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PREFACE

There have been two lines of higher thought
occult and ultra-mundane that have governed the
religious and spiritual mind of India ancient and
mediaeval, and to a considerable extent the devout
Hindu of modern times. The Veda and the Tantra,
known as Agama, are the scriptural authority and
support for the earnest faith in the revealed nature
of these sacred texts. Among certain sections of the
learned classes, the Tantra is supposed to contradict
the Veda. A perusal of the Second Section of this
book will remove the misconception. Even so, among
a large section of the learned classes, the Veda in
the main is only meant for rvituals, karma, and
real spiritual knowledge is to be found only in the
Upanishads. This notion also will be uprooted on
a close reading of the First Section,

It is to be noted that occult truths are there in
the Veda while its main object is spiritual. It is also
true that the spiritual aim is admitted as the goal
in the Tantra while deliberating on the occult side
of the teachings. These two scriptures, the Veda and
the Tantra, which form the authority for the modern
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PREFACE

religious mind have been taken up for illustration
in this book.

The First Section, based upon my Sanskrit Com-
mentary on the Rig Veda, contains three articles,
the first of which is in substance a reproduction
in English of the 4th part of the Introduction,
Bhumika, while the second is a discourse on the
workings of the Mystic Fire, Agn;, and the higher.
Powers he brings down to fill the being of the awa-
kened soul engaged in the Vedic Yoga; to expound
this idea is given a clear exposition of the 13th Hymn
in the First Mandala of the Rig Veda commented.
upon in the Siddhinjana; the third which exem-
plifies the fact that the Vedic rituals are symbolic
of occult and spiritual Knowledge is based on the
same commentary on the. 28th Hymn of the First
Mandala. .

These studies were originally published in the
Annuals that are devoted to Sri Aurobindo’s teach-
ings. Except the first and the last in the Second
Section, which appeared in the Annual Numbers
6 & 7 of the Sri Aurobindo Circle, Bombay, the rest
were all contributed to the Annual Numbers 6, 7,
9 and 10 of the Sri Aurobindo Pathamandir,

Calcutta.

T. V. KAPALI SASTRY |
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SECTION ONE






GODHEAD AND THE GODS IN
THE RIG VEDA

WE propose to consider the question of .the

Vedic Gods with special reference to
Agni in this brief'study. If symbolism is the key
for the interpretation of the hymns of the
Rig Veda in the inner sense as expounded by
Sri Aurobindo, then by implication it applies
to the discovery of the true character of the
Vedic Gods some of whom are identified with
the powers of Nature in the physical world,
as Sun, Moon, Heaven, Earth, Fire, Wind,
Waters and the others who are according to
modern scholars personified natural forces at
work in the Universe. There is no doubt that
in the early ages people worshipped Nature-
Gods in many countries, as in India, Greece
or Rome. But it is not correct to say that the
people of the Vedic times deified or personified
the forces of Nature; rather they believed
that there were Gods who presided over the
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

Sun and the Moon, the Earth or Heaven,
the Fire, the Storm, the sacred Rivers and
other visible bodies in the physical universe.
When they speak of Surya the Sun-God they
have in mind for their object of worship the
Deva who presides over the Solar body; the
same 1s true with the other Gods in the Veda
in so far as they are identified beyond doubt
with the workings of the natural forces in the
world. But the Gods of the Veda were much
more than the physical description given of
them whether in the hymns or by the scholars.
If the Sun and Storm and Wind and Waters
and other objects of Nature were all that
sum up the Gods of the Vedic pantheon,
albeit with their presiding Deities, then the
modern theory about the primitive Vedic
people would be perfectly plausible. These
ancients, then, had not emerged from the
primitive barbarism, were still governed by
the crude religious beliefs in the efficacy of
sacrifice to their Gods. They believed that
their prayers were effective means to bring
them all material blessings, rains from heaven,
to release the waters from the clouds and help
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GODHEAD AND THE GODS IN THE RIG VEDA

