam . . . sampadyate, cf. Jeremy Taylor's
expression, ‘the last throw for eternity’. Krtamis that perfection to which all krti tends,
hence AV, V.9.8 ut krtam, ut krtyam, ‘Up with thee, act. Up with thee, potentiality:’, and
Isa, 16 hytarn smara, ‘Be reminded of perfection’. i

*In this connection whatdoes professor Rawson (p. 135) mean by ‘his’ {Sankara's)
two forms of Brahman? Does he think that Sankara invented the doctrine of a single
essence and two natures? Not to mention that this doctrine recurs again and again in
RV, one might ask whether Sarikara was the auther of Bl I1.3, whether this was not
already for him, srut:i?

¥ Non enim eraf "tunc’, ubi non erat ‘tempus’. Cf. Deussen, Philosophy of the Upanisads,
p- 201, “space and time are derived from the subject. Itis itself accordingly not in space
and does not belong to time’,
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Buddha ‘Never again shalt thou, O builder of houses, make a house for me:
broken are all thy beams, thy ridge-pole shattered ( J 1.76)}%_ For *house’ as
‘body’, cf. Manu, V1.76, 77.34
IL. 15: padam, ‘step’, With this word Death begins his exposition of the
Brahman; it represents the ‘third boon’ of 1.19 and looks forward to Visnu's
third step* in II1.9. The word is especially appropriate here, because it is
precisoly this ‘end of the road, Visnu's farthest stride’ or ‘highest abode’,
where there is a ‘well of honey’ (RV, 1.154.4) that is reached when the
threshold of Death’s house, of the Sun-gate and World-door, is crossed, as
can be seen by a collation of MU, VI. 39 ‘unto Visnu’ with %, 15 and BUVIL15
‘unto vision’. A correlation of the ‘three boons’ with the ‘three strides’ of
Visnu is maintained throughout our text, and must always be borne in mind.
I1. 23: The last two lines are admittedly difficult; we render literailly ‘By him
whom He chooses, by him He may be grasped; this one’s spiritual essence
unveils its proper form’ (tanivn svam = svarapamy. For the phrasing compare
RV, X.71.4 tasmai tanvam vi sasre, ‘to him unveils her form’. It hardly appears
that any doctrine of ‘Grace’ is necessarily involved: compare SB, 11.3.3.8, sa
yasya kamayate, tasya pranam adayodets, sa mriyate, ‘He takes unto himself the
Breath of whomsoever He desiresand he dies ", thatwhomsoever He loves, He
takes unto himself *. The Spirit, indeed, moves always ‘asitwill’ (yathd vasam,
RV, X.168.4, etc.; but thisis in accordance with its own nature, and is a matter
of ‘infallible necessity’, and belongs to ‘those things which god must will of

“necessity’ (St. Thomas, Sum. Theol, 1.45.2 c). Whoever approaches Him as

like, to like, He cannot repel, He cannot but *cheose’; asin JUB, 1.5.3 nese yad
enam apasedhet.

IL.20: anor aniyan makato mahiyan 'less than infinitesimal, greater than
great’; with numerous parallels elsewhere in the Upanisads {CU, V1.8.6, V1.
12.2; Mund., 11.2.2 etc). Cf. Dionysius, De div. nom. IX.2-3, ‘Now God is called

®CE. S, 1.8 (1.2.9 taggha me kutiha natthi, kacei natthi kuldvaka, etc. In SN, 872, exc.,
loke vivatacchadg may mean the same as vivata kuli or may have particularly reference
to the breaking open of the roof.

MTheideaof an ‘emptyhouse’ in MU, VI.10* As there are none to touch fairwomen
whoenterinto an empty house ( Sitnydgare), so the truly poor man { sannydsin} doesnot
touch the objects of the senses’ isa different one, although not unrelated. M. U VI10
corresponds to §, 1.107 where the Buddha refers to himself as dwelling in an ‘empty
house’ or ‘bare cell’ {sufifiagira-gato maha muni).

Mund., 111.2.4 es5a dtma visate brahma-dhama, ‘This Spiritual essence enters into the
F’I‘ahma-hcime’ is not stated explicitly by K, 1113, though it is the logical and
mnmediate consequence of the breaking apart of all mundane habitation. It is in fact
through the ‘roof-plate’ of the broken house {apex of the heart, foramen of the skull,
fun-door of the cosmos) that one enters into the Brahma-home; what Mund., 1.2 4
Implies that there is an open door, an ‘open house’ of another and supra-mundane
order, ‘open’ to him whose psycho-physical habitation has once and for all been
‘broken open’. There may be in SN, 372 vivatacchado as direct reference to this
breaking out of the roof: for the sun-door is actually rasmibhik samchannam ( JUB,
1. 3.6), and Buddha is said to have ‘opened the doors of immorality’ (5, 1138, etc.).
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Greatin his peculiar Greamesswhich giveth ofitself to all things that are great
and is poured upon all magnitude from outside and stretches far beyond
it. ... This Greatness is infinite, without quantity, and withoutnumber. .. and
Smallness, or Rarity, is atributed to God’s nature because he is cutside all
solidity and distance and penetrates all things without let or hindrance. . . .

This Smallness is without quantity or quality, it is irrepressible, infinite, -

unlimited, and while comprehending all things, is itselfmcomprehensible.’ﬁ

11.25: ‘“Who knows truly where he is?’ (ka ittha yatra veda sah): like RV, X,
168.3 kuta G babhiiva, ‘Whence has He come to be?’, with its answer in KU 11
18 na kutaicit na babkitva hascit, ‘Neither hath He become from any “where”,
norhath He become “anyone”.' Professor Rawson’s suggestion of an ‘agnostic

interpolation’ (1) is ridiculous, and indeed profane. ®*One might in the same -

way ask ‘Who knows what He is?’ and answer with Erivgena that ‘God himself
does not know “what” He is, because He is notany “what”’. In the same way
God himself does not know ‘where’ He is, because He is not any ‘where’. As
Eckhart says, ‘His only idiosyncrasy is being.” All this does not contradict the
‘knowability of the Supreme Being implied in previous verses of KU, and
elsewhere; all that it implies is that He cannot be known, but only known of,
as thus or thus; whatever can be thought or said of Him, ‘No, no’ (neti, neti}.

%We take this opportunity to remark Dionysius, even more perhpas than Eckhart,
represents for a European an almost indispensable preparation for any serious
approach to the Upanisads.

8]n TS, V.4.3.4is ‘In what quarter is Rudra, orin whart?' an ‘agnostic interpolation’?
Agnosiic: yes, but only as Eckhart uses the word Agnosia, and in the sense of the Docta
ignorantia of Nicholas of Cusa, and * The Cloud of Unknowing . The answer to TS would
be as for Brahman in MU, VI.17. 'The quarters do not exist for him’, or as for the Gale
in JUB, 111.1.9 “The quarters are confused; they are not discerned at night. . . . They
enter into Him' (muhyanti diSe na vai td riitrin prajhdyante . . . td etam evapiyanti), in
other words, as they are in Him, are miradevah. It is only ‘by day’ that He can be said
to enter into them. Mitravaruna, as Mitra sees the “infinite’ by day, and as Varuna the
‘infinite’ by night (RV, V.62.8). ‘Direction’ has not meaning ‘at night’ in the same
sense that ‘infinite cannot be traversed’. The answer taken for granted by KU, 11.25d
is then that ‘No one knows', ‘No one’, that is, who still is ‘anyone’. [tthz, again, is not
so much 'truly’ or ‘surely’ as it is ‘thus’, and therefore with the interrogative, “how?’
Itthiis probabiyto be taken, then, with yatra, the question being ‘who knows what or
where He is’; the answer being that ‘He is neither in any wise nor anywhere’, or as it
is so often expressed in the Buddhist texts, naparam itthatayati, *There is no further
extension of being in any wise’, or in the words of Erivgena, ‘God himself does not
know “what” He is, because He isnotany “what” ’, or Dante’s ‘Itisnot in space nor hath
it poles’ (Paradiso, XXI1.67). :

Professor Rawson's ‘agnostic interpolation’ recalls those scholars who used to see
a satire in the ‘Frog Hymn’ of RV.

‘Questions’ such as those of our text form an integral part of the scriptural *style’,
and are to be understood as if asked in brahmodya; the answers can usually be found
elsewhere, or are in any case known to those to whom the question is supposed to
be addressed: for example Kt), IV.3 and 4 kim atra parifisyate? with CU, VIII.1.4-5
alifisyate . . . atman.
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From amongst the innumerable Chrisdan formulations of the negative
theology, space permits a citation here only of St. Thomas, ‘Every relation
which is predicated of God from time (or place) does not put something
real in the eternal god, but only something according to our way of think-
ing. .. . Therefore if anyone in seeing God conceives something in his mind,
this is not god, but one of God’s effects’ (Sum. Theol., I1I. 35,5 c and 92.1 ad
4}, Eckhart *To know God really you must know Him as the Unknown’, and
Nicolas of Cusa ‘Deus cum non possit nisi negative, extra intellectualem
regionem, attingi’ (De fil. Dei, p. 121}. One only can know Him, who as Rimi
says, ‘cannot recognize himself’, only one ‘whose place is the Placeless, and
trace the Traceless’ (Ode XXXIin Nicholson, Shams-i-Tabrz). Very pertinent
also is Riimi’s ‘I play the tune of negation: Death will reveal the mystery’
(Mathnawi, V1.722).

THIRD VALLI

I11.1: 72a, ' cosmic order, Greek kosmos, Latin ordo—As the Sunis Truth {(safyam,
passim), so the Universe is Order: iyam va riem asau (aditya) satyam, TS,
V.1.5.9. Rra is the order of the universe, manifested under the Sun, and
seen by whoever it may be that sees through and with the solar ‘Eye’, the
‘Eye of Mitravarunau' (RV,V.51.1,VIL.61.1 and 63.1}. JUB, 111. 36.5 identifies
rtam with brahman (om ity etad eviksaram rtam); whose self-intention is there-
fore the act of ‘creation’, as in BU, 1.4.10 ‘In the beginning, this-cosmos was
Brahman (brahme va idem agra asit). That knew itself, and said “[ am
Brahman.” Therewith that became the All.” What Mitravarunau, apara and
para Brahman, thus ‘know’ or ‘see’ is the ‘World picture ( jagac-citram)
painted by the Spiritual-essence (atman) on the canvas of itself, in which
it takes a great delight (Sankara, Svatmaniripana, 95): the ‘speculum
aet‘emum’, eternal mirror, in which God sees himself and all things, and in
which those Contemplatives®” who also gaze perceive likewise all things
more clearly than in any other way, and so also see ‘themselves’ more truly
than *as they are in themselves' (Augustine and Boneventura);* for as BU,
[.4.10 continues, ‘Whoever of the Devas is awakened (pratyabodhyata)™
thereunto, he indeed has become it, and so too in the case of Prophets and
that of men . . . Yea, here and now (efarhi), whoever knows that “I am

" Kascid dhirak of KU, IV.1, ‘Whatever Contemplative’, not ‘a certain sage’ as
Rawson renders.

®‘Speculum aternum mentes se videntium ducit in cognitionem omnium
creatorum, sicut dicit Augustinus (De civ. Dei., XI1.29) quod rectius ibi cognuscunt
quam alibi . . . Unde melius videbo me in Deo quam in me ipso’ (St Bonaventura
I Sent., d. 35, a. unic, q. 1, fund 3 and fn Hexaem., col. 12, n. 9, cited in Bisscn'
L'Exemplarisme Divin selon. Saint Bonaventura, 1929, Pp- 39, 44). ’
" “;1;1’:’, V1.4 iha ced afaked boddhum; JUB, IV.19.4 pratibodhe-viditarh matam, cf.

u a'.
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Brahman”, enters into that “this”, he becomes “This all” (sa idam sarvarm
bhavati), nor can any Deva hinder him from thus becoming.”*®

With these conceptions of the 'world-picture’ that the twain ‘drink in’
(pibantan, from pdin the sense ‘feast upon with the eyes, ears, etc., cited by
MW from Manu) compare Genesis . 31 ‘And God saw everything that he had
made, and behold it was very good.’ It is in ‘Order’ that this ‘goodness’
consists: what God beheld was ‘the admirable beauty of the universe (which)
is made up of all things. In which even what is called evil, well-ordered and in
its place, is the eminent commendation of what is good’ (Augustine, Enchir.
10.11), what God saw is ‘the most beautiful Order given to things by God,
in which the universe consists’ {St. Thomas, Sum. Theol, 1.25.6 ad 3); ‘the
universal form of this complex’ Dante, Paradiso, XXXIII, 90}.

Rtam . . . parame parardhe in our verse corresponds to rtasya padein RV, X.
177.2 4, 'That which the Winged-one conceives by intellect, that which the
Gandharva utters in the womb, that flashing, lumincus noumenon the
Redesmen are intent upon’ (tam dyotamanam svaryam manlsdm riasya pade
kavayo ni pantiy. Pantihere, from pa ‘to protect’, is nearer in value to pibaniau
from pa ‘to drink’ than might at first appear; for ‘to observe, notice, attend
o, follow’, cf. ‘heed’, are recognized meanings of thisother pa {MW), and the
interpretation in JUB, I11.36.5, where the verse is discussed, is evidently
correct,—‘itisinasmuch as they “reflect upon” that they are said to “protect™
(vad . . . mimamsante . . . tad . . . nipénti); or as we might put it, Ha-dyumnam
manisdém nipdnti, ‘entertain the luminousideaof Order’, which ‘entertainment’
is also a ‘maintenance’.”! The distinction of pan#, ‘they reflect upon’ and
pibantau, ‘they imbibe’, in the very usual sense of ‘drink in mentally’, is far
from absolute.

A full discussion of ria would be impeossible here. But we cannot too
strongly emphasize that his word is only properly translateable by its
etymological equivalent, ‘Order.’ As ‘order’, and therefore also ‘right’ and
‘rite’, rtam is distinguishable from the ‘true’ (satyam} as an application is
distinguished from the principle in which it subsists more eminently. Ria is
the ‘right’ (not only in a moral sense, but in the broader sense of ‘correct’),
rtavan 'in order’ and ‘regular’, anrta whatever is ‘inordinate’ or ‘irregular’
or ‘informal’. The coming into being of the Kosmos is the production of
‘Order’ out of *Chaos’ (kha,” asin RV, 11.28.5 rdhydma te varuna kham rtasya),
and this is specifically the Aryan operation (vreta) as distinguished from the

“JUB, 1.5.3 ‘The (solar Janus) is not able to drive him away; for he invokes the
Truth’; nefein JUB, corresponding to na . . . iatein BU

'In RV, 1.2.8 cited below. rta-sprs@; has this value quite literally, sgrs ‘to touch,
handle, take hold of (MW) corresponding to ‘maintain’, literally ‘hold in hand’.

With ni panti, of. RV, 1.1.8. where Agni is gopam riasya; and VIIL.26.21 where Vayu,
the Gale of the Spirit, is ptas-pati. In the latter context, Vayu as Tvastr's ‘son-in-law’ =
husband of Siirya = Stirya, dimd jagatas tasthusas ca, RV, 1.115.1.

*2For some of the connotations of kha see my ‘Kha and other words denoting
“Zero™ in connection with the metaphysics of space’ in BSOS, VII, 1934, pp. 48797,
Thence originate sukha and dubkha (as remarked by Buddhaghosa, VM, 461).
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inoperation of the Asuras,—These Comiprehensors, Men-of-order, Redesmen
(vidvarsah . . . na@vanah . . . kavayah) possest themselves of the Misers’ ulti-
mate treasure that was hidden in the case (nidhin panindm guha hitam),
and having taken note of the disorders anrta, sc. of the ‘miserly’ Asuras),
returned (from their foray), and took their stand upon the mighty Path’ (RV,
11.24.6-7), ‘shaped all this dusty-world, measuring out the homes that
erst had been unmeasured’ (RV. X.56.5), ‘Ye, Mitravarunpau, Redesmen,
fosterers of order, ye in whose hand is (=who maintain) order, have in ‘order’
realized your great design’ rtena mitrévarundv ridvrdhav rtaspria kratum®
brhantam asdthe kavi, RV, 1.2.8-9} %

I11.1 continued: On the other hand, it is most unlikely that sukrtasya loke
means ‘in the rightecus world’. Mund.,1.2.6-10 ridicules those who think that
‘this that has been earned by their merit and what has been well-done
(punyah, sukriah) is the Brahma-world . . . the fools who delightin thai (world
won by merit) as their ‘better'® {sreyasah, f. KU, 11.2) . . . having come into

* Kratu, *design’, ‘purpose’, or ‘counsel’ {as OT, passim, ‘the counsel of the Lord’,
consilium sine dubitatione). In KU, 11.11 krator anantyam. But in KU, 11.20 akratu,
‘purposeless’, ‘uncalculating’, without an individual will, cf. RV, V.46.1 na . . . vasmi,
‘not as I will, but as Thou willest".

 Conereato fu ovdine e construtio alle sustanzie, Dante, Paradiso, XXIX. 31 (the sustanzie
being, as is clear from the following lines, sattva, rajas, and tamas).

#*The Empyrean Brahma world is more truly ‘not made’ (@kria, ‘uncreated’) than
‘well made’ {sukrta), unless we understand by ‘well made’, ‘self-made’ (svakrta), in
accordance with Taitr, Up., IL7, Sartkara must have had this text in mind; but his
further interpretation of rla as karma-phala isimpossible in a context dealing with the
parama parardha, where there are certainly no ‘rewards’ and to which there is no
admission by ‘merit’ (punya) but only by ‘qualification’ {arkana} RV, X.63.4.

Here may be noticed KU, I1.24 and Rawson’s annotations. Let us observe, in the
first race that the Upanisads, the jfidna kinda, are gnostic treatises by hypothesis, and
not ethical treatises; their concern is with the art of knowing God, or in other words
with the contemplative life. We cannot expect to find any considerable part of these
texts devoted to the exposition of prudence. The maost that can be expected in these
contextsis afull recognition of the indispensable dispositive value of ‘means’, and this
1s just what we find in KU, I1.24 and the corresponding Mund. Up., 1I1.2.3 (which
Rawson very properly cites, p. 115) cf. BG, I1.44; it is very clear, however, that the
ethical means, however indispensable, are not ends in themselves, but means tean end
beyond themselves. This is also the Christian doctrine; prudence is essential to the
active life, but accidental to the contemplative life (St. Thornas, Sum. Theol ,I1.11.180.
2 ‘The moral virtues do not belong to the contemplative life essentially. . . . On the
other hand, the moral virtues belong to the contemplative life dispositively’. (‘Theirs
is said to be the contemplative life who are chiefly intent on the contemplation of
truth. . .. The contemplative life, as regards the essence of the action pertains to the
intellect’, and must be distinguished from the mere observation of things by the senses
or the intellect and from the pursuit of knowledge for its own sake, ibid., 180.1,—the
last observation showing very clearly that neither ‘science’ nor ‘philosophy’ in the
modern senses of the words pertains to the contemplaztive life, but to the active life.)
It is not, therefore, any defect in the Upanisads that they are not expositive of ethics;
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being (bhittva) atthe summitof contingentbeing (nakasya prsthe = bhavagre) ,»
remain in this world or a worse.’ Similarly JUB, 1.8.1-3, where there is no
admission to the Sun ‘by what thou hast done ill or well' (idam papam
akar . . . yo vai punyakrt syaf); cf. RV, VIIL.70.8 ‘None attaineth him by works
or sacrifices’ (nakistarh karmana nasat . . . na yafhair), BG, V. 8 ‘By no means
ought a harnessed man, a knower of the principle, consider that “I am the
doer of anything™ (natva kificit karomiti yukto manyeta lattvavit) and in
accordance with this both JUB, 1.8.3 “Thou (God) art the doer thereof’ (tvar
vai lasya karta’si), and Tauler, Following of Christ, 16, 17 ‘By their works they
cannot go in again. . . . If any man is to come to God, he must be empty of all
works and let God work alone.””

II.1 continued: parame parirdhe = parame vyoman, ‘in uttermost empyrean’
(RV, X.129.7). Cf. RV, 1.164.10 and Prasna, 1.11 pancapddam pitaram . . .
diva . . . pare ardhe purisinam . . . anya u pare (ardhe) vicaksanam ‘Five-footed
Father in the farther half of heaven® (beyond the Sun}, the Far-seer (Sun)
in the lower half’, where again it is a question of two aspects of deity, paraand
aparaBrahman; Varuna and Mitra, etc., of whom the one sees bymeans of the
other as being his ‘Eye’ (RV, X.88.13 b; AV, X.7.33, Buddhist cakkhum loke,
ete.}; and of the distinction of an Empyrean from an Elysium. Itis the former,
the Empyrean, that is referred to in XU, V.15, ‘There no sun shines, nor
moon, nor any star’, cf. Apoc. XX1.23 *And the city had no need of the sun.’
Itis, moreover, precisely to this ‘farther half’ that Brahman, after emanating

those "who are especially intent on external actions’ are expected to obey the laws of
ritual and conduct (kerma in both senses) which are laid down in the Dharmasastras,
in which the fiirst principles with which alone the Upanisads are concerned are
applied to specific contingencies; which obedience is also and at the same time an
indispensable preparation or qualification for the contemplative life, as asserted in
our texts, KU, I1.24 and Mund., 111.2.3., BU, IV.4.9.

*Nakasya prstheis not ‘at the back of Heaven’, in the sense of on the farther side of
Heaven, ‘but just on this side of Heaven’; in the same way that in AV, X.7.38 krdnia
salilasya prsthe is ‘proceeding on the face of the waters’. The Heavens above and the
Waters below are thought of as having their backs turned towards us.

In the same way the Nakasads or ‘Vaultsitters’ are on this side of yonder Sun, while
the Paficaciidih are on the other side of the Sun (SB, VIIL6.1.1 4,cf. TS, V.28.7); aclear
distinction of the highest station of the cosmic Devas from the supra-cosmic
Gandharvaloka, and thus of what is obtainable by sacrifice alone, and what by gnosis
(with or without an actual performance of the rite), cf, the similar distinction of the
mundane Devas from the supraamundane Gandharvas in $B, [I1.2.4. The highest
station of the mundane Devas is an Flysium, that of the Gandharvas the Empyrean.
Thatin T§,V.5.7.2the Paiicaciidas are called ‘Apsarases’ ‘who wait upon the Sacrificer
in yonder world’ is consistent with the story of Puriiravas and Urvasi (SB, XI1.5.1), his
final reunion with Urvasi in the Gandharvaloka being evidendy ‘in high heaven’
(brhad divd, RV, V.41.19).

**The works of a man who is led by the Holy Ghost, are the works of the Holy Ghost
rather than his own” (St. Thomas, Sum. Theol,, I1.1.93.6 ad. 1.

“The image (pratima) of the Year which men revere (updsate) in Thee, O Night’,
TS V.7.2.1: 'Mitra is the Day, Varuna the Night', PB, XXV. 10.10.
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the lower and the higher cosmic deities, retires atha brakmaiva parardham
agacchad ),—i.e. ‘rested on the seventh day’, and thence that he ‘descended
from heaven’ or more literally ‘went down again by means of name and
aspect, or phenomenon’ {gratyavaid ripena caiva namna ca, whereblys"’ .Lhe
Devas, originally mortal, became immortal {$B, X1.2.3.1-6). In the citation
of RV, 1.164.10 above, we retained paficapddam because this epithet of the
‘Fat.her' (cf. RV, X.82.1 Visvakarma, ‘Father of the Eye’, i.e. of the Sun) lends
itself to a further demonstration of the Father's nature; paficapadar pitaram
corresponding, for example, to the aksaram ﬁaﬁcavidham of AA,IL 3.8, and
to the ‘fivefold Prajipat, Year and Gale’ of S5, VI.I.?.I'?f.J the five forms or
selves being those of the seasons or quarters; with which Sarikara’s gloss on
Prasna, 1.11 is in full agreement, the ‘five feet’ being explained as the “five
seasons’, which are the ‘feet’ of the Annual-self of the Sun, by which feet (or
rays) his procession is effected (padair . . . Guartate}. Similarly in MU, IL6,
where Prajapati, ‘dividing himself fivefold’, proceeds accordingly; the whole
context ‘He, indeed, being of unaccomplished purpose because of his
remaining within this heartof ours, considered, “Letme enjoy, or experience,
objects” (sa vaeso’ smad krdantardad akytarthe ‘'manyat@rthan asnaniti), wherefore
breaking open these openings (the doorways of the sense perceptions), and
now arisen, by means of his five rays eats of the objects of the senses’ (atak
khanimani bhitvoditah paficabht rasmibhir visayan atti) throws a vivid light not
merely on the present passage, but also upon KU, IV.1 and 6.

II1.1. concluded: chayd-tapau, ‘shadow and glowing or light’: *so different’,
as Rawson says, although one and the same, are the immanent and trans-
cendent ‘selves’, the taster and the looker on, God and Godhead, Miwa and
Varuga, apara and para Brahman. Cf. KU, VI. 5 where again the Brahman is
to be seen ‘in the Brahma world’, in his highest aspect, as chdyd-tapau.
Similarly Bohme, Three Principles, XIV.76 ‘And the deep of the darkness is
as great as the habitation of the light; and they stand not one distant from
the other, but together in one another, and neither of them hath beginning
nor end.’ ‘Mitra is the day, Varuna the night’ (PB, XXV.10.10); ‘Mitra and
Varuna are a conjoint pair’ (SB, 1X.5.1.54). Considered together, it can be
said of the Supreme Identity that ‘His shadow is life and his shadow death’
(RV, X.121.9), for he is indeed the Year that ‘separates (gives distinct being
1o} some and unifies (slays) others’ (AA, II1.2.3}; ‘I kill and I make alive’
(Deut. XXXI1.39). Considered apart Agni or the Sun are both ‘shadow’ as

®In the tz brahmanapuh amstam of the text, the instrumental value of brehmand is
significant, and should be retained in translation. Needless to say that it is Agni or the
Sun that the Brahman comes back into the cosmos, and that o say that the cosmic
Devas ‘obtain immortality by means of the Brahman’ {manifested by name and
aspect) is the same as to say with RV, L31.7 ‘Thou, Agni (vicarsane in V.6 like
vicaksanam in 1.164.10, vipasyati in 111.62.9, and Vipassi as former Buddha in D, II. 35)
does appoint the mortal unto highest immortality’, or with IV.53.2 “Thou, Savitr erst
for the Devas, whom we worship, brought forth their immortality, highest of all
participations; and furthermore by way of gift to men didst open up the sequence of
thier lives’.
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‘likeness’ (RV, V.44.6 and GCB, 1.3) and 'shadow’ as ‘shelter from the heat’
(RV, VL. 16.38), ‘for in his shadow is all this unjverse"- (SB, VIII.7.8.18), cf.
[saiah XXV .4 and XXXII.2 and Lamentations IV.20. In other words it is the
sheltering Light that is the ‘shadow’, and the Darkness that is the ‘burning
heat’. At the same time, from the point of view of the absolutely negative
theology it can also be said that the Aksara (Brahman) thatitis ‘withouteither
shadow or darkness, without a within or without' (BU, III. 8.8): *He is, by that
alone isheapprehended’ (KU, VI.12), like Damascene, Defid. orth. 1, ‘He who
is the principal of all names applied to God.”'®
I11.2: The symbol of the Bridge {setu) is of the highest significance in the

Vedic as well as in other traditions; this is the Cinvat bridge of the Avesta and
the ‘Brig of Dread’ in folklore. The theme demands a detailed exposition
elsewhere. Here we shall remark (1) that the Bridge identified with Brahman
in our text is elsewhere identified with the Atman, e.g. CU VIIL4.1 {ya atma
sa setwh),'"™ BU, IV.4.92 (aja atma . . . esa setuh), Mund., 11.2.5 tam evaikam
janatha dtmanam ( amntasyaisa setuh), of. RV, X.61.16 (Sun, or Soma)

vipras. .. svasetuh, and John XIV.6 ‘1 am the Way, the Truth, and the Life’, and
(2) that the word setu itself, according to its derivation from si to ‘bind’, as
though with cords, is most significant, not only when it means a ‘bond’ or
'fetter’, as in RV, IX.73.4, but also in its more usual sense of ‘bridge’. For the
Bridge of the Spiritis literally a ‘tie’ that links together Heaven and Earth, the
sun to the heart; the solar Spirit is the Pontifex; the symbolism of the Bridge
coincideswith thatof the “Thread-spirit’ (sazratman), and its peculiar aptitude
must have been even more apparentwhen bridges were usually made of rope,
and not as they are now solid constructions of stone or steel, than itis to-day,

Whoever has seen a rope-bridge, extended like a spider’s thread (which we
say advisedly, because the related symbolism of the solar Spider is also

involved) from shore to shore of a raging Himalayan torrent, can well
appreciate the words of KU, I11.14 b *Strait asa razor’s edge, hard to be passed
vall; *1( duratyayd, cf. RV, VIL.65.3 seiiz duratyetiv . . . mitrgvaruna), a difficult
path! :
[1L.3-4: The Chariotis here, as usual, the body, or rather body and all that
we usually mean by ‘soul’. Rawson, in a useful discussion (p- 216) scarcely

brings out the consistency of the various ‘parables’. We propose to consider
only one point, in its bearing on the Milindapasihoversion. In KU, the Atman,
as Bawson rightly expresses it, is the ‘lord of the chariot’, i.e. the master who
drives about in it, knowing and willing its course, though he delegates the
actual operation of the vehicle to an assistant or coachman (the distinction
of rathin from sarathin being that of passenger from driver), in AA, [1.3.8 we
haw.e the very usual formulation according to which the Breath of Spirit ‘takes
up its stand upon’ (pranoe "dhitisthati) its vehicle, which is accordingly its
‘stand’ (adhisthénam, CU, VITL.12.1 ), cf. BG, XV. 9 adhisthaya, cited in a Note

'™ For a fuller discussion see my Chiya, in JAOS, 55, 1935.
101 o L Lo
) YCE. viprg viprasya byhato vipascitak (savituk) in RV, V.81.1 and tvan hyagne agning
vigmo . . . samidhyase in VII1.45.14,
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above; in MU, IL6 the Atman is the ‘instigator’ (gracedayity) who sets up the
body in possession of conscious, and this is again the ‘taking of a stand’
{avasthdnam)} or hypostasis. In each case the distinction of the Atman from
the buddhi, manas, indriydnt, etc., is emphatic, and the same as that of the
Knower of the field from the field itself in BG, XIIL If the steeds, the senses,
are sometimes unruly (KU, [11.5) we have the situation described in BG,
VL6, ‘Then indeed the Atman has to behave as an enemy, at war with what
isNot-the-atman’ (andtmanas tu Satrutve vartetatmaiva satruval) , the Spiritwars
with the flesh. The Milindapasihe does not, with the word anatta, deny the
Atman, but merely asserts, in accordance with so many other of the Pili texts,
that this (chariot), likethis (commonly called ‘Nagasena’), ‘is not the Spirit’,
or ‘is not my spirit’, ‘not atman’ {na me so atta, ‘This is not my spirit’, passim).
The Buddha, as Mrs. Rhys Davids has recently remarked ( JRAS, 1937, p. 259),
took the existence of the Atman for granted. We should add that in XU, II1,
9, the correspondence of vijiana with the buddhi of I11.3 is to be noted; and
furthermore, in the second line, the construction of the first is repeated, so
thatwe have manah pragrahavin narah, where manah-pragraha-corresponds to
vifianasarathih and -vdn narak w yas tuin the first line, and accordingly, ‘the
man who has mind as reins’, not ‘the man who has mind well-reined’ if this
means, as it seems to mean, ‘who curbs his own mind’, for that is the business,
not of the nara but of the buddhi. The steeds will not be unruly, if controlled
by vijiana (buddhi) curbing the senses, not directly, but by means of the
manas.'"™ It is the man without vijidne (discrimination), the man whose
manas (reason) has not been harnessed, whose steeds are unruly, who does
not reach the goal, as stated in KU, I11.7, of which II1.9 states the converse.
The man’s fault in 7 consists in not having attached the reins to the bit, and
given them into the hands of his coachman; his meritin 9, in having done just
this. Whatever happens, the Atman will not be affected; butwhen the vehicle
is unmade at death, and the Spirit ascends, the ‘man’ So-and-so, he who
thought in terms of ‘I’ and ‘mine’, will not be ‘in it’, will not have ‘found
himself’, or ‘known who he is’; there will be nothing left of him, of So-and-
$0, but his karma, or in other words tendencies, to be inherited by others. The