~ loosen the grip of Night on the Sun. But the
true character of the Gods as it emerges from
the hymns themselves does not agree with
this account hazarded by modern scholarship
for which the Brahminical ritualism elucidated
by Sayana is to some extent responsible. For
the gross and physical aspect of the Vedic
worship though applicable in certain hymns
does not apply in many, does not at all hold
good throughout, but fades away as we
proceed from hymn to hymn of sage after
sage in all the ten Books of the Sambhita.
There are wholé hymns which in the exoteric
sense do not make sense at all. The ritualistic
meaning can not be maintained throughout.
And in order to achieve the impossible, im-
possible constructions are invented and with
laborious effort we arrive at a result which
leaves us wondering at the grotesque mentality
of the Vedic bards; or in such places the
meanings of the hymns are empty of any
worthy idea or presentation of truth, a
thought-content commensurate with the re-
pute of Knowledge associated with the Veda.
The Herculean effort made to dive deep into
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

the water bears fruit in discovering the pot-
sherd. The necessity of the symbolic inter-
pretation arises from the unsatisfactory results
of the labours of modern scholarship with the
help of Sayana’s ritualistic commentary. For
apart from the poverty of thought and in-
coherence in the language of the sages assumed
without warrant for the purpose of arriving
at some sort of a cogent idea conveyed by the
hymns, the learning does not take into
account the ages-old tradition that the Vedas
are the original source of spiritual Wisdom
and Divine Knowledge.

When we seize the clues afforded by the
deliberate symbolism devised by the Vedic
seers in the hymns, we get admitted into the
secrets of the Vedic Godhead, to the true
character of the Gods, as seen and understood
by the Rishis of the Rig Veda. Let us then
seek for the truth in the original texts them-
selves and hear what the Rishis speak of the
Gods and leave aside for the time being
what others say about the Rishis or the Gods
or what the moderns think the Gods must
have been to the primitive poets of the Vedic
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GODHEAD AND THE GODS IN THE RIG VEDA

age. A presentation of the Gods in general
with their special and general function and
nature as described in the Riks will facilitate
our enquiry into Agni, the Deity who is
usually first hymned by most sages of the
Rig Veda.

The question then arises: who are these
Gods, Agni, Indra, Surya, Varuna, Mitra,
Ashwins and a host of others addressed in the
hymns? Moderns tell us that the Aryans of
the Vedic times had susceptible minds, were
casily impressionable, thought and believed
all natural forces and phenomena to be
bristling with life and intelligence and en-
dowed with power to bestow benefits on them
in return for the sacrifice and so they offered
their prayers to them. What are these natural
objects and forces that appeared to these
early semi-civilised peoples as figuring and
embodying the Gods? They are the blue
expanse above, dyauh, the earth with her
luxuriant vegetation and green meadows be-
low, prithivi, the sun, source of all light and
life, surya, the lovely dawn, wshas, the flowing
rivers, nadyah, and the cool life-giving waters,
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

apah, Maruts, the storms that rush through
the sky, Indra who with his thunderbolt,
vajra, deals a death-blow to the clouds and-
sends down rain. Modern learning avers
further that in its childhood the Aryan
humanity was possessed of a hankering after
light and turned away from darkness and
naturally could not suppress its wonder at
the sight of fire when it was produced by the
friction of the churning sticks, arani! Hence
next to Indra, Agni is the most important
God in the Vedic pantheon.

This account of the Gods is based largely
on conjectures and the assumptions that there
could not have been real spirituality or sub-
lime conception of the Godhead in those
primitive times. The Gods as they reveal
themselves in the hymns do not throughout
answer to this description, though the Riks
In many places torn from the context may
lend support to this view because of the ex-
ternal and physical aspect that is gencrally
maintained for the purposes of outer worship
and -ceremonial rite. But there are many
hymns scattered over all the Mandalas of the
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Rig Veda which not only do not testify to the
correctness of this picture but contradict the
external sense, overshadow the physical as-
pect and proclaim the spiritual and psycholo-
gical functions of the Gods and their Cosmic
character. There are a number of instances
out of which we shall take up a few to show
that the Riks ceasc to give us any meaning
that is applicable to the physical aspect, to
the Nature-gods of the naturalistic and ritua-
listic interpreters. When the Rik says! “The
wise always see the highest step, the supreme
abode of Vishnu like an eye extended in
heaven”,? assuming that paramam padam is
not the supreme abode but the highest step
which is the meridian and that Vishnu is the
sun, how can the wise see him always, sada?
If it is the sun in the physical universe that
1s seen, then it cannot be seen always in the

1 In this study all the references are to the Rig Veda unless
specially indicated. The English renderings keep close to Sri
Aurobindo’s line, but his own translations, where available, are
given marked with asterisks.