"™Verse 0 is very nearly a paraphrase of RV, V.81.1 yu#jate mana uta yuiijate dhiyah
vipra viprasaye brhato vipaicitah (savituk} where dhiyak, ‘contemplations’ {dhydnani)
corresponds to the buddhi and viffidna of our text, and yo yurikte dhiyah to the dhirak,
‘contemplative’ of KU, IV.1. We take this opportunity to remark that the customary
renderings of dht and dhirah as ‘thought’ and ‘wise’ are most inadequate, it is not by
‘thinking’ that the vision of God is attained, but in ‘contemplation’. ‘“Thinking, as the
maodern philosopher thinks, pertains to the active life, and is far from what is meant
by dkz. Cf. St. Thomas, Sum, Theol,, 1. 34. 1 and 2, “When the intellect attains to the form
of truth (i.e. svariiparn sampadyate, when there is adequatio rei et intellectus, in samadhi),
it does not think, but perfectly contemplates the truth”, and Richard of St. Victor, De
Contempl 1.4, distinguishing between contemplation, meditation, and cogitation
(“contemplation is the soul’s clear and free dwelling upon the object of its gale;
meditation is the survey of the mind while occupied in searching for the truth; and
cogitation is the mind’s glance which is prone to wander™).’
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point may seem to be a fine one, but it seems to us important to preserve, as
in the text itseif, the hierarchy of the powers, and not to confuse the ‘man’,
of whom the senses are a part, with that one of his powers, of which it is the
business to control the senses. Such a confusion would imply a participation
of the senses themselves in their own government—a truly ‘democratic’,
situation, and like all conceptons of ‘self-government’ in the sense of
‘government of the people by the people’, an impossible thing, since it is
impossible for any power to function simultaneously in one and the same
relation both actively and passively.
1.10-11: Most of Rawson s difficulties arise from his beliefin an ‘evolution’
of Indian thought, and consequent preoccupation with literary history.
He reaches nevertheless the right conclusion as regards avyakta, the
‘Unmanifested’, in the light of BG, VIII.18-21 (cf. I1.25, 28 and VIL. 24), when
he says, p. 139, that ‘the avyakiais the supreme Person’s own nature’. For the
Supreme Identity is precisely the identity of a manifested essence and an
unmanifested nature, 'being and non-being’ (sadasaf}, and in this sense
‘beyond’ both: The Supreme Identity, in other words, is wyakidvyakta, 'Shown
and Unshown’; just as Prajgpatiis repeatedly spoken of as niruktanirukia, and
as in RV, X.129.2 the Supreme Identity is ‘at once spirated and despirated’
(@nid avatam svadhaya tad ekam).’®® That the avyakta of our text is not the
Samkhyan pradhana (primary matter, the ‘lower praksti’ of BG, VIL5, nature
divided from essence) appears immediately from the treatment of the ‘two
avyaktas' in BG, 11.28 and VIIL.18-21; of which one (the Samkhyan avyakta =
pradhanag) is that from which, and the other that o which all beings proceed,;
just as there are two amdtras, one the notyet-measured out (nirmdta) from
which ‘chaos’ all things are measured out, and the other the immeasurable;
the vyakia lying in between the two avyaktas, just as matra (etymologically
‘matter’, but more precisely, the realin of number) lies between the two
amatrds . . . Nothing in the bearing of KU, IIL.11 would be changed if we
substituted vyakiah param avyakiam: what Rawson fails to realize is that the
dimd nahdn is precisely that vyakta beyond which lies the avyakta, the
Unshown, or better, Unshowable. Now this atman, this mahat, is precisely the
Lord of tl}e Chariot, the rathin of KU, I11.3: in other words, the Supernal-Sun,
the solar Atman of RV, 1.115.1, correctly identified by Sankara (and Deussen)
with Hiranyagarbha;'* that Sun, viz., whose disk is the gateway of Death’s
house the way into the Person who is ‘beyond’ both the Light of the Sun

1% ckhart, ‘Equallyspirated, despirated, where these two abysms hang, thereis the
Supreme Being’ {Dédiu zei apgrinde in einer glicheit swebent gegeistet un engegeistet da ist
ein hoher wesen, Pleiffer, p- 517).

**Rawson’s argument against the equation dima mahin = hirapyagarbha is so weak
that he has to support it by at least two false assumptions, (1) that the doctrine of
the two forms of Brahman is specifically Sankara’s, who therefore drags in the
Hiranyagarbha to support ‘his doctrine’, and (2) that Sankara understands by dtwd
makan the ‘individual self * (it is, of course, the composite ratha, the savijfiidna kdya,
that is the individual self or ‘', the rathin, whose vehicle it is, being the Universal Self
or Spirit).
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(vyakta) and the Divine Darkness {avyakia) ‘where no Sun shines’ (KU, V.15},
and ‘beyond which there is nothing whatsoever; that is the pillar (kastha), that
the laststep’ (KU, IIL1Y and IV.9, cf. BG, VIL.7). Atma mahanis almosta cliché
for the ‘Sun’, the manifested (gvis) God as distinguished from the un-
manifested (guha) Godhead, Mitra as distinguished from Varuna, apara
from para Brahman. Mahén aja dimdis the Sun in BU, 1V.4.22, the Lord and
Master of the All. And if, as will presently appear, in connection with KU, V.
13 ko vasi, this Sun is also Death himself, this too is in accordance with the
designation of Death as mahatma in 1.16.'"® So too in KU, I1.22 mahantam
vibhum dtmanam ‘the great and omnipresent Self” in Rawson’s version is in
the same way none but the Sun, ‘the Self of all that moves or is at rest’ of RV,
1.115.1. The whole logic of the enunciated hierarchy depends upon an
intelligible sequence on the one hand of what is cosmic (artha, manas, buddhi)
and on the other of d@ima mahdn, avyakia, purusa: atma mahén, and mahat of
the following verse are the sun, the ‘manifested’ (vyakta; what is beyond the
Sun, ‘unmanifested’ (avyakia): and beyond the unmanifested’, the Person,
the Supreme Identity of vyaktdvyakta, sadasat, Mitravarunau, apara and para
Brabhman, ‘That One both spirant and despirated’ of RV, X.129.2. This
priority of the Person to the Sun is stated more briefly already in RV, X.90.
2-3 where the 'Lord of immortality, uprisen on food’ is the Sun, and ‘great as
His greatness may be (etdvdn asya mahimd), superior unto hirn is the Person’
ato fyayams ca purusak).

II1.11: kastha, ‘post’ or ‘pillar’, Rawson’s ‘end’, and my ‘goal-post’, above.'™
The meaning of the word can be more fully developed, so as to show how it
stands in the present context for ‘last end’. Kdsthd occurred in a significant
relation in fUB, 1.20 where, as usual, Heaven and Earth are ‘pillared apart
(viskabdhau) by a third principle, which is variously designated, and here by
the ‘atmosphere’ (antariksa), hermeneutically ‘inter-axle’ (antary-aksa), and

"In JUB, 111.1-8 (= CU, V. 8 with some variations) the ‘greatness’ {mahiman) of
the Spirit (atman), the Spiritual-essence of Devas and of mortals {Gtma devanam uia
martygnam, cf. RV, 1.115.1), the Sun completely risen (i.. the Sun that no more rises
or sets, cf. CU 111, Sol, Invictus), the Shepherd of the Universe, and Seizer {grakak)
and Devourer (babhasahkin CU, preferable to rapasakin JUB of the four powers (Agni,
Aditya, Candramas, Disah, considered as functional Persons who come forth and
return} consists this, that ‘not being eaten himself, he devours whatever eats’ (yad
adantam, in JUB, preferable to yad anannamin CU). It is just in this way that Death in
KU, 116 is makdatma, and by the same token the Sun, as elsewhere, passim. The identity
of Love and Death represented in the equation of Kamadeva-Mira in Buddhist texts,
goes back to the oldest sources,

Y6 Kastha here as ‘goal’, as in RV, VIL93.3 and IX.21.7 (Grassmann, Ziel der
Rennbahn), cf. kdstha-bhrtin SBas ‘leading to a mark or aim’. Kasthgin the derivative
sense of ‘way’, found several times in RV, (the ‘post’ giving its name to the ‘course')
is not impertinent to kdsthd as ‘goal post” also, because the Axis of the Universe is,
although the end of the way in any given world, is also the ‘way up and down the world’
considered in the plural, the trunk of the Tree, with its branches, in this sense,
corresponding to ‘Tacob’s ladder’ with its rungs.
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thus ‘as two wheels are propped apart by the axle-tree (aksena), or as two
tree-plank (palase) by a post (kasthena)'.'” The ‘atmosphere’ is 'ya evayarm
pavata, i.e. the Gale of the Spirit, Vayu: itis, in fact the Spirit (@tman) thatboth
holds apart these worlds and connects them, as a bridge connects the banks
of ariver (RV, X.61.16, BU, IV.4.22, CU VIIL.4.4. etc), cf. RV, X.85.12, where
the axle-tree of the cosmic charjotis the ‘distributive breath’ (vydna). The two
wheels of the cosmic chariot are Heaven and Earth, or Sun and Moon, the
axle their mover (RV, 1.30.19,V.29.4, X.85.18, X.89.4, etc.). A full discussion
of the various aspects of the Axis of the Universe, skambha = Greek sitauros,
cannot be undertaken here; this *axis’ or ‘pillar’ is the ‘end’ because it passes
through the navel or centre of all planes of being, towards which, therefore,
all paths converge. The word palaierendered above by ‘two tree-planks’, i.e.
two planes or platforms of pald$awood, representing Heaven and Earth, may
be noted, however, as of considerable interest, because in RV, X.135. 1 itis
precisely ‘in the fair paldse tree’ {vrkse supaldse) that Yama’s Paradise is
located; this ‘Tree of Life’ beyond the Sun being analogous to the ‘Tree of
Life’, or rather ‘of the knowledge of good and evil’ of which the trunk
connects the earthly and heavenly poles.

FOURTH VALLI

IV.1: khéni vyatrnat . . . Gurita-caksur, see above on 1111 and the discussion in
IHQ, X1, 1935. Khani vyatrnat is fully elucidated by MU, I1.6 where Prajapati,
desiring to partake of his purposes (arthan),'® ‘breaks open these doorways

'"Better, perhaps “as two paldéas (ie. root and branches) are separated by the
trunk'.

'UCE. KU, TIL 10 where the ‘objects’ {arthdh) are prior to the sense-powers them-
selves (indriyebhyah parah). The word artha corresponds exactly to Late Latin intentio,
of which the meaning is in the first place ‘object’ as 'purpose’ foreseen, and in the
second place “object’ as that which is actually seen (intentio visibilis). The ‘object’ as
foreseen is evidently prior to the being in act of the organ by means of which it is
actually or accidentally seen. But more than this is implied in ourtexts. Observe that
what is being discussed here is not ‘the eye’s intrinsic faculty’ according to which ‘T’
see by a physical light reflected from the ‘object’, but the manner in which God
(Svayambhu in KU, IV.1 = yo bhiutebhir wyapasyata in KU, IV.6, Prajapati in MU, I1.6)
sees in me. What my eye sees is a simple aspect of which I have no knowledge, but only
a sensation; but what God sees in me is the idea of the object by which he both knows
it and gives it being. Insofar as ‘I’ see an already existing object, is being does not
depend on ‘me’; but insofar as my vision coincides with His, esse est percipi. Insofar as
I see empirically, what I see is accidental; insofar as I see with (anupas) Hisray (raimi),
for the sake of which the eye is really opened (‘subtract the mind, and the eye is
opened to no purpose’, Eckhart) I see the thing as it is in Him, rather than as it is
in itself.

Our texts, inasmuch as they are dealing with His manner of seeing, employ the
traditional (Neo-Platonic as well as Indian, etc.) interpretation of perception as taking
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{of perception), and now arisen, by means of his five rays eats of the objects
of the senses’ (khanimani bhittvoditah paicabhir rasmibhir™ visayan att)."® It
is God himself that ‘opens the gates of the senses’ (which senses are not
themselves the gates, but make use of them) in order that He himself, who
is the only knower and seer, may see out through them, coincidentally with
ourselves who see out with them only, insofar as we observe only empirically,
with the ‘eye offlesh’ (manisa-caksusd) . To the extent that we see intellectually,
with the ‘angelic eye' (divya-caksusa), we see what He sees. And to the extent
thatwe see withan ‘inverted eye’ (Gurite-caksusa),'"' i.e. with the ‘eye of gnosis’

ptace by means of a projected through the ‘eye’, in which light the ‘object’ itself
inheres: the ‘eye’ in this case being as it were the lens of a projector, which sees what
is projected upon the sereen {the ‘wall’ of Plato’s *cave') by the imnage-bearing light
that passes through it. We see, then, as God sees, to the extent that we see not with the
‘eye of flesh’ (marsa-caksus), but with the ‘angelic eye’ {divya-caksus), ‘which sees in
the eternal mirror, where it sees both all things and itself better than anywhere else’.
On the other hand, as is evident, to see God himself, and not merely some of those
things which He sees the eye must be inverted ( @vrtia-caksus) , so as not to look outward
with the ray, but inward at its source, the fons lucis, and Light of lights (jyotésant gyolis);
and this inverted eye is the *eye of gnosis’ (fianacaksus).

'®Pasica raimayak here = pasica fidndni in KU, VI.10, and paficendriyani or pafica
pranah commonly elsewhere.

Pafca jaananiin KU, V110 recalls BG, XIV.11 ‘When the gnostic light arises from
the doorways in the body, then may it be known that one is more in being’
(sarvadvaresu dehe’smin prakdia upajdyale, fRanam yadd, tadd vidyad vivrddham sattvam
ity uta, where dvara = kha).

1A parcel of myself, even the Lord, when he taketh up his stand on hearing,
vision, etc., himself enjoys the objects of the senses’ (mamaivdiso. . . Svaral . . . $rotram
caksuh adhisthaya . . . visayan upasevate, BG, XV.7-9).

The situation is paralleled in the rite of the ‘opening of the eyes’ of an image,
wherewith the image is brought to life. Only when this analogous rite has been
performed can one think of the Deity as looking out through the image, and of the
image therefore as a connection made between the worshipper and the Deity whose
image it is. It is significant that the Chinese expression for the 'opening of the eyes’
ofanimage, k’ai kuang, often rendering by ‘to light up the eyes’ (and rather awkwardly
by Takacs as ‘punsing the eyes', viz. painting the eyeballs') is literally ‘to open a ray’,
or ‘open up the pathway for aray’ kuangbeing the equivalent of Sanskrit raémi, while
k’aican mean to ‘cleave’ or ‘cut”in the sense of ‘cutting a path’, Latin secare viam, while
k'ai in combination with the character for ‘eye’ means 'to open the eves; to gain
experience’. It is precisely an opening of the doorways of the senises in order that the
immanent Spirit may look out of these opened windows that is meant by khdnivyatmat
in KU, IV. 1. It must also be borne in mind that in traditional optics, knowledge of an
object is acquired, not by light reflected by the object seen (which produces only a
reflex image in the retina, and not an understanding), but by the light of the intellect
which is directed to the object through the eye; in just this way, for example, Eckhart
distinguishes a seeing with the eye from a seeing through the eye.

"Ruysbroeck’s ‘in-staring” (instaernde, Book of Supreme Truth, Ch. XIV)—'But those
who turn cutwards and find consolation in outward things, do not feel this, and if I
should say much more of it, yet they would not understand'.
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(jiiana caksusd), along the ray to its source, we see Him, and can truly say with
Eckhart (Pfeiffer, XCVI) that ‘that eye, with which I see God inwardly, is the
same eye wherewith God sees in me;” which ‘seeir_ig in me’ is just what is
denoted by KU, IV.6 b, the whole verse reading ‘him'? born of old of the
glowing, who erstwas born of the waters, him stationed indwelling the cavern
(of the heart), who looked aboutin beings,—this, verily is “That™,!®*without
any emendation of the text.

One sees how utterly absurd are those modern, Indian or Eurcpean,
interpretations of IV. 1 which assume that it is meant that ‘God injured the
senses’ (Rawson, p. 149, Note 1) and agree with Rawson that this is an
unacceptable interpretation. We see, however, no reason to believe that this
was what Sanikara meant by vyatrnat = hinsitavan hananan kytavan ity arthah,
since it is not the sense-powers that are pierced (kha is never a power’ but
always a ‘space’ or ‘opening’, as in AA, 11.3.3 khani sa Ghasah) but the gates
of the senses that are, as MU, 1L6 exlziresses it, ‘broken open’. With all the
words meaning to ‘pierce’, or ‘cleave’, or ‘break open’, which are used with
khani in the various parallel passages may be compared Latin secare in the
expression secare viam, ‘to cutaway’, which certainly does not mean to injure
that which is to use the way. It is through the open gateways of the senses
that the Inner Being, God himself, looks forth; and this assuredly does
not imply any disparagement of the ‘world picture’ that he thus ‘depicts

for himself and delights in’ (Sar‘lkara, Svatmaniriipana, 96, cf. Genesis, 1.31

‘and saw that it was very good').

IV. b: na tato vijugupsate : without rejecting Rawson’s various explanations,
we suggest that the general sense is ‘thereafter need notfear’, and the more
particular sense ‘no longer needs to guard himself from evil doing’ ( JUB, v,
25.4 papat karmone jugupseta, but with a negative),—parallel, therefore, to 1
John ITL.9 ‘Whoever is born of God, cannotsin’ and Gal., V.18 ‘Ifyou are led
by the Spirit you are not under the law’.

IV.7: Rawson introduces a great confusion by failing again to distinguish
between the divine nature (prakrti) that is one with essence from the

"7We take the accusatives in IV. 6 to be in apposition to those of IV.5 which are
governed by ya . . . veda.

13That’, as usual, Brahman and here specifically as the Svayambhii of IV. “Who
looked about in beings’, or ‘loocked out through beings', cf. AV, XII1.2.9 ‘The son of
Aditi beheld all beings’ (vyakhyad aditeh putro bhuvandni visva), AA, 11.4.3 ‘The Spirit,
born, thoroughly considered beings’ (se jata bhiitdni abhivyatksat), and BU, [41
‘Scrutinising, he beheld naught other than himself” (so ‘nuviksya nanyaditmano’
pasyat). It is moreover, to thisway of seeing that we should aspire,—it is the ‘sameness
of vision’ that the unified spirit enjoys when it ‘beholds itself stationed in all beings,
and all beings initself * (sarvabhiitastham dtmanam sarvabhiitani citmani tksale, BG, VL
29). “His sight for ours—what a goodly recompence’ (Rumi, Mathnauwi, 1.922},

It is of course as the Supernal-Sun and by means of his rays that the Self-existent
sees all things; and we take it that it is precisely as the ‘Seer’ that Tkgvaku (RV, X.60.4)
denotes the solar Self-existent the ancestor of Rohita (AB, VIL.15) Bhagiratha { JUB,
IV.6.1), Brhadratha (MU/) and of that other adiccabandhu, the Buddha (8=, 991).
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separated nature (praksti) of the Samhkhya, i.e. the lower from the higher
nature of BG, VIL5 (apardand pard prakrti, corresponding to apara and para
brakman) ,''* by a failure to distinguish, in other words, Aditi as Magna Mater
from Aditi as Mother Earth, or in Eckhart’s terms, ‘Mary ghostly’ from *Mary
in the flesh’. The Essence {(m.) and Nature (f.} of verses 6 and 7, both referred
to as guhds pravisya, are the krsnaprutaw . . . saksitd ubha . . . mataraof RV, 1.
140.3, pariksita pitard of I11.7.1 and the 'conjoint principle’ of $t. Thomas,
Sum. Theol., 1.27.2, whence the Son proceeds ‘'by way of generation and
parturition’. The Adid of verse 7 is, of course, the Vic of RV, VII.100.10-11
and X.125: guhan pravisya tisthantim, corresponding to the question kva svid
asyah paramam jagama of VIIL100.10, devatamay?'”® to devim, ibid., 11, ya

" 1MBG, VII 4 describes the Samkhyan ‘nature’: VIL5-6 continués “This is my lower
{apard) nature, therefrom distinguish {alas . . . viddhi) my transcendental nature
{prakrtim . . . param), living-being whereby this moving world is kept in being dhdryate
jagatpossest of { upadadryaholding, bearing, etc.’ and qualifying ghem,—notas usually
rendered, an imperative, cf. Panini, I11.1.38) this, the wombs (etad yonini) of all beings
I am the coming-forth (prabhavak) and the dissclution of the whole moving-world.
As the textimplies, these two Natures gpardand pardare one Nature in the same sense
thatthe aparaand para brahmanare one Brahman. Itis justas in Christian formulation,
where there is one essence and two natures; but nature and essence are one in Him.

Aditi: Natura naturans, creatrix, Deus. Merely to say that Varuna’s para Brahman's
“world is the waters’ to recognize that the ‘nature’ of the Godhead is one of universal
possibility, is to speak of a matemnity as well as a paternity in divinis, and we find,
accordingly, that the Brahman is repeatedly referred to as a “womb’, e.g. BG, XIV.3
mama yonir mahad brahma . . . sambhavah sarvabhistanar tato bhavati, Mund., 1.1.6 and
11.1.8 aksaram . . . bhitayonim . . . purusam brahmayonim; Brahma Siitra, 1.4.7.27 yonis
ca hi giyaie.

Incidentally, it may be remarked that the ‘two wombs™ (yonini, pl. for du.) of BG,
VIL6 whether as ‘two natures’ {praksti, £.) or as essential and separated natures
(prrusa, m. and prakrti, £.) correspond to Varuna's huksiin AV, IV 16. 3, samudrax . ..
Jatharein TS, 101, 2. 2, sarasvatyau . . . kuksyau in XII1.35, hiranyamayau . . . kuksyau in
JUB, 156, dve yoni JUB, IV.27, [B, 1.17 and GB, 1.33 (due yoni ckar mithunam) etc; and
considered in their identity, to the single womb or belly in texts such as RV, I11.29.1
where Agni is born asurasya jatharit, and those in which Prajapati is spoken of as
gardhin, 'pregnant’. A full collation of all the parallels would require far greater space
than can be devoted to it here.

Neither the devatamayiof KU, nor Sarikara's sarva-devdtmiki can be translated by
‘soul of the gods’. Devatdmayiis simply ‘divine’, just as ddrmay would be ‘wooden’.
Sarva-devatmikiis 'whose nature is to be all the gods’,—just as in A4, I1.3.8 ‘all the gods
are unified in the gksara (Brahman)’, cf. Eckhart, 1.469 "All the Persons being clapt
into their nature vanish into the dim silence of their interior being’. Sarva-devdtmikd
merely restates RV, 1.89.10 visve devd aditih. We can say that *her’s is* but scarcely that
‘she is' 4tmé devénam: it is her Breath (prind), the Gale (véla, vayu), her Child
(garbha), the Sun (aditya, sirya) that is Gtma devanam RV, X.168.4, JUB, 111.2.4 and
14, etc. Hiranyagarbha therefore dtmadd, like Agni, RV, X.121.2, 1.149.3. Aditi is the
vifve devih, but apart from her spirative procession by which she gives them life, and
which is her motherhood, without distinction of spiration from generation in divinis,
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franena sambhavati to aham eva véta iva pravami, in X.1 25.8, and yg bhutebhir
vyajdyata to aditir jatam aditir janitvam in 1.89.10. As Edgerton has observed,
‘Everything contained in at least the older Upanisads, with almost no
exceptions is not new to the Upanisads, but can be found set forth, or atleast
very clearly foreshadowed, in the older Vedic texts’. { JAOS, 36, p. 197); cf.
Bloomfield, ‘mantra and drdhmana are for the least part chronological
distinctions. . . . Both forms existed together, for aught we know, from the
earliest times’,

IV. 8: dive dive, ‘daily’: with reference to the 36000 daily agnyarkah of $B, X.
5.3.3, viz. the ‘contemplative fires’ (dhyeya agnayah, Sayana) that are to be
kindled within you on everyday of the hundred years of a complete life.

IV.9: The ‘home’ (astam) has been discussed above in connection with
1.10 and 11. The Sun, of course, ‘never really rises nor sets’ (AB, 111.44) for
the Comprehensor, it is rather Day and Night that rise and set {pramlocant,
anumlocanti, SB, VII1.6.1.18), ‘Day and Night together are Death, they do not
affect the divinity Aditya (Sol Invictus), for they are only the occasion whereby
this divinity ‘goes forth' and again ‘goes home’’ (anv astam eti, Vadhulasutra,
see Acta Orientalia, pp. 26-7). ‘He indeed neither rises nor sets (udeti na
nimlocati) , and for the Comprehensor of this, itis evermore high noon’ (CU/,
I11.11.3) .18

The first two and the fourth lines of KU, IV.9 are from AV, X.8.16 (not as
Rawson has it, the first two only from AV, X.18.6). In AV, the third line reads
‘thatsame I deem the best’ { jyestham, i.c. the Brahman of the firstverse of the
hymn, who is referred to as the Breath in BU] 1.5.23). The third line in KU,
is identical in value with AV, X.7.38 tasmin (in the Brahman-Yaksa) chrayante
ya u ke ca devah, and close in wording to AV, X.8.6 tatra (in Brahman) sarvam
idam arpitam: and thus as in RV, 1. 35. 6 anim na rathyam, (Dante’s il punto delle
stelo al cui la prima rota va dintormo) amrti adhi tasthuhAs’twere upon the axle-
pointofthe chariot-oflightdepend the immortal (Devas)’ Professor Rawson’s
remarks to the effect that the ancient Vedic gods are but shadows of
themselves in the Upanis.ads,' ‘all their reality consisting in the One from
whom they derive their being’, are altogether without foundation in fact; the
individual Devas are no more and no less ‘shadows’ in the Upanisads than
they are in RV, AV, and Brahmanas, where their dependence upon the ‘One’
is as plainly stated as it is in any later text.

IV.10: tha, contrasted with amutra, means as usual, ‘here’, ‘in this world’,
*now’; in the last two lines, the meaning is that though things appear to be

they have no independent being, but are all one in her unmanifested, guhdnm pravisya:
ab intra. as in RV, VII1.48.2. ‘When thou (Somo) art entered in, thou becomest Adig’
{antas ca pragd aditik bhavasi).

See also my Angel and Titan, Note 38 in JAOS, 55, p. 405 and La doctrine tantrique
de 1a *Bi-Unité divine, in Etudes Traditionelles, 42, 1938, 289-301.

VSRGmi Mothnaui, 11.1107-8 ‘The rising-place of the sun is the pitch-coloured
tower of heaven: mysun is beyond all rising places. His “rising-place”is only in relation
to His motos; His essence neither rose nor set’.
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diverse here {cf. verse 14), he who sees them in their unity, and does notrun
after them in their apparent difference, escapes recurrent death. The first
two lines enunciate the well-known doctrine of the correspondence of all
states of being: ‘as ahove, so below’. It is only because of this analogy, taken
for granted alike in Vedic, Neo-Platonic, and Christian doctrines of
exemplarism,!'” that an adequate symbolism is possible, so that a person ‘by
the mortal aspires to the immortal' (A4, 11.3.2), and Death can say ‘By
contingent things I have obtained the eternal’ (KU, II.10). By an ‘adequate
symbolism’, we mean, of course a natural and inevitable as distinguished
from a conventional symbolism: no better example can be cited than that of
the sun, employed as an image of God in the Vedic and all other traditions,
of which usage Dante remarks that ‘No object of sense in the whole world is
more worthy to be made a type of God than the sun’ (Convito, I11.12) .18

IV.11: manasaivedam dptatyam is apparentlyin flat contradiction to KU, VI.
12, na manasa praptumand many similar texts. " Sarikara’s explanation of the
mind as a means, i.e. an updya in the sense of Mund. HI.2.3, covers at leasta
part of the ground. The same problem is presented, however, by XU, V1.9
manasd abhiklpto ya etad viduh, and enhanced by the fact that it so often
affirmed that itis not by the formation of mental concepts that the Brahman
can be truly known, as for example in Kena, IV.4-5, where ‘that which in the
lighting flashes forth, and at which one can only gasp’ is contrasted with ‘that
which comes to mind and by which one continually remembers,'® viz.,
‘concept’ (sanmkalpa).

"8ee my Vedic Exemplarism, in HJAS, I. 1936, pp. 44-64.

Our modern exponents of what they call ‘natural religions’ and 'solar myths’ are
afflicted, of course, with that same myopia that Plutarch ridicules in the Greeks when
he says that ‘the (physical) sun has made all to be ignorant of Apollo by using the
power of sense-perception ( aesthesis) 1o turn aside the power of the intellect { dianoig)
from the being to the phenomenon' (Moralia, 400 D).

"HCf. Kena, 1.6 “That which thinks not with a mind (cf. BU, IV.3.28), but by which,
they say, the mind is thought, know that as Brahman, not what men worship here’
(fdam updsate). "What men worship here’ is of their own imagining, to which He lends
himself, yathopdsate, tad eva bhavaty, S'B, X.5.2.20; which is not, of course, a denial of
the value of such conceptual and iconolatrous 'worship’ for the Wayfarer: on the
contrary, ‘In that one worships {(updsate) Him as one to be made a friend of, that is his
form as the Friend’, AR, [11.4. The iconoclasm of Kena, 1.6 simply affirms with Eckhart
that ‘To know God really you must know him as the Unknown’', with St. Thomas that
‘Every relation which is predicated of God does not put something real in the eternal
God, but only something according to our way of thinking’ (Sum. Thesl., I11.35.5),
with Augustine that 'God evades every form of our intellect” (De vid. Dea, Ep. cxlvii),
and with Dionysius that ‘Negations about God are true; but affirmations are vague’
(De coel. hier. IT).

""Memory is, of course, a temporal, not an eteranl virtue. As Plotinus asks, *What
subjects of remembrance can there be for souls whose lot is to remain unchanged?
- - . In other words, they have seen God, and do not remember? Ah, no: it is that they
see god still and always, and that as fong as they see, they cannot tell themselves they
have had the vision; such reminiscence is for souls that have lost it’ (Enneads, IV.4.6).
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. As to this, it may be observed in the first place that abki adds 2 force to kip
of the sort that ‘Super’ might add to ‘conceive’, just as abhijidna is ‘super-
natural knowledge’ as distinguished from jiignaas ‘knowledge’ though ffidna
alone, as ‘gnosis’ may have a like value. What is of all of more significance,
however, is the question of what sort of mind itis by which he can be obtained;
for as Maitri, V1.34 makes evident, ‘the mind is two-fold, clean and unclean:
unclean when connected with desires, and clean when unconnected with
desires’; and in the same way KU, I1. 24 nasanta-manaso. . . enam Gpnuyat, ‘One
whose mind is not at rest cannot obtain Him' implies the converse ‘One
whose mind is at rest ($@nia-manasah) may obtain Him’. ‘At rest’ means
something more than simply peaceful; the sacrificial victim is ‘at rest’ when
it *has been given its quietus’ (§emyate); and let us also remember that it is
always assumed that the victim is a willing victim. It is then for the mind to
cleanse itself (by contemplative practices, for the most part), to put itself to
death. ‘The contemplative here and now attains the station ( padam) of the
“mind atrest” (manah-sdnti) . . . having brought the mind to a standstill, when
he proceeds to dementation, (emani-bhdva) that is the last step (paraman
padam); the mind is 1o be arrested in the heart until its undoing is reached,
this is gnosis,’”! this liberation, and all else’ (Maits, V1. 34). Itis thus that one
obtains Him ‘by the mind’.