21.22.20 g fawin o w§ @ar wafa g e
T |1

~1



+

FURTHER LIGHTS: THE VEDA AND THE TANTRA

meridian. Nor can it be said that the
wise alone see him always in the meri-
dian who is not so visible to others who
are not wise. It will then be either absurd
and fanciful or it must be the invisible Sun,
not the physical one, who is always visible in
his Supreme Abode to the eye of the Wise.
Let us take another instance where the scer
Praskanva says, ‘“‘Beholding the loftier light
that springs up above the Darkness we have
come to the Sun, the God among Gods, the
most excellent (loftiest) light.”’! Herc does it
make sense if the light loftiest is taken to mean
the physcial sun of our system? It does not,
and that 15 why a European scholar suggests
that this is an allusion to a spiritual Sun and
darkness here means sin, as Sayana suggests
as an alternative. ““T'he approach to the
Sun intimates the reunion with the supreme
spirit. We attain to the best light, agunma
Jyotir uttamam.” Or let us take the instance
of Indra, the most important of the Vedic

1 1.50.10 gg gwweafy sAfaeTREe I |
3 AT GEWTH  SYIfgEaH
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GODHEAD AND THE GODS IN THE RIG VEDA

Gods according to scholars. This most
powerful king of Gods, the warrior with his
thunderbolt dealing death-blow to the clouds
giving us rain is generally recognised beyond
doubt to be a deity ruling somewhere
far above the region of the clouds. But when
we study the hymns addressed to him—
leaving aside those in which the veil of symbols
is either too thick or too thin—those which
can be plainly construed, we are confronted
with passages that betray the shallowness
of the contention that Indra represents like
other Gods of the Veda nothing but a pheno-
menon of Nature. Let us take at random a
couple of instances that throw light on the
spiritual and really Divine and not physical
and fanciful character of Indra. “Far is that
Name secret, by which the worlds called to
thee”,! or “Great is that secret Name longed for
by many by which thou madest what was
and what shall be”,? or, again, when the
Rishi Babhru says, “His strong and secret

' X550 gk oW .. A @, . Agaard .
2X. 55.2 Agm T T TEEIEH WE SWAT 49 e |
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

abode I have seen; desiring him who founds,
I got at (his abode). I asked of others, they
said, ‘being men of leading, awakened, let
us attain to Indra.”! Here again what 1s
the secret place, is it a little or far above the
region of the clouds? Does not the Rishi
plainly state that the very fact of awakening,
bubudhana, leads to Indra, once there is the
longing and that the founder, mdhata, cannot
be a fanciful being somewhere in the middle
or the higher regions of the sky? Is the
awakening simply waking up from sleep?
Maruts or storm-gods more than the other
Vedic Gods have a pronouncedly physical
character in their functionings in most of
the hymns addressed to them. Even here it
is difficult to ignore their psychological and
spiritual function that is the real and inner
aspect. Now Agastya calls upon the Maruts
praying for their protection so that the man
they loved may be saved not only [rom ruin

YV 30.2 sareee weHew gEAw fAdgeEaaireeT |
yqwHAT 99 O 7 Aghe U agEmET o1
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but from sin also, aghdt rakshata.! By appeas-
ing the Wind and the storm-gods the houses
and property of the. man who is their fa-
vourite may not become the target of their
fury and thus he may be said to be saved
from ruin. But how can he be saved from
sn? Vasishtha sings, “Here, here, ye of self-
grown strength, seers with skin of Sun’s
splendour, O Maruts, I dedicate to you this
sacrifice.”®? Note that the Wind and the
Storm-god is evanescent here, takes on the
resplendent garb of solar colour and assumes
seer-hood also. It is no wonder that the same
seer sings, ‘‘He is a sage, the illumined thinker,
Dhira, who knows these mysteries what the
mighty Prishnz bore in her udder.”’® These
secrets are and can be known only by the
enlightened sage and not the common man,
asserts Vasishtha. Among the Vedic Gods no
God is better known and identified whose func-