FIFTH VALLI

V.8: tad u natyeti kascana, ‘beyond it none soever goes’: cf. M, 11.40 ‘the
ultimate (paramo) beyond which there is no further leading (panita-taram),
Eckhart, ‘On reaching God, all progress ends’, and Anselm, Et quidem
credimus te esse aliquid quo nihil majus cogitari potest (Prosiog. c. 2).

V.11: ckas tatha sarvabhitantariomé na lipyate loka-duhkhena bahyah *So the
one immanent Spirit in all beings is untouched by the grief of the world,
being outside it.” The same is often expressed in terms of the lotus, growing
in water, but unwetted thereby (CU, IV.14.3 and MU, I11.2). Cf. Dionysius, De
div. nom., 11.10 {quoting S. Hioretheus), ‘It is the Being that pervades all
beings at once though not affected by them.’

V.12: ekarm ripam bahudhi yah karoti “‘Who maketh his one form to be
manifold’ Cf. Dionysius, De div. nom., IL11 ‘that single Existence of his is
said 10 become manifold through bringing forth many existences from itself
while yet remaining One in the act of self-multiplication’, and Plotinus,
Enneads, IV.4. 1 “The unity of the Power is such as to allow of its being multiple
to another principle, to which it is all things.’

Parallels throughout our texts are innumerable, for example RV, 1.146.5
purutra. .. abhavat, V1. 47.18 pururispa iyate, VIIL. 58.2 ekar v idar vi babhizva
sarvam; 111.54.8 visvam cham (the ‘integral Multiplicity’ of Plotinus and
‘Indivisible Plurality’ of Dionysius). The KU, text recurs in Mi U, V1.26. The

1#1This knowledge dements the mind’ {Eckhart, 1.370).
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implications could only be fully developed by an extended treatrnent of
the Exemplarist doctrine involved of that of the Divine procession as the
radiation of a Light.'# :

The complete statement implied by the sarm ca vi ca eti of VS, XXXII.8 is
explicitin §, IL212 eko'pi bakudha homi, bahudha pi hutva eko homiin A, 1.254
this power of being one and becoming many, and of being many and
becoming one is connected with the possession of samadhi as an unbroken
habtt; it is one of many powers, amongst which are those of walking on the
water, and of motion-at-will in various senses. The bearing of this upon the
problem of the Divine unity in variety and variety in unity will be apparent if
we recall that ‘procession (considered as a local motion) implies duality’
(krama = dvita, Taittiriya Pratiidkhye, XX1.16) and that 'there is no {(such)
procession in samadht’ (kramo nasti samdbhite, Laﬁkévatérq Sutra, I1.117).

Rawson’s difficulty (p. 178, last paragraph) is unreal. Sarikara rightly says
that the Atman is ‘unmodified’ (evikrta) whatever the forms it assumes and
this is true, because these visible forms are not its ‘modifications’, but its
‘possibilities of manifestation’ reduced to act.

V.12: eko vasi here and sarvasya vasiin BU, IV.4.22 applies equally to the
Sun and to Death, so constantly identified. Sarvabhittantardtma ‘the Spirit
indwelling all beings’, as in KU; V.11 and RV, 1.115.1 sirya Gtma jagatas
tasthusah, ‘the Sun, the Spirit of all that moves or is at rest’. Vasa denotes the
sun in RV, VII1.46.33, X.171.4, etc. In BU, IV.4.22 mahan aja atma . . .
sarvasyesanah are definitely solar terms, while sarvasyddhipatik recalls TS,
V.2.3 yavati vai prthivi tasya yama Gdhipatyarn pariydya. Vasi recalls the
Buddhist Mira Vasavad. For the general identification of the Sun with Death
SB, 11.3.3.7 and V1.2.2.5 ‘He who glows yonder is doubtless Death’, and
X.5.2.3 ‘Death is the Person in the orb’ will suffice.

'%We have discussed Professor Rawson’s Patripassianism elsewhere. Here we shall
onlyadd that to deny that there is (and affirm that there ought not to be) any principle
apart from suffering is to deny the basic Christian doctrine (Hindu also and Buddhist)
that ‘man’slastend isone of beatitude’. The problem is very clearly treated by Sarikara
on Brahma Sttra, 11.3.45-7: the Supreme Self cannot be thought of as feeling the pain
of individual selves, because this pain depends upon the Agnosia {avidyd) according
towhich the individual seif literally sympathises with its own psycho-physical affections
or with those of others, in this way identifying itself with what-is-not-the-self {gnatman,
Buddhist anattd). The Supreme Self does not suffer, because it does not thus
ignorantly identify Itself with any of the accidents to which its various psycho-physical
vehicles are subject: It distinguishes Itself from what is not Itself. It is precisely this un-
sympathetic and un-sentimental nature of the Supreme Self that gives valueto such
dicta as ‘That art thow'. The scriptural texts admit both a distinction and an absence
of distinction { bheddbheda); butbecuase we are already only too conscious of distinction
(bheda) and misunderstand its nature (which is that of illumination from light, and
not of illuminated things from light), the emphasis of the texts is laid upon the
indoctrination of non-distinction (abheda),— Their intention isto teach non-difference
only, because it is by the realisaiion of self-identity with Brahman (érabmatmatva-
pratipatiau) that man’s last end (purusdrtha) is won’.
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Rawson’s remarks, pp. 181-2 are confused. The Brahman is not the nner
soul of our individual souls™* but as Sankara would express it, is our inner
being; ‘One as he isyonder, and many as he isin his children’ as said of Death
in $B, X.5.2.16. Granted that what many modern scholars understand by the
Mayavada is an ‘illusion doctrine’ implying the pure non-entity of the outer
world, we can agree that this would ‘make nonsense of the Vedas’. To put it
as briefly as possible, naiura naturatais not, however maya, but mayamaya; and
even if mgyazbe taken as asay, ‘non-being’, this ‘non-being’ is also the maternal
possibility of being and the source of being (asatah sad ajayata, RV, X.72.3 =
TU, 11.7), in the same way that in Christian doctrine the world ex nikilo fits
without it following that the world nikil est.'* How linle Sankara denies the
reality of the external world (however unreal our knowledge of it may be, as
illustrated by the parable of the rope and the snake) is sufficiently obvious
from his endorsement of Brahma Siitra, 11.2.28 nabhava upalabdhe, Thibaut’s
rendering of the commentary reading ‘The “non-existence” of external
things “cannot be maintained” because we are conscious of external things’',

etc, The bhedabheda relation of distinction without difference (Eckhart’s

‘used but not copfused’) is expressly accepted by Sarikara in the commentary
on I1.3.43 anio nandvyapadesad anyaihd caps, ‘ (the individual spirit) is a part
(of the Lord) inasmuch as it is not taught that they are different, and also
the contrary’: by which he understands that the individual and the Lord
are related as sparks to fire (jiva iSvarasydrso bhavitum arhati, yathagner
visphulingah), in which heat is the same {notwithstanding that the sparks are
distinguishable from the fire), and he concludes that ‘From these two
doctrines of difference and non-difference (bhedabhedav-agamabhyam) the
meaning of “participation” {amsattva) follows.” He explains, of course, that
by ‘part’ is not meant a ‘piece’, but ‘a part, as it were’ {as in BG, XV.7). The

Cf. KU, V1.2-3 ‘A great fear (mahad bhayam). . . . Through fear of Him’ are we to
suppose that ‘He’ also fears? and if so, what? It is precisely the ‘Weltschmerz’ of
vol. 11 that is the ‘great fear”: dukkhar assa {lokassa) makabbhayam, $n, 1033. The goal
to which Naciketas is directed is an abhayarm péram. .

"#Unless, of course, we properly distinguish ‘inner soul’ = spirit from ‘our
individual soul' = psyche. As Philo says, “The word “soul” is used in two senses, with
reference either to the soul as 2 whale or to its dominant (hegemonikon = antarydmin)
part, which latteris, properly speaking, the soul of the soul { psychepsychés)y’ (Quis rerum
divinarum Heres, 55), this ‘dominant’ being the *Spirit of God’ {pnéuma theion), (De
specialibus legibus, IV. 123). But like most Western scholars, Rawson renders aiman by
‘soul’ in a quite indiscriminate way,

'#As he is in himself, a6 intra, God is sadasat, ‘being and non-being’ (RV, X.5.7,
Mund., 11.2.1. Prasna Up., II. 5-6). As also in St. Thomas, Sum. Thes!, 145.1, oportel
considerare. . . emanationem (=sargam) tolius entis a causa universali, quae est Deus. Et hane
quidememanationem designamus nomine creationis . . . ita creatio, quasest onanalio totius esse,
est ex non ente, quod est nihil (‘We must consider the emanation of all being from the
universal cause, which is God. And this said emanation we call ‘creation’. So that
creation, which is the emanation of all being, is from the non-being, which is
nothing’.)
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theme would admit of a long development, but all that need be pointed out
here is that Sankara by no means denies, but explicitly endorses, bhedabheda
doctrine.

V.14 kim u bhati vibhati va, ‘Does it shine, or does it shine forth?’ The
question raises the whole problem of ‘uncreated’ and ‘created’ light, and
could only be fully elucidated in the light of the whole doctrine of light, which
is the common property of Indian, Islamic, and Christian theology. The
question is asked in Brahmodya style and answered in the following verse.
The queston itself must first be understood. Bhati presents no difficulty.
Vibhati is bhdti combined with vi, the pardcle having its usval distributive
value; the forms are parallel to those of bhii and vibhi, ‘to be’, and ‘to be
distributively’ or ‘be forth’, and so indeed are the meanings, since in this
doctrine lux et ens convertuniur.'® Vibhatiis not ‘reflects’, for which we should
expect either abhdti,'*® or the anubhati of the following verse in which, how-
ever, there is a nuance suggesting a participation rather than a mechanical
reflection.'¥ The rather naive question of whether ‘it’ (‘the true Light, which
lighteth every man that cometh into the world’, John 1.9) is itself illuminated
by some other source of light is not raised at all. What is propounded has
to do with the distinction of light from illumination as this is drawn by
Bonaventura, who ‘distinguishes between the light ({ux) and its raying
(lumen, “Lichtausstrahlung”), without always maintaining a sharp distinction
between the two notions.”* What is asked, whether the Light of the Spirit
{which shines when all other lights have gone out, BU, IV.3.6, like KU, V.15),
whether the Light of lights ( jyotisam fyotir, RV, 1.113.1 and BG, XI1.17) is a

'"BOur question is, then, virtually the same as that of $B, X.5.2.16 ‘Is Death one or
many’, with its answer ‘One and many, one as he is yonder, and many as he is in his
children’, as also in BG, XIIL.16 ‘Both undivided, and also divided in beings’
{avibhaktam ca bhittesu vibhakiam, where avibhaktamcorresponds to bhatiand vibhokiam
to vibhati in our text).

See also my ‘Beauté, Lumigére et Son’ in Efudes Traditioneties, Feb. 1937 and ‘The
source of, and a parallel to Rionysius on the Beautiful’ in Journ, Greater India Soc., 111,
3642, and “Vedic Exemplarism’, HJAS, 1.1936, pp. 58-60. -

"Cf. my ‘Abhisa’ in JAOS, 52, 1932, pp. 208-12,

"'CE. Witelo, Lib de intelligentis, VI ‘Light (hux = jyofis) is the primordial substance;
whence it follows that all other substances participate in the nature of light.’

"Baeumker, Witelo, Miinster, 1908, p- 396. Bonaventura, in fact, distinguishes
three modalities of light: Sicut lux potest tripliciter consideradi, scilicet in se et in
transparenti et in extremitate perspicui terminati: primo modo est lux, secondo
modo fumen, tertio modo kypostasis coloris’ (I Sent. d. 17, p. 1 a unic. q-1). In this
division Jux corresponds to jyotis or bhdsa, lumen to vasmi and vibhdsa, and hypostasis
coloris to dbhasa; or in other words, fux to svariipa, himen 10 visvariipa, and hypostasis
coloris to prativitpa or anuripa.

As ‘hidden’, of course, the Light of the Spirit does not ‘shine forth’, but is
‘obscured’: KU, 1112 gitdho tmi na prakiiate. Hence the perpetual quest of the
‘hidden sun’ gilham siirpam, RV, passim}. On the other hand, in proportion as it is
‘found’ or ‘known’ it reveals itself, and shines with its own Light (svaprakasa),
becoming more and more manifest { dvistardm), tasya ya dtmanam avistarém veddinute
havir bhityah.
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simple and hidden or also an omniform and manifested light.'” The answer
of KU, V.15 is that there is no light that shines there (cf. GB, XV.6 and Rev,
XXI.23, appropriately cited by Rawson), but only the uncreated (akriz as in
CU, VIIL.13) Light of the Spirit (BU, IV.3.6:'® ‘Him-shining the world-all-
after-shines (tam eva bhantam anubhati sarvam)'®! by his shining this all shines
forth’ tasya bhdsa sarvam idam vibhati™ (bhati ca vibhati ca);'® i.e. ‘shines’ as
He is yonder, in himself, in the darkness, and ‘shines forth’ here, as he is
in us, as light.'*

SIXTH VALLI

VL. 9: Ardamanisé manasabhikiptah, ‘super-conceived by the heart, by thoughe,
by the mind’, cf. RV, L.61.2 hrda manasa manisd, and X.177.1-2 hrda pasyanti
manasd . . . manisam . . . ni panti.

VL. 4: tatah sargesu lohesu Sariratvaya kalpate, “Then in the emanated worlds,
he is fitted for embodiment’ (the sarvesu kalesu of one Ms. merely substitutes
time for space}; corresponding to KU, I11.17 anantydya kalpate, ‘'is fitted for
infinity, or endlessness’, and Manu I. 98 brahmabhityaya kalpate ‘is fitted for
becoming Brahman'. We have discussed this passage atsome length elsewhere
in a wider context.' It is easy to see from what point of view $ankara should
have wished to evade the plain meaning of the words. We agree with Rawson
that it would be ‘better frankly to emend the textand supply a negative’ than
to twist its meaning. In fact, however, no emendation whatever is necessary.
For what or who is it but the Brahman, Aunan, that is ‘embodied in the
emanated words’? What but the sarirdtman, aarirah Sariresu? Who but the
Atman, who but Agni, is the rider in the chariot of which the wheels are

'®The ‘Dark Ray' or ‘Radiant Darkness’ of Dionysius, . . . ‘binding by excess of
lighr’.

™ Anubkati for example CUIV.9.2 brahmavidiva . . . bhisi (*Thou shinestasthough
a Knower of the Brahman’ and TU, I11.10.6 suvarna-fyolth ya evam veda ("Thereof the
Comprehensor shines with golden light’). Cf. Witelo, Lib. de intelligentis. VIIL1
Unumguodque quantum habet de huice, tantum retinet ease divini. Unaquaeque substantia
habens magis dehuce quam alia dicitur nobilioripsa (Insofar as anything has “light™, to that
extent it contains divine essence, Whatever substance has more light than another is
therefore called “more noble™.’)

We little realize to what extent the technicalities of the traditional doctrine of
light {‘The perfection of 2l things in the cosmic order is light’, Witelo, L.c.) survives
in current speech. When we speak of a ‘clear complexion’ or “sparkling wit’ or of a
‘bright lad’ or a ‘shining example’, we are speaking superstitiously, i.e. without
understanding the proper significance of these expressions.

’”No;e bhdsd, instrumental; like brahmang in S, 1.236 and pranenain JUB, IV.14.1.

Sarvam idem, the subject of vibhaii, is ‘stiryadf’, ‘the sun, etc.” (Sayana).

"PDante’s splendore . . . risplendendo, Paradiso, XXIX.14, 15.

MEckhart's ‘Eye wherewith God sees in me’. Sarvabhitair vibhati, Mund., 111.1.4 =
bhivtebhir vyapasyata, KU, IV 6.