1]. 166.8
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

tion is unmistakable and never-failing than

Soma. But the many things that are spoken of

Soma cannot at all apply to the creeper, the
material object which is purely a symbol in
the outer sacrifice. There is no help il one is
carried away by {lights of fancy and assumes
with an extraordinary unrecasoning that the
Vedic sages got too much drunk to cistinguish
the inanimate from the animate, the insentient
from the sentient and in their intoxication
fancied the presence of a deity in the draught
of Soma. Here we may note in passing that the
Soma plant is an extinct species and it was not
easily available even thirty centuries ago.
Twenty-four varieties of Soma plant are
mentioned along with the places of their growth
and their therapeutic virtues, such as strength
and longevity in the Sushruta Samhita (Chi-
kitsa-sthana, Chap. 29), but the intoxicating
property 1s not mentioned. It is difficult to
imagine how sage after sage in hymn after
hymn goes on singing the glory of this intoxi-
cating drug. Surely there must be a measure

even for depraved addicts. But still the hymns,

though on the surface, may refer to the plant

12
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for ceremonial worship, consistently drive at
the psychological, occult and spiritual side
of the truth. And some Riks cannot be properly
construed at allif the Soma is taken to mean the
drug. What are we to say when the Veda
plainly hymns, “O Thou, all-seeing, the illu-
mining rays of thee, who art the lord, encom-
pass all the abodes; Soma, with thy natural
powers thou pervadest (the all) and flowest,
thou art the king and lord of the whole
world”?! Another Rik openly decides the ques-
tion of Soma. “When they crush the herb,
one thinks that he has drunk the Soma; but no
one ever tastes him whom the Brahmans know
to be the Soma.””?

Usha is rightly identified with Dawn, but
even here her attribute cannot apply always
to the physical sunrise. Does she speak sweet
and true words, sunrita—a term which is repeat-
edly applied to her? Kakshivan addresses her:
“Following the course of the Ray of Truth,

1 I1X. 86.5 fazar wmafe fama=er wvaw....afdfazae
ERE e |
2 X. 85.3 g1 #vad i A qETRG FE 1
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FURTHER LIGHTS: THE VEDA AND THE TANTRA

ritasya rashmim, bestow on us happy, happy
knowledge-will”.1 Here Sayana admits that
rita means Truth which is Sun in the context
and the gross interpretation, of course, demands
the extension of the meanings of words like
rita to water, sacrifice, food and many others
and this unreason is needed again for such
numerous contexts indeecd.

There are Mitra and Varuna, the Ashwins,
other gods and goddesses whose identitics are
variously surmised and whose physical aspects
are less pronounced than those we have referred
to and for that reason we need not take up
any of them here, as the Riks addressed will
bear plain testimony to the psychological
and 1inner significance, and to the Cosmic
and spiritual functionings under different
names and personalities of the Godhead. It
is enough if we remember that the Gods
whose identities with the objects and forces
of Nature in the physical universe are quite
assured are not really and deeply the external

tI123.13 mawr W aqEeeNE WE OWE RIHEAT

gfg |
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GODHEAD AND THE GODS IN THE RIG VEDA

things meant as objects of ritual worship, but
are much more and are intensely divine in their
true form and nature, superb and intimate in
their workings as powers of the Godhead in the
hidden and occult layers of our being as well
as in the Cosmic existence.