1%The coming te birth of the Spirit’, to appear in Indion Culture.
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Heaven and Earth and the axle-tree the Axis of the Universe? If Sanikara balks,
itis as Agni balks at the task of becoming the Devas’ charioteer in RV, X.51,
as the Buddha balks at the turning the Wheel, and as Christ says ‘May this cup
be taken from me'! He would become the Brahman, but only in one nature,
not in the double nature predicated of the Brahman in BU, I1.3 and as
implied throughout RV: he would be the Atman that shines but not the
Atman that shines forth (forgetting his own bhati ca vibhati ca cited above); of
the Supreme Idendty of Being and Non-being (sadasat, passim) he would be
only asat. Sanikara’s goal is that of a Pratyeka Buddha. In Christian terms, he
would be united to the Father, through the Son, but not with the Supreme
Identity of Father and Son. But as is explicit in our Upanisad, IIL10-11,
while one must have gone beyond the Manifested (Sun) to reach the
Unmanifested (Darkness), the Person and last end lies beyond the Un-
manifested; one has not reached the end of the road untl one knows Him
both as Manifested and Unmanifested (vyakigvyaktak). ‘That One is equally
spirated, despirated’ (@nid avdtam svadhaya tad ekam, RV, X.129.2), not only
despirated. That One is not only Infinite (@nenta, in the sense ‘without
beginning or end’} but also Indefinite (ananta, in the sense of BU IV.1.5
‘What is'its endlessness? Just the quarters of heaven’). That One is both the
silent and the vocal Brahman (fabddsabda); maddmada, starir uttvad sitah,—
not only indifferent but also exhilarated, not only impotent, but also
progenitive. In a word, one essence and two natures.

‘Know thathe on whom the worlds, the mind, and all the powers are woven
is the One Atman. . .. Where the vectors meet, like spokes in the hub of the
wheel (i.e. in the centre, in the heart) therein he moves, multifariously born’
(tam eva ekam janatha atmanam . . . anias carate bahudha jéyamanah, Mund., 11.
2.5-6}."% We must not, however, misunderstand the nature of this ‘motion’
and ‘birth’; itisas Unmoved Mover that he carati bahudhd jayamanah, asin KU,
I1.21 'Seated, he travels afar; recumbent, he goeth everywhere’, and 4, 4
‘Standing, he foregoeth them that run’. Itis by means of his rays, or 'feet’
as they are sometimes called, that he travels (carati svarock RV, 111.38.4):
the solar omnipresence is a vision, and not alocal motion. . .. “The Sun is the
Eye . . . truth is the Eye; it is with the Eye that the Person ranges the
dimensioned’ (caksusa hy ayarh matras carati, MU, VL.6). The ‘embodiment’
for which the Wake is prepared, even here and now if he is Wake, is not an
incarnation under the Sun as so-and-so, but such as the Universal Man, the
Eternal Avatar takes part in, not by any necessity of ends to be gained, but
because it is the nature of the Light not only to be the Hidden Light but also
one that shines. All that our verse affirms, then, is that the Wake are fitted for
a state of Universal Being, as distinct from that of the private being which is
the mark of those who are still asleep. Whoever participates in the Being of

'*In the same way Prajapati ‘wanders in the (Golden) Germ, and whilst remaining
within, unseen, is multifariously born abroad (grajapatis carati gerbhe-antar-adrsyamans
bahudhd vi jayate, AV, X.8.18).
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the Sun is a Mover-at-will in every world. We do not see why anyone should
have wish to-explain this away.!*”

VL 11: parbhavapyayau, also Mand., 6 where ‘He (Brahman, Aunan, in
‘deep sleep’) is the prabhavagyayau of beings’, and alternatively miterapiti in
Mund., 11. Deussen’s ‘schopfung und vergang’ and Hume's ‘origin and end’
are much nearer to the meaning than is Rawson’s ‘acquired and lost’ 1%
Rawson’s rejection of Hume’s and Deussen’s versions ‘as mvolving much
later ideas which are foreign to the Kathaintroduces in any case a confusion
of literary history with the history of ideas,—which have no history. In the
present case, however, itisa question of ideas which are not merely implicit
in ‘older’ texts, but explicit there.

As prabha, literally to ‘forth-become’ or ‘come forth' (‘hervorragen’,
Grassman) and prabhava, ‘forth-becoming’, ‘manifestation’ ("sich hervor-
thuen’,'* Grassmann) are to be found in RV, and we know too that “a fourth
{padah) of him is all beings, a fourth of him becomes {abhavat) here’ (X.90.
3-4)'“, no difficulty is presented by the rendering of prabkava as ‘origin’, or
rather, ‘origination’. This is further supported by the substitution of miti
for prabhava in Mand. 11, since the act of being which we call ‘creation’ is
described throughout RV, and later as one of ‘measurement’,

WS, g, 12-18 condemning equally the goals of ‘coming to be’ and ‘not coming
tobe’, the l:ruth being that the Person is neither of these in the sense that he is not also
the other. Sankara’s position can only be defended if we understand that his polemic,
like Eckhart’s, is directed not against the divine activity and immanence as such, but
against the pantheistic view that the whole of the divine nature finds expression in this
activity, leaving nothing over. This is probably his true position; but one that is not
explicit in the present contex1. See also the discussion of KU, 1111, above.

'*The problem of an ‘acquisition and loss’ of Yoga is not raised by our text. ‘The
difficulty some have found’ {Rawson, p. 199) in conceiving such an idea may
nevertheless be noticed. “Yogr® (like "Safr’) is strictly speaking the designation of one
who has reached the end of the road, and for whom no fali or loss is possible (at this
point also the notion of an *acquisition” loses its meaning,— When I enter there’, as
Rimi says, ‘no one will ask me whence I came’). On the other hand, those are also
called Yogis who are still on their way (justas some are called Safis who are reallyonly
mutasawynf ), and in this case, ‘yoga' being considered asa me thod, or technique, one
can speak, as in BG, V.37, of a ‘wandering from yoga and failure to attain perfection
inyoga’, This is what is implied by the common €xpression "to lose one’s dhying'. How
deeply these ideas are embedded in the racial experience can be judged from the use
of the expression dhy@n karo even in schools, when students are called 1o attend to
their work.

"™To “distinguish’, ‘signalise’ (Fligel); cf. Eckhart, [.394, ‘Creation is his love of
clear discrimination’,

"Related to this is AA, [1.9.9 esa vai padam esa Wimdni sarvdni bhivtani pads.

“In KU V. 8 also, kdmawm kiman; puruso nivmimanah, cf. BU, 1V.3.9 asya lokasya
matram . . . svayanm nirmaya, and Mand., 11 minoti ha va idar sarvam, BU, IV.3.9
vikatya. . . nirmaya corresponds (in reversed order) to the mity-apiti of Mand., 11 and
prabhavipyaya elsewhere; but it should not be overlooked that while the reference of
vikatya (‘striking off ’) and apiti (‘coming into’ sc. one’s own, whence the hermeneia
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Apy-aya, from api-i, to ‘approach’ or ‘mingle with’, ‘come into’, ‘combine
with’ {(whether sexually, as in RV, 1{.43.2, or otherwise), or ‘flow into’ (as
rivers into the sea), and hence also to ‘die’ in the sense of ‘die and go o
heaven’, as in RV, 1.162.20 apiyantam ‘as thou diest’ and at the same time ‘as
thou interest’ into immortality) ' The locus classicus for apyayais SB, X.5.14
where we find a hermeneia (nirukta) of svapna ‘sleep’ as svapyaya *entering
in of one's own’, viz., the ‘breaths that are ‘one’s’ own (svdh) '** These are, of
course, ‘the divine immortal breaths’ of BU, 1.5.17, where they are said to
‘enter into him'* (enam . . . gvilanti), just as in SB, enam . . . apiyanti. Again
in CU, V1.8,1. we find “When a person here sleeps (svapiti), asitiscalled, then,
my dear, he has attained (sampanno bhavati), he becomes “one who has come
into his own” (svam-apitak). So they say of one who sleeps that “He has come
into his own”™.’ It is, then, more than sufficiently evident that the meanings
that Rawson rejects as ‘late’ are already explicit in texts which he himself
accepts as much older than the Katha We render accordingly, tdm paraman
gatim yogam ili manyante sthiram indriya-dhérandm . . . yogo hi prabhavapyayau,
‘The which (last step), “Yoga” to wit, they understand to be the “firm hold of
the senses”. ... Yoga is both the coming forth and the entering in.” The senses
are the steeds: yogais expertdriving (cf. BG,I1. 50 ‘Yogaisskill in action "), start
and finish of the race. Yoga is the true art alike of living and of dying;
conlemplatio ars vivendi ef moriendi,

VL.13: *“He is”, thus only can be apprehended; when he is apprehended as
“He is", his essential nature shines out clearly (prasidati)’, cf. Damscene,

svapiti, ‘sleeps’) is to one and the same act of being, the words themselves are not
synonymous, but refer to the same act under different aspects. The same appliesin the
case of prabhavaand miti: the act of ‘coming forth’ is an act of ‘measurement’.

"28imilarly in CU, IV.3.1 “When Agni blows out {intransitive), he Just enters into
the Gale of the Spirit’ (yada va agnir udvdyati, vayum evipyeti), and JUB, 111.1.7 s etam
(vdyum) evdpyeti.

'“Eggeling renders svipyaye by 'being taken possession of by one’s own people’,
as if apy-aya had been apydya The results of this too free translation is a false
assimilation of the present text to that of XL2.3.6, cited above, where the Devas,
originally mortal ‘take possession of immortality by means of the Brahman’ {‘by
means of °, because 'Himself the bridge’, ‘T am the Way'). The ‘entering in' { apyaya)
of the immortal principles is an activity on their part: the taking possession’ {gfyaya)
an activity on the recipient’s part. These activities are coincident; unification is the
‘coming into one's own’ of the one and the other that are ‘unified’; to find Him and
to find oneself is the same, as is explicitin JUB, IV.14.1, where the Brahman says ‘with
the breath of my mouth ye shal! obtain (updpmavitha) yourselves, and shall obtain me’.
Whichever way we look at it, it is 2 matter of ‘coming into one’s own’: nevertheless,
these 'ways of locking at it’ should not be confused in a translation.

**Into him', viz., the Comprehensor (evasvi), when he has made the full-bequest
{sampratii = sampradanam, Kaus. Up.,11.15), and as he departs from this world, enters
into his son (putram dvisati) with mortal breaths, or powers, at the same time that the
immortal breaths orpowersinto kim {enam. . . @visanti). The textis important, because
of the clear distinction made as between metempsychosis and wansmigration, and of
both from ‘reincarnation’.
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DeFid. orthod. 1, ‘“He who is” is the principal of all names applied to God; for
comprehending all in itself, it contains existence itseif as an infinite and
indeterminate sea of substance; and Eckhart, “God’s only idiosyncrasy is
being”. Cf. also 8B, 11.8.2.1 “In him that exists”, Prasidati here recalls prasadat
in KU, 11.20, “by the shewing forth of ”, or “by the clear light of ", rather than
“by the grace of .

THE DARKER SIDE OF DAWN




The Darker Side of Dawn

INTRODUCTION

Students of theology and mythology are well aware that the concept of deity
presents itself to us under a double aspect; on the one hand as.gracious, on
the other as awful. He evokes both Jove and fear. He is both a light and a
darkness, a revelation and a mystery. In the latter and awful aspect, clouds
and darkness are round about him. The Light is Life, the Darkness Death.
The one corresponds to our concept of Goad, the other to our concept
of Evil, within the recognized definitions of good as ‘that which all creatures
desire’, and of evil as 'that which all creatures would avoid’. A majority of
religions in their esoteric formulation treat these contrasted aspects in out-
ward operation as distinct and opposed forces, divine and satanic, celestial
and is often 5o represented, upon the stage or in art. Yet the Solar hero
and the Dragon, at war on the open stage, are blood brothers in the green
room. From the Christian point ofview, the fallen Angels' are ‘fallen in grace,
but not in nature'; and from the Islamic, Iblis is restored at the end of time;
in other words Satan becomes again Lucifer. The same deity, Zeus for
example in Greek mythology, may be worshipped and represented both in
anthropomorphic and in snake forms. Serpentworship and its iconography,
despite their outwardly ‘primitive’ appearance, have profound metaphysical
foundations.

Metaphysical religion envisages a ‘Supreme Identity’ {in the Rguveda, iad
¢kam, ‘that one’) in which the ourwardly opposing forces are one impartible
principle; the lion and the lamb lying down together. The contrasted powers
are separated only the very nature of reason, which sees thingsapartas subject
and object, affirmation and negation, actand potentiality, Heaven and Earth.
Contemplative practice alike in East and West seeks to approach divinity

'The Angels (devah) in RV, although from one point of view, that is to say
throughout the duration of their aeviternity (ampiaiva), incortuptible (gjara, ajurya,
amrta, amartya), are subject nevertheless o inveteration at the end, and resurrection
at the beginning, of every acon (yuga); for example, Agni, the very principle of life
(ayus, visvayus, RV, passim) 'Being inveterated, is forthwith borh youthful’ { jufurvgn
Yo muhurd yuvd bhit, I1.4.5) and with respect to the aeviternity of his manifestation is
also said to be ‘of unaging youth’ (yuvd ajareh, V.44.3), and called 'Life universal,
deathless amongst them that die’ (vifvayur yo ampto martesn, V1.4.9). Similarly in
X.124.4 “‘Agni, Varuna, and Soma decline’ (cyavante), in IV.19.2 the inveterated
deities are re-emanated {avdsrjanta jivrayo na devah), and in V.74.5 ‘From him that
hath declined ( cyavanal) ye (Afvins) loosed the covering cloak, when ye made him
young (yuvd) again and stirred the bride's desire’.
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in both aspects, avoiding a one-sided vision of the Unity; willing to know
Him both as being and non-being, life and death, God and Godhead. The
contemplation in caligine, for examRIe, is directed to the dark side of deirty;
and correspondsto the Indian cultof Siva-Rudra, for the primordial Darkness
remains in him as Rudra (X.129, and Maitrz Up, V.2)) *

Evidence can be assembled from the Rgvedaand other sources to show the
deity in the darkness, unmanifested, in his ground, not proceeding, or as it
is techmically expresed, abintra, is conceived of in forms that are not human-
angelic, but theriomorphic; and typically in that of a brooding serpentof fiery
dragon, inhabiting a cave or lying on a mountain, where he guards a treasure
against all comers, and above all restrains the rivers of Life from flowing. The
creative act involves a maiming, division, or transformation of the girdling
serpeiit, often thought of as ‘footless and headless’, that is with its tail in its
mouth. The contraction and identification of this primordial and impartite
Unity is envisaged on the one hand as voluntary sacrifice, or on the other as
affected byviolence, exercised bylife-desirous Powers of Light. The celebration
of the conquest of the Serpent by the Powers of Light is a basic theme of the
Vedic hymns; an aspect of the Great Battle between the Devas and Asuras
(*Angels’ and 'Titans’) for the possession of the worlds of light. Itis the batile
between St. George and the Dragon. At the same time there can be no
question that the Powers of Light and Powers of Darkness are the same and
only Power. Devas and Asuras are alike Prajapati’s or Tvastr’s children; the
Serpents are the Suns. It is entirely a question of "orientation’. At the end of
an aeon the Powers of Darkness are in turn victorious.

The Powers of Darkness are also at home as Water-snakes {Indian ndga)

or Merfolk in the Sea that represents the maternal possibility of being. The

first assumption in the Godhead, Death, is being. Life and Death, God and
Godhead, Mitra and Varuna, apara and para Brahman, are related from this
point of vieiw as a progenitive pair (Indian mithuna). The determinative,
paternal principle accomplishes in conjunction with the passive maternal

principle “the act of foundation latent in eternity’ (Eckhart). The generation

of the Son ‘is a vital operation from a conjoint principle . . . that by which the
Father begets is the divine nature’ (St. Thomas, Sum. Theol., I, Q. 27,4 2,
and 3, 41, 1. 5). The Father is Intellect, the Mother Word, the child Life
(Brhadaranyaha Upanisad, 1.5.7). Just as the Father works through the Son, so
the human artist works ‘by aword conceived in hisintellect’ (St. Thomas, loc.
cit, L, Q. 45, A. 6). In thisway every ontological formulation affirms the duality
of the Unity as well as the unity of the Duality. It will be evident that whatever
holds for the masculine will hold also for the feminine aspect of the Unity; in
the following essay it is primarily the Vedic concept of the gbintraform of the
feminine principle that is discussed.