I1

Now let us see if it is at all a fact that the
hymns themselves speak of the Gods with differ-
ent names and powers of the One supreme
Godhead. The oft-quoted Rik of Dirghatamas
is too well-known and there are a few others
that have the same import that the One is
named variously by the sages. And this fact
is certainly important, but that is not enough
to show the relation of the Gods among
themselves or their position individually in
relation to the One who is adored through
each and all of them. For we can take them as
mere names of the One, themselves without
substance and form, distinct from one another
or from the supreme One whose functions they
represent. We shall present here in a general

15



FURTHER LIGHTS: THE VEDA AND THE TANTRA

way the fact as emerging from the Riks them-
selves that the Gods of the Veda are not mere
names but are different Powers, have different
functions, distinctive signs that mark them out
featuring their Personalitics, yet not absolutely
separate from but closely allied to onc another,
not apart from the sole Supreme Truth, the
Godhead but definite manifestations of That
indefinable.

It is advisable to convince ourselves that
this our reading of the nature of the Vedic
Gods is not an invention of our own but a
discovery of the truth which was faintly seen
and stated in unmistakable terms by Yaska
who was after the Vedic age the first to probe
into the secrets of the Gods, and openly
acknowledged the impossibility of ordinary
minds without fapas, spiritual force, under-
standing the nature of the Devatas. And we
must remember in this connection that he was
an etymologist and his interpretations are
normally naturalistic. Though he admits the
existence of other schools of Vedic interpreters
and does not plainly condemn ritualism as
such, still occasionally scouts the explanations

16
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given by the Brahmanas, the Vedic scripture for
Ritualism. ‘“The Brahmanas speak liberally of
many qualities’; often they are extravagant and
fanciful in reading into the hymnal texts or
into the Vedic Gods many imagined meanings
or qualities. According to his commentator,
Yaska hesitates to follow the Brahmanas in
their explanations as they speak of everything
in all possible ways and we ought not to
swallow them, but the truth must be sought
for.! Yaska gives us an information which is
valuable for our purpose, coming as it does
from one whose school of thought generally
gives naturalistic meanings to the Vedic hymns
while admitting the Supreme Soul, Mahan
Atma as the God of Gods or the Sun as the
Soul of all things mobile and immobile. In
explaining the word mir-rifi in two different
senses, namely, earth and sin or suffering
(papma, duhkha) he quotes a Rik from the

! fregaw VII. 24, “sgwfrerdt agrof” sty
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enigmatic hymns of Dirghatamas. He explains
the few important words of the verse as he
usually does and says that nr-rits is earth, con-
struing the Rik in the naturalistic sense, at the
same time points out that the wandering
recluses, parwwrajakas, say that it is suffering,
krichchram. He says that in different contexts
or in different schools the same word has
different meanings and even then it 1s difficult
to decide the import of certain Riks. Ire-
quently there are possible doubts. Shakapuni,
says Yaska, made up his mind to have know-
ledge of all the Deities. The Deity appeared
before him with a double sign (Male and Fe-
male). He could not understand what it was
and asked to be enlightened, saying, ‘let me
know thee.’ The Deity directed him to a
Rik (I1.164.29) and said, ““I'he Deity spoken
of in this verse is myself.” Now let us consider
the import of this account of Yaska. A few
facts are clear: to pin one’s faith on the etymo-
logy of words alone as did the Nairuktas like
Shakapuni could not give knowledge of the
Gods; the Rik that the Deity mentioned must
obviously refer to the One which holds in

18
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itself all the Gods or which is the substantial
and the sole Deity of which all the Gods are
various manifestations with their functions
and names appropriate to them. Above all
what is most astounding and almost incredible
is the fact that the naturalistic interpretation
of the Rik i1s persisted in by commentators,
though Sayana refers lightly to the spiritual,
adhyatmic, import of the Rik. The verse itself
1s plainly symbolic, rather enigmatic on the
face of it, as are always the hymns of Dir-
ghatamas and we need not enter into a dis-
cussion of 1ts meaning as it involves an enquiry
into many possible alternatives even though
we may keep in mind the context of Shaka-
puni’s episode mentioned by Yaska. Though
not a ritualist, Yaska decidedly interprets the
Gods of the Veda as those presiding over the
forces of Nature and hence the leaning to the
naturalistic interpretation is pronounced in
his explanations. But he emphatically affirms
that the Gods are not insentients, but conscious
beings with cosmic functionings though they
pertain more to the outer existence, i.e., to
the physical universe. This is evident from the

19
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threefold classification of the Gods and
their abodes as well as from the expla-
nation he gives of the hymns which are
addressed to inanimate objects in the
Veda.