For many readers the ontological principles outlined above will be of
interest and value, not so much by first intention as ‘traces’ of the Way, but
rather and only as providing alogical explanation for certain typical forms of

*All references unspecified are to the Rgveda Samhita.

The Darker Side of Dauwn 195

the creation myth that is a common: property of all cultures. Regarded,
however, even from this purely ‘scientific’ point of view, the student of
mythology, folklore, and fairy tale will find in these principles a valuable
means of recognizing and correlating the varying forms that the world myth
assumes. The story is not only of a time before history began, but was already
told in a time before history was recorded. We may be sure that the pseudo-
historical aspects that the story has assumed, for example in the Volsunga
Saga, in Beowulf, or the Makabharata, are later developments and partial
rationalizations. Fragments of the story will be recognized in the dogmatic
life of every messiah; in the miracles, for example, attributed to Cuchullain,
Buddha, Moses and Christ. Other fragments survive in fairy tales and even in
nursery rhymes; in the story, for example of the human hero who crosses
water or climbs a tree and thus returns to the magical other world, where he
rescues or carries off the imprisoned daughter of a giant or magician: and in
the stories of mermaids or Undines, who fall in love with a mortal, acquire a
soul, and feet in place of their scaly tails.

The author trust that the foregoing remarks will serve to introduce,
however, inadequately, the theme of the Darker Side of Dawn, the real sense
of which may not be immediately apparent to the general reader. For the
professed student of the Rgvedathe actmal evidences of the texts are assembled
in the accustomed and more technical maner; the thesis, although it may
have been expanded at much greater length, may be taken to be complete
in itself.

THE DARKER SIDE OF DAWN

In an article due to appear in the Joumal of the American Oriental Society, but of
which the publication has been delayed for lack of space, I have discussed the
relation of the masculine Angels {devdh) on the one hand with the Titans
{asurdh) and Serpents (sarpah) on the other, showing the former are to be
regarded as sacrificial conversions of ransformations of the latter. By way of
introduction to what follows, and for the sake of the paralle] workings, the
general nature of the evidence for the transformation of the Serpents in this
sense may be indicated. The evidence is primarily Rgvedic, but is conveniently
resumed in Pasicavirhia Brahmana, XXV.15.4, where the Serpents, by means
of asacrificial session, are enabled to cast their inveterated skins (hitvd firnan
tvacam) and to glide forward (atisyp), changing their forms, and this ‘the
Serpentsare the Adityas' (sanpyavaadityah); cf. Satapatha Brahmana, VIL3.2.14,
where Agni is found upon the lotus leaf, having ‘crept up out of the Waters’
(adbhya upodasrpam). The evidence for the identification of Agni abextrawith
Ahirbudhnya abintraneed notbhe presentedin detail, butit may be noted that
in IV.1.11, Agni, ‘foodess and headless, hiding both his ends’ (apadasirsa
guhamane antd) is clearly thought of as a coiled snake, perhaps with its tail in
itsmouth;and thatin the same way the Sun, is originally ‘footless’, butis given
fegt by Varupa thathe may proceed ( apade pada pratidhdtave, 1.24.8); in other
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passages, Indra, Agni, Soma and Varuna are similarly described as ‘footed’
{padavik,); cf. padavi (£.) as footprint, vestigium peds,*in 1. 72.2 and X.71.3 and
simnilarly pada, passim. Apad, on the other hand, is a natural kenning for
‘snake’; in II1.30.8 the demons Kunaru and Vrira are hflndless and footless
(ahastam, apadam), and Vrua similarly 1.32.7. The Satepatha Brahmana,
1.6.3.9, in connection with the transformation of Soma, is explicit ‘In that he
wasrolling, he became Vrira; in thathe was footless, he became Ahi’ (yad apat
samabhavat tasmdd akis). In the following shorter discussion, complete in
itself, there is assembled a part of the corresponding evidence on the side of
the feminine principles.

We now proceed to consider the case of Dawn (usas), whose lauds are so
familiar to every student of the Rgveda. It iswell known that Night and Day or
Dawn (naktosasa du. f.) are sisters, of like mind, who move successively upon
a common path, Night ‘when she hath conceived for Saviir's quickening
yielding the womb to Dawn’ (1.113.1-3). *Sister to mightier sister yields the
womb’ (1.124.8; it is the younger sister that is victorious, the Devi replacing
the Asuri, cf. Makabhdrata, X11.35.25, ‘The Asuras are the elder brothers, the
Devas indeed the younger'}. ‘Successively they nurse the Yearling Calf'
(L.95.1), 1.e. Agni, who has thus two mothers (ubhe sa matrorabhavat putra,
11.2.2 and dvimdtd, passim); 'One mother holds the Calf, the other rests
{kseti) . .. Ye, variant pair, have made yourselves twin beauties (vapursi), one
that is black (&ysnam) and one thatshines’ (IIL55.4 and 11, ¢f. V.2.2}. In the
same way the Bambino, whether Sun® or Fire, has two aspects carresponding
to those of the sister Davms® (usasa viriipe, V.1.4). ‘“With one of whom is he

“For the significance of the vestigium pedi in Vedic, Zen, and Christian wradition
see my Elements of Buddhist Iconegraphy, 1935, p. 16 and Note 146,

*These two forms of his are the same as the two forms {dve rizpe) of Brahman,
‘immortal, imageless’ {amrta, amiiria) and ‘mortal in a likeness' (martya, miirta) of
Brhadaranyaka Up., 11.3.1. cf. Maitri Up,, V1.3.15 and 22. The immartal form is that of
Varuna, Death, the paraand nirguna Brahman: the mortal that Martanda (=Vivasvan,
Sarya} whom ‘Aditi bore hitherward unto repeated bifth and death’, RV, X.72.9;
Pururavas ‘When in altered aspect I kept with mortals’, X 95.16; Purusa, whom the
Angels sacrificed, X.9; Agni as the sacrifice, X.88.9; Brhaspati as the sacrifice, Yama
‘who gave up his own dear body’, X.13.4; Yama, ‘the sole mortal’, X.10.8; Vasistha of
the ‘only birth', VIL33.10; the ‘only son’ (ekawm putram) of Varuna, Mitra, and
Aryaman, VII1.101.6; the apara and sagunaBrahman of the Upanisads. ‘Mitra is the
Day and Varuna the Night', Pasicavitiia Brahmana, XXV.10.10.

*The Vedic hymns to Dawn are primarily concerned with her first appearance atthe
beginning of the aeon, and analogically with her constant reappearance, cf. 1.125.9,
where Dawn, coming forth day after day, ‘hath knowledge of the first day's name’. In
the same way the ‘Days’ are primarily periods of supernal time, and only analogically
human days, cf. 1.164.51 'Day after day the sparkling of the Waters moves'. Another
version of the hesitation before the battle occurs in the Kulavika  Jataka, No. 31, Jitaka,
text I, pp. 202-3 where Indra (Sakra) corresponds to Arjuna and Matali to Krsna;
Indra’s words ‘let me not for the sake of empire (issaram = aisvaryam) destroy life,
rather would I for their sake sacrifice my own life to the Asuras’, very closely parallel
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glaucous {hari), with the other bright (sukra), and shining (suvarca)’,1.95.1;
as Pusan he is of two different aspects, like Day and Night, one bright, one
dark (VI.58.1); like the Dawns, he ‘goes back and forth’, 1.164.38 ‘now
becometh sterile (starl), now begets (sufe, tantamount to savita bhavati, one
becomes Savitr'), he shapes his aspect as he will’, VIL.101.3; cf. Atharvaveda,
V1.72.1, ‘he shapes his aspect as he will, by titan magic’; ‘Immortal, uterine-
brother (sayonih) of the mortal, they move eternally conversely, men mark
the one and fail to mark the other’, 1.164.38. When night and day (usdsq, the
‘sister dawns’) have carried him, Agni is born ‘full strong and white, in the
beginning of days’ (V.1.4); ‘the sue of usdsi (du. £.) here to mean Night and
Day is paralleled by ‘days of diverse hue’ (visuriipe akani, 1.123.7 and V1.58. 1)
and ‘black day and white day’ (akasca krsnam ahar arjunan ¢a*V1.9.1), These

those of Arjuna in the” Bhagavad Guta, I, 335 though the detail of the motivation is
brought out in slightly different manner.

The concatenation of Krsna and Arjuna here is by no means fortuitous, but
corresponds to that of Krspa and Arjuna in the Makdbharata, where the Great Fight
is nothing else but the Vedic conflict of Devas and Asuras. Krsna, whose name is
significant of his descent, comes over from the other side to aid the Aryan Pandavas,
just as does Vibhisana in the Ramdyana, and Usanas Kavya, who is the priest of the
Asuras but is won over to the side of the Devas, in Pascavitisa Brahmana, VIL5.20
Baudh, Sr. S., XVIIL. 46 and Jaiminiya Brihmana,1.125-6; cf. Vidvariipa, Vrtra's brother,
called ‘priest of the Devas’ in Taittiriya Samhitd, 11.5.1 and Indra’s guru in Bkdgavata
Purana, VI.7.1%, It is because of the intimate relationship of the Devas and Asuras
that Arjuna, in Bhagavad Gita, 1.28fT. shrinks from the slaughter of 'kinsmen and
teachers’; cf, Sataparka Briahmana, IV.1.4.8 where Mitra (= ‘Arjuna’) dislikes to take
partin the slaying of Soma, while in the same way Tailfiriya Brakmana, 1.7.1.7-8 where
Namuci reproaches Indra as the ‘betrayer of a friend’ {mitra-druk) , and Pa#cavinitia
Brahmana, XI1.6.8 where Namuci reviles him as ‘guilty hero-slayer of the guiltless'
{virahannadruho druha), provide a literal prototype of Bhagavad Gita, 1.38, where
Arjuna shrinks from the 'sin of the betrayal of a friend’ {dosarh mitra-droheh). Arjuna,
in fact, shrinks from taking upon himself what in RV, are Indra’s typical kilbisans. [1 is
also verysignificant, though the implications are too many to be followed up here, that
of the two original brothers of the lunar stock, Dhrtardstraisblind, while Pindumeans
the ‘son of a eunuch’, the former corresponding to the form of deity abintra, the latter
te his generated aspect ab extra, as son of him that had been impotent ab infra;
‘blindness’ and ‘impotence’ being typical of the interior operation {guhya vrata) in
RV, passim, as may be seen by an analysis of those verses in which are found the words
anha, and vadhsi or stari (it may be noted in this connection also that srona, ‘halt’,
generally coupled with andha, ‘blind’ in the texts alluded to, corresponds to apad
‘footless’, as cited in the present article), Can we not indeed identify Pandu with the -
‘golden handed son’ (the Sun) whom the Afvins gave to her ‘whose consort was
unmanned’ {1.117.24}? The victory of the Pandavas corresponds to RV, X.124.4,
where Agni, Varuna, and Soma decline {cyavante) and the ‘kingdom is reversed’
{paryavad rastram). The Epic naturally concludes with the final return of the Pandavas
to Heaven their disappearance ab intre, accompantied by Draupads, whose alter
nomen ‘Krsna’ confesses her Asura origin, and who as the wife of the five Pandava
brothers may be compared to Usas or Stirya, successively the wife of Soma, Gandharva,
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sister Dawns are not only thought of as mothers of the Sun or Agni, but are
brides of the Sun, as in 1.123.10 where Dawn is desired by the Sun to be his
maiden (Yosi), IV.5.13 where the Dawns (pl.) are called the consorts of the
immortal Sun, VI1,75.5) where the generous Dawn (maghoni usd) is called the
maiden of the Sun (siryasya yosa), and in AV, VIIL.9.12, the sister Dawns are
called the Sun’s consorts (usasa . . . sirya-patni). The Dawn is also a sister of
Bhaga and kinswoman ( jami) of Varuna (1.123.5); and is ‘Heaven daught:er’,
passim. In VI1.69.4, she is the daughter of the Sun (yosz . . . sitro dubhitd),
involving the incest motif more familiar in connection with Prajapat, cf. also
V1.55.5, where Piisan is called the second husband of his mother and the
seducer of his sister {mdtur didisum . . . svasur jarah}; ‘incest’ being inevitable
because of the kinship of all the manifested principles, ab intra. Pﬁ}f)an is
Sirya’slover in VI.58.3. The identity of Dawn (usas} with Sryais thusevident,
as is also that of the sister Dawns (usas) with Saranyu and her savema. In
Vijasaneyi Sawhita, I11. 10, Night (ratr), and Dawn (usas) or Day (ahas) are
Indra’s consorts (indravati), Indra representing the Sun.’

That Usas may thus denote as well the Night as Dawn or Day renders
intelligible certain neglected passages of RV in which the Dawn is referred
to as a sinister power; sinister,® that is, essentially, and not merely accidentally

Agni, and a ‘mortal’ (sc. Vivasvan, Puriiravas, Yama), X.85.40, and elsewhere also
referred to as the consort of the Advins; or may be compared with Vac, as participated
in by the Five Kindreds (pa#ica jana). The correspondences outlined above could be
followed up in great detail,

"For some of these equivalents see Bloomfield in Journ. Oriental Soc., XV.172ff. It
should be added that the whole concept of the two wives and two mothers survives in
the nativities of Buddha, Mahavira, and Krsna. Apart from the more obvious paralle],
itwill be remarked that Miyadevi, the Buddha’s mother who does not survive, derives
by her name itself form the Asura side, while the co-wife Prajapati, called in the
Buddhacarita, 11.19 her samaprabhava, of the Asura Kamsa, in whose realm both
parents are imprisoned, while the child is taken over water {the Yamuna, although in
flood, becoming fordable for ki, like the Sarasvati in RV, passim) 10 the human-angelic
world where he isfostered byanother mother. In the case of Mahavira, the circumstances
of whose nativity are so exactly paralleled in RV, 1.113.2 and 1.124.8 cited above, the
choice of the Ksatriya womb (and similarly in Buddhism, the opposition of Ksatriya
to Brihmapa) by no means necessarily reflects a contemporary social conflict of
values, but can be better understood in the light of the whole Vedic concept of the
contrasted relations and functions of the spiritual (Brahma}and temporal (ksatra)
powers, the former being primarily those of Varuna = Brahman, the latter those of
Indragni. Nor need we be confused by the fact that when the relation of Agni to Indra
isconsidered perse, and abextra, thisisagain that of the spiritual to the temporal power:
for just as Agni delegates the termporat power to Indra (VIIL100.1-2. X.52.5 and 124.4,
etc., cf. Satapatha Brakmana, V.4.4.15) though sometimes playing an active part, so the
Buddha (who for the most part corresponds to temporal power and as an actual
teacher plays the Brahman part, although in the conflicts with Mira (= mrtyu =Vrtra,
etc.) and the ‘Ahi-naga’ (sicin Mahdvagga,1.15.7} of the Jatilashrine, he takes that part
which is played more often by Indra than by Agni or Brhaspati in person.

#Sinister’ also in a literal sense: for the act of creation and procession is an
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in that the passing daysshorten the span of life (1.92.11) whence Usasis called
jarayanti (VIL75.4} from jr, ‘to inveterate’. In IV.30.8-11, Indra is praised as
having ‘struck down Heaven’s daughter, that ill-designing woman' (striyam
yad durhandyuvam . . . duhitaram divek), who is described as flowing away’
(sarat) from her ruined chariot; viz., that chariot that she, the Daughter of
Heaven, and Mistress of Universe, yokes afar (parduvat, i.e. ab intra) and
straightway visits the Five Homes, to look upon the restless ways of the
Kindreds' (VI1.75.4). Similarly, in X.188.5, Usas is afraid of Indra’s bolt, and
goes her way (akramat), abandoning her lovely chariot, cf, I1.15.6. Agni is
commonly called ‘ravisher’ or ‘spoiler’ of Dawn (uso najarah); this has usually
been rendered as ‘lover of Dawn’, but jdra, from jritoinveterate’, even when
it means ‘lover of Dawn’ but always thought of as retiring and departing, to
jointhe former Dawns, e.g.in 1.113.10, In VIL6.5 Agni ‘driving off the Nights
(nirudhyd nahusah), makes the Dawns to be consorts of the Arya (aryapatnir
usasas cakdra; Sdyana equate arya with siirya). In 1.123.1, Daksina, synonymous
with Usas in the same hymn, ‘rises from the dark night as herself an Arya’
(krsnad ud asthad arya), where it is, of course, to be understood that she had
been anarya; it may be noted that Daksina is Indra’s mother by Yajiia in
Taittiriya Sarhita, VI.1.3.6, and that Daksina is Vic, whose asurg oTigin is
notorious.

Dawn precedes the actual day, and must not delay, lest the Sun scorch her
like a thief or enemy (V.76.9). It is not until the thirty parts of the whole
twenty-four hours have elapsed that she becomes again an auspicious power,
meanwhile as in VI.59.6b, ‘moving headless, with babbling tongue, she
descends thirty grades (hitvi Siro fikvaya vavadaccarat trimsat padinyakramit;
hitvr Siro combined with V1.59.6a, apad, cited below, giving us the analogy to

extroversion, asappears in innumerable texts, e.g. X.124.4 ‘the kingdom was reversed’
(parydvad rastram), TV.1.2 ‘O Agni, turn thy brother Varuna round about’ {¥hrataram
varunam agne a vavytsva), cf. Aitareya Brihmana, IV.5 where, the Angels and Titans
being of equal heroism, ‘there wasa delayin turning back’ (na wyevartanta) the latter;
and this extroversion is a right hand or sunwise turn, as in 111.19.2 = IV.6.3 ‘Agni,
choosing rightwise the angelic office’ (pradaksinid devatdtimuranah), or X.22.14,
“Thou (Indra} smotest Susna to the right (pradaksinit) for Visvayu' (i.e. Agni). Cf.
Satapatha Brakmana, 111.2.1.18, and VIL5.37.

Remembering that Night and Dawn are two wives of Indra {Vajasaneyi Sewmhits,
II1.10 cited above) it is obvious that RV, X.145—in application a spell directed against
a co-wife (sapatnibidhanam) is by first intention an imprecation launched by Indrini
herself, to whf.-m the hymn is attributed, against her rival sister Night; while X.159,
attributed to Saci Panlomi (Indrini) is her song of triumph (cf. X.125, attributed to
Vic), Atharvaveda, 1,14, is apotropaic in the same sense as RV, X.145.

The application of these hymns illustrates very well the basic principle of magical
incantation; the recital of what was done in the beginning is held to be effective in
particular application here and now. In the same way, for exarnple, RV, V.78, the
immediate reference of which is to Agni’s or the Sun’s nativity is employed as a birth
rune. The application is by analogy, and takes for granted the correspondence of
macrocosm and microcosm.
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Agni, apadasirsd guhamano antd inIV.1.11); and similarlyin 1.123.8, where the
sisters are said to ‘traverse thirty leagues (iriméatanm yojanani), alternately’—
to reappear in due course, paritakmyayam, for the ‘ancient Dawn is born again
and again (punah punar jayamdina purdni) decking herself with the self-
same due’ (saméanam varnam abhi Sumbhamana, 1.92.10}). Meanwhile the Sun,
throughout the thirty stations of her decline, rules supreme (frimsad dhama
vi rajati, X.1689.3}.

What is then the status of the Dawn ab intra, in the Night, as Night, and
especially at the end of the Night's course (paritakmyayam), as in V.30.14
where ‘Night at the end of her course shines-fourth as Dawn (aucchat) at the
coming of the Debt collector ‘king of the Glittering-folk’, and in VI1.69.4,
where ‘atthe end of her wandering, the Daughter of the sun chooses his glory
(iriya)’? The procession of Usas is in fact described in terms exactly parallel
to those of 1.24.8 cited above with respect to the procession of the Sun:
in 1.152.3, “The footlessmaid proceeds as first of footed things’ (apad eti
prathama padvatingm), and this is nearly identical with V1.59.6 “This footless-
maid came earliest forth to footed things' (apddiyam purvagat padvaitibhyah,
apadin both passengers representing apadi, That is much as to say that she,
who had been a ‘serpent, now assumed an engelic-human form. The same is
implied when it is said that ‘Our Lady puts off her dark robe’ (apa krsnam
nimyjam devyavah, 1.113.14. cf. VIII.41.10 where it is Varuna that ‘makes the
black robes white’, svetan adhi nirnijas cakre krsnan); for this is the same as
putting off desuetude and impotence (1.140.8 jardrn pramusican, Paficavimsa
Brahmana, XXV.17.3 jiman tvacam, as in Pajicavithia Br&hmana, XXV.15.4,
that is taken off. It is similarly that Urvasi and her sister, in X.95.8-9 ‘evade
Purtravas like snakes' (tarasanti na bhujyuh). But when they yield ‘display
themselves as swans' (atayo na tanvah sumbhata) , or ‘with swan-skins’, for tanu
is often tantamount to 'sin’.

In1.185, where Day and Night (ahani) are if not absolutely identified with,
at least very closely assimilated to Heaven and Earth (dydvaprthivi, or rodasi).
It is said, in the second verse, that, ‘The twain unspecified), though not
proceeding (acaranti) and footless (apadi), yet support a mighty Germ
(garbha—Agni) that proceeds and hath fee’ (carantam padvantam). This is
closelyrelated to X.22.14 ‘thou smotest Susna to the right of sake of Universal-
Life (vifudyave, i.e. for Agni), that Earth (kséh) had neither hands nor feet
(ahastayad apadi, cf. 111.30.8 cited above) might wax’ {vardhata), and I11.55.14
where ‘As having fee (padya) she standeth up erect (ardhva tasthau), adorned
with many beauties.

We can now compare all of the foregoing matter with a part of the account
of the marriage of Sirya in X.85.28-30. Here, immediately before her actual
wedding, Sirya is called Krtya, and it is only put off that she comes to her
husband: 'Krtya that clingeth close is taken off (vyajyate) . . . this Krtya hath
come to be with feet and consorts with her husband as a bride’ (krtyaisa
padvati bhistvyajaya visatepatim) . The text goes on to describe the inauspicious
aspect of the Sun himself when united with this same Krtya, ab intra:
‘inglorious (asrird) becomes his form when it glitters in (rusaf)) this evil
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(papayamuyd, asin X.135.2) with reference to the evil way of Yama), what time
the husband wraps his body in the garment of his wife’, which is, of course,
the ‘robe of Night' of1.115.4. Analogous to thisis the allusion in 1.105.2 where
itis a part of Trita's complaint that ‘the wife holds fast her husband’ (4 jéyd
yuvate patim}; it is in fact only ‘when the parents that cohabit in the dark are
separated that they pass over the Babe’ (krsnaprutau vevije asya saksita ubha
tarete abhi matard $isum, 1.140.3); ‘In the Angel’s mansion were the First, from
their diremption rose the others’ (kmntatrad esam upard uddyan, X.27.23); itis
when the sacrificer makes his Soma offering that mighty Father Heaven
breaks from the embrace 1.71.6; and this separation of Heaven and Earth,
effected by the sacrifice, is the essential act of creation, RV, passim in which
the desirous principles are destined to find a home and prolong their line,
as in a promised land.

If the husband is inglorious when he wears the woman s robe, thatis in fact
a snake-skin, she herself becomes glorious when she puts off the dark robe
(1.113.4 cited above), and ‘shines forth radiant in wakes, uncovers Heaven's
ends and drives her sister far away . . . shines out in the bright eye of her
seducer’ ( jarasya caksasa vi bhati, 1.92.11, cf. X.189.2 antai carati rocand’sya).
That is indeed her marriage when she becomes a wormnan clothed with the
Sun, when as in VI1.81.2 “The rising Sun, refulgent Star, pours out his beams
in company with hers’ and then, O Dawn, may we partake together of thy
shining and the Sun’s; and her death, for when he suspires then she expires’
(asya prandd apanati, X.189.2) called the hymn of the ‘Serpent Queen’
(Sarparajiii).

Another version of the Dawn's procession can be recognized in the story
of Apala, whose name means, ‘unprotected’, i.e. husbandless and free
woman. In VIH. 91 where Indra represents the Sun and is described in terms
appropriate to the Sun, the maider (kanya), who is at enmity with her
(former) husband (patidvisah) reflects, ‘What if we go and wed with Indra?’
She gives him Soma, thatis, virtually performs a sacrifice to him, and asks him
to raise up hair upon her father’s (bald) head, his field, and upon her own
body, ‘here below the waist’, that is, to restore the fertility of the universe; the
reference to her own bedy indicating her extreme youth. Indra draws her
through the three apertures {kha) of his (solar) chariot, and so cleansing
(pstut) her makes for her as ‘sunny skin' (s&rya tvacam). According to the
quite intelligible legend cited by Sayana, Apala, daughter of Atri, had in fact
suffered from a skin-disease, and the three skins that Indraremoved from her
became reptiles. In the Joiminiya Brahmana version (1.221) we are told that
Apiala desired to be rid of her ‘evil colour’ (papar: varnam); with the two first
(krkaldsa), with the third cleansing she becomes samslistika (evidently
‘whitened’; the S&tydyana Brihmana version cited in Sayana’s comm. on
RV, VII1.9.7 has sanslistika, beautiful of all ‘forms’. In the nearly identical
versions of Paficavimsa Brahmana, IX.2.14, the woman's name is akitpdra {(in
literal significance identical with ‘Adit’, ‘In-finite’), she is an Angirasi (thus
of Agnis’ kin), and it is expressly stated that her ‘skin was like a lizard’s’
{godha), that is reptilian and scaly. In X.85.34, Surya’s cast off garment
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{samulyam, to be connected ratherwith samala, ‘foul’, than anyword implying
‘woollen’) is significantly described as ‘rasping, coarse, prickly, poisonous,
and inedible’; the curious expression ‘inedible’ (na. .. attave) corresponding
to Atharvaveda, 1.11.4 where the chorion or after-birth ( jardya, a term
applied to the slough of a snake in ib, .27.1) is said to be ‘for the dog to ear’
(fune. .. attave). In any case, it is clear that the old skins are removed and a
glorious skin revealed, making Apala fit 10 be Indra’s bride, i.c. Siirya to be
the Sun'’s. With siiryatvacamabove cf, Atharvaveda, I1.2.1 where the Gandharva
Visvavasu (=Vena, the Sun, ibid., I.1} is himself ‘sun-skinned . .. (sirya tuak)
in Padicavimia Brahmana, XXI11.16.5 where the sacrificers “make a skin for
themselves” (tvacam eva kurute) a ‘sunskin’ is to be understood; like that of
those who are sun-skinned’ in Vajasaneyi Sambhita, X 4.
We have long suspected that Apala becomes in the Buddha legend Sujatz,
who in the Jataka (1.69) is the daughter of a farmer, desires a husband, and
brings an offering of milk to the Bodhisattva, seated beneath the Bodhj tree,
on the eve of the Great Awakening, Sujata, in fact, becomes the consort of
Indra. The fullest account occurs in JatakaNo. 31, text 1, p. 205. Here Sujata
is the fourth of Indra’s handmaiderns (padaparicarika); three having died are
reborn in the same status, according to their virtue, but Sujata, ‘because she
had performed nodeed of virtue’ (kusalakamassa akatatta, cf.* akrya’ discussed
in Note 13) isreborn as a crane, Indra seeks her, finds, and instructs her,and
proves by a trial that she has experienced a change of heart. She is next re-
born in the potter’s family; Indra seeks her out, and makes her a gift in
acknowledgement of her virtue. She is reborn a third time as the daughter of
the Asura Vepacittiya (itwillnot be overlooked that the three births correspond
to the three cleansings of Apala), and because of her virtue is very beautiful
{abhiripa); her father {who corresponds to Tvastr in the Siirya versions)
arrays her for marriage, and summons an assembly of Asuras so that she may
choosea husband for herself. Indra assumes the ‘asura colour, or appearance’
(asuravannam = asarya-varnam, and this corresponds to X.85.30 quoted
above) and takes his Place in the assembly (really a svayamvara) where Sujata
chooses him to be her husband, and he makes her his chief queen. Indra in
this story represents a previous incarnation of the Buddha. In the Jast
incarnation where the Bodhisattva is no longer identified with Indra {in the
sense of Vedic dual Indragni) the requirement of the narrative makes it
- impossible for Sujat to become the Buddha'’s wife, and she remains Indra’s,
though we may suspect that the Bodhisattva’s actual wife Yasodhari is really
the alter ego of Suja,

Given other parallels, it is worth noting that Usas is more than once in RY,
addressed as ‘well born’, or if we treat this as 2 name, as ‘Sujata’ (1.128.3, uso
devi. . . sujite ; VIL'T7.6 divo dubitar. - - usah sujate); this merely confirmatory
evidence was remarked only after the identification had already been in mind
for some years, Conversely, the designation of Usas as Maghoni in VIL.75 5,
isalready suggestive of Maghavan, i.e. Indra. We are also inclined to identify
the kanya and Sujita of our texts with the sukanya, daughter of saxyﬁta, who
becomes the wife of Cyavana in Satapatha Brakmana, IV.1.5: but as this
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involves a discussion of the identity of Cyavana, Atri, and others, m«i’};osm.blgg
must remain to be taken up on other occasion. It may, hmfteve:;: pcn;:) <
out that just as the Sun is inglorious when he wears the guise of l(‘!;t;'al(,rtya's
Satapatha Brahmana, IV.1.5.1, the inveterated (fam,ah} Cyavan;:ls mm o 1_24 )
aspect’ {(kriya-ripah); that jahe, "'he was left behind’ correspon v;na .0 1:
‘I leave behind the Father’ ( pitamjs ;ah&;u} ,2 leld thh:: 3;;:;11% gna 208
: away', corresponds to X.124.4 w , na,
g:::l;:l,l ::]i;fl(cya:ame) of. g:; the ‘five fold oﬂ'ering‘ made by Su:in'ta t(c;
Brahmanaspadin RV,1.40.3. Atharvaveda,1.27 offers unmlstal‘nablya cr:ln e}r:(si :
account Indrani’s procession and marriage:'. Verse 1 opens, ‘On y(t);;l ler :kim’
(amith pare) are thrice seven adders (prdakvah) tl'lat hav.e ;?sid tﬁ:ﬁdous
(nirjarayavah). All that the cast skins are good for is to plm h? O he viclous
beings that beset the paths, the highway men (paripanthinah) W o are
inimical to the proceeding principles. Verses 2 and 3 are apotropzlinl: i i
same sense. Verse 4 continues in a language wlyr:;h is now n?a y (;:)m
prehensible, ‘Letthe two feet go forward, letthem v151b_ly Proceed, bear (her)
to the homes of Prna {vahatam prnate grhan); let Indr:m-J go forfh forim?s;
unconquered, unrobbed, to the East'. Here vahafam g'_rhfmls a qu1ti;cc 1;1:}:1 !
expression implying ‘lead home the bride’. Prna fs a dcmgn‘au?n ;;a ero )
Sun, cf. S‘ataparha Brahmana,VIIL.7.2.1 where the world-ﬁlllng '( ;:;—({rma
brick represents the Sun, who ‘fill the worlds’ { Iakm:n pfzmyau:) ; Or O r;I Ir;:;s
the Sun, cf. IV.19.7, where Indra ‘fills the regions’ (4 rodasi aprat, 111.2.7,
] i .140.2, and ).
Pr';?“m?;iﬁ:glhz’ zfridence asseial::;d above suffices to show: tha't the pro-
cession of the ‘Serpents’ on the male side, whc_) :cree_p further’ (ati sggbamle)
and become Adityas, as related in the Poficavimia Brakmana, XXV,;hl faml;nl e
support for which can be cited from the Rguveda, is paralleled on the e“n-ld:s
side. Apart from their ontological interest, the ger?er‘a! conclusion prio d.
a sound basis for the interpretation of many peculiarities of the later Indian

iconography’.