A common dwelling and common enjoy-
ment entitle the objects and beings of a
world to be treated as belonging to and part
of that world, samsthana-ekatwam, sambhoga-eka-
fwam. His account of the Vedic Gods and the
world-existence may be summed up in a few
passages; that will help us to get an idea of
the gystem of thought pertaining to the deities
of the Vedic pantheon that prevailed among a
section of Vedic interpreters who were not
ritualists; but they assumed to depend for
their conclusions on the Vedas, the hymns
themselves and not on the Brahmanas or Upa-
nishads though the latter seem to have been
known to them as could be seen from certain
sections, at least the supplement, parishishia
of Yaska’s Nirukta. Yaska’s commentator Dur-
gacharya explains the passages of Yaska on
the Devatas with their character, abodes and
functions in the light of Upanishadic thought.

20
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Even though his explanations are quite
plausible, we must avoid the suspicion that he
read his own thought trained in the Upani-
shadic lore into the lines of the Nirukta. But
Yaska himself gives in one or two short para-
graphs what he understood to be the nature,
work and place of the Vedic Gods as gathered
from the hymns themselves and come down
to him through the Nairukta tradition. There
are three worlds, Earth, Middle region and
the Sky which are the abodes of Agni, Vayu
or Indra and Aditya respectively and above
them all is the Mahan Atma; all the Gods,
whatever their number, have their dwellings
with one or other of these three Gods. They
are born one of the other, the prakriti or na-
ture of each is so flexible as to be modified into
the nature of other Gods, itaretara-prakritayah ;
they are born as the fruit of works, karma-
gjanmanah. Because of the magnificent opulence
of the Deity, mahabhagva, the One Self Lka
Atma, 1s lauded in many ways or as many.
Of the One Atman other Gods are limbs; they
are all born of the Atman; the Atman is their
chariot, Atman 1s their horses, Atman is the

21



FURTHER LIGHTS: THE VEDA AND THE TANTRA

weapon, Atman is the arrows, in short, Atman
is the everything of the Gods (Nirukta VII.4).
If all the Gods of all the worlds, their horses
and chariots and weapons are all the One
Devata, the One Atman, a misunderstanding
may arise, viz., that really there is no difference
among the Gods or between them and their
vehicles etc. And to remove this possible mis-
conception Yaska adds, because of the majes-
tic power the Gods are endowed with, each
Deity has different names and divides itself
into different functionings and is accordingly
hymned. That the various Vedic Gods have
their many functions and names and that they
are different Powers is admitted on all hands
and there is no doubt or controversy on this
point. As for their abodes it is a question that
deserves to be considered at some length and
that we shall do in determining the truc
character of the Gods.

Is the idea of the supreme Deity, the
sublime Reality, as a fact of spiritual expe-
rience indicated, clearly expressed, in the
hymns themselves generally or is it only a
later bold conjecture or a vague idea ventured

22
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in a few later hymns and that it is only in
the Upanishads the thought is developed as
affirmed by modern scholars? This is the
onc question on which there have been
conflicting views. We shall dispose of this
first, for on this point hinges the whole
question of the spiritual and truc greatness
of the Rishis of the Rig Veda. We shall take
up a number of pertinent passages from many
Mandalas of the Rik Samhita to show that
That One, tad ekam, was known to the Rishis
and it is That towards which they wend their
way in the inner and secret path of the Sacri-
fice, with the help of the higher Powers, called
Devas, limbs as it were, of the supreme
Godhead functioning in the field of Cosmic
action. We shall choose such texts as can
be plainly construed and avoid passages which
may require the elucidation of symbolic 1ma-
gery in which the meanings of many hymns
arc clothed. First there stands the famous
Rik of Dirghatamas: “Indra, Mitra, Varuna,
Agni, they call him; and he is also the
Heavenly Garutman of lovely plumage. The
One Existent the illumined ones call variously,

23



FURTHER LIGHTS: THE VEDA AND THE TANTRA

call it Agni, Yama, Matarishwa”.l

In the third Mandala we have the idea of
the One plainly mentioned as all that is and
moves. “All beings that are born, they both
(Earth and Heaven?) keep separate; bearing
the great Gods, vexed they are not. The
Universal One that rules over the immobile
and the fixed (is) what walks, what flies, what
1s—this manifold birth.”’? This is an interesting
verse and a fairly plain one and the cons-
truing of the sense offers no difficulty; and
Sayana is helpful in giving the construction
and the word-meaning but not the correct
interpretation. Western scholars find the
rudiments of the later Upanishadic thought
here. It is interesting to note their views.
Griffiths translating it quotes Wallis (Cosmo-
logy of the Rig Veda): We find mention in
one hymn of a primordial substance or
unit out of which the universe was developed.
This is ‘the one thing’ (e¢kam) which we
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have met with in connection with the Aja
the Unborn, (Book I, 164, 6, 46), and
which is also used synonymously with the
universe in accordance with the principle
which is the key to much of the later mysti-
cism that cause and effect are identical.
The poet endeavours, in a strain which
preludes the philosophy of the Upanishads,
to picture to himself the frst state of
the world, and the first signs of life and
growth 1n it.” Again each of the twenty-
two verses in the 55th Sukta of the third
Mandala ends with the statement, ‘“The
powerful Might of the Gods is the Great
One, mahat devanam asuratwam ekam”. In
Vamadeva’s Hymns to Agni there is the
expression vapusham ekam, which we find again
in V. 62, 1. While the former is addressed
to Agni, the latter to Surya—technically to
Mitra-Varunau. Vamadeva sings: ‘““Thou
shining, black is thy path: thy light is in the
front, thy moving splendour is the One of
the embodied (gods).””?

LIV. 7.9 Fw0f q g &1 g Ao Aaqonfaeh...
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In the fifth Mandala: “There is a truth
covered by a Truth where they unyoke the
horses of the Sun: the ten hundreds stood
together, there was that One (or That, the
supreme Truth was one). I saw the greatest
(best, most glorious) of the embodied gods.””*

Or we can take a hymn from Bharadwaja:
“An immortal Light set inward for seeing,
a swiftest mind within in men that walk on
the way. All the Gods with a single mind,
a common Intuition, move aright in their
divergent paths towards the One Will.”’2 The
seer’s vision of the profound truth is expressed
here with a transparent simplicity and a
plain statement of all the Gods in their res-
pective ways turned towards the One Will

Vasishtha says, ‘“T'hat one, Thy birth, was
there when Agastya brought Thee here.”’?

1V, 62.1 =39 waafafed ..q3% @i 9% quum-

TR |
*VI. 9.5 ygd soifafafed gxd.u& =sgwfyw fa afw
| |
8 VIIL. 33.10 faqra@t soifr.. @@ S7oiae  SFeeEY
AT, .. ST |

26



GODHEAD AND THE GODS IN THE RIG VEDA

In the last Book: “Where they regard the
only One beyond the seven Rishis....”’;! or
in the same hymn (in the sixth verse): “In
the navel of the unborn the One was placed
and there in that One all the worlds abide.”’2

Again in another place, “T'he One existent,
beautiful of plumage, the illumined seers by
their words formulate in many ways (or
forms).”’?

The few references we have given from
many Books in the Rig Veda, not only from
the last Book, are sufficient to show that the
idea of That One, the Sublime Truth which
is also the Deity of all deities is not a later
development but is there throughout in the
Vedic hymns though veiled or kept in the
background in some places while in a few
others it is plainly stated and quite overt,
When we closely appreciate these facts and
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study the hymns addressed to the Gods,
Indra or Soma or even Maruts, not to speak
of Agni and Surya we find these Gods derive
their support and strength from That One
and are themselves That One, and they,
each in his own way, help man in his Heaven-
ward travel of which the goal is the
Supreme One. We can take for instance a
few examples of Gods adored as and leading
man to That One. In addressing the Maruts,
Vasishtha says “Whose Name, resplendent,
One alone, widely extended like a séa, for the
joy of many like the enduring strength of
ancestral heritage.”’1

In the Valakhilya Hymns we find a verse:
“The One has become all this.”3

The seer Nema in his communion with
Indra says—verses 4 and 5 in the hymn of
Nema are said to be the words of response
from Indra—*O singer, look, here I by my
greatness surpass all that is born, the followers
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of Truth increase me....the espousers of
Truth ascend and approach me, as I, the
One, am seated on the summit of Heaven.”?

In another hymn, “The one son born of
the three, the conquering, ruddy treasure,
they send, the Immortals unassailed look over
the happy places (planes) of the mortals.”?

“Held by the seven thought-powers he
pleases the unharming rivers who increase
the One Eye.”?

“The Might of the great Deva is the great
One.”4

“Hereis one light for thee, there is another:
enter close into the third Light. In the union
of the body with the Light, grow beautiful, dear
to the Gods in their supreme birthplace.”®
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I1I

These Gods are quite often spoken of as
identical with the Supreme Godhead that
has manifested out of its own substance and
power and intelligence the many Gods for
their functionings in the various spheres of
his Cosmic existence. Therefore the Veda
mentions Him as One who alone is the holder
of the Names of all the Gods (X. 82. 3). But
the Gods are distinct personalities with their
respective activities; while each 1s important
in his place and fulfils his purpose and is
indispensable for the governing of the Cosmic
order his individual importance or greathess
must not be judged by the number of hymns
addressed to them. “The importance of the
Gods™, says Sri Aurobindo, ‘““has not to be
measured by the number of hymns devoted
to them or by the extent to which they are
invoked in the thoughts of the Rishis, but by
the functions which they perform. Agni and
Indra to whom the majority of the Vedic
hymns are addressed are not greater than
Vishnu and Rudra, but. the functions which
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they fulfil in the internal and external world
were the most active, dominant, directly
effective for the psychological discipline of
the ancient mystics. This alone is the reason
of their predominance.” The Sun, the glo-
rious symbol of the Truth, the supreme
Godhead of the Veda, is referred to as That
One, tad ekam, addressed in fewer hymns
than Indra or Agni or even Maruts. The
Rishis invoke the powers of Agni and Indra
because they are of constant and immediate
consequence in the psychological and spiritual
discipline of these mystics, and hence the
importance and not because they are superior
to the Sun; similarly Maruts, children of
Rudra are not greater than their Father
though there are more hymns addressed to
them than to Rudra in the Rig Veda. The
same may be said of Vishnu and Rudra to
whom lesser number of hymins are devoted
and yet Indra and Agni are not greater than
they.

All the gods have their Cosmic functions in
the universe, and their workings as psycho-
logical and spiritual powers within man is
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the central thought with which we are con-
cerned in our reading of the Veda in its
esoteric sense. Whatever their province of
influence and action be in the external uni-
verse, the benefit of their presence and
activity is always open to man when he has
grown enough to discover the means to
enlarge his existence with and to enter into
the region of their help and influence. And
that means is the same instrumentation by
which the supreme One, the Creative God-
head produced, manifested, or created the
Universe of Many, the world of creatures out
of his own being. It is the giving of Himself,
something of His substance for the building
of the worlds, their beings and their govern-
ing powers in the GCosmic existence. This
giving is Sacrifice, Yajna, in the Vedic system.
If the Supreme Purusha by self-giving made
possible the creation of this world-existence
with its countless variety of living beings of
which the most grown-up is the human being,
man also can by self-giving earn the help of
the Gods, of the higher Powers of the Godhead
to new-create himself in the Spirit. For
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Sacrifice is the Law instituted by the creative
Godhead, the Purusha for self-extension in the
world-existence, it is the Law by which crea-
tion is sustained, and it is also the Law by
which enlargement and growth into the 1mage
of the immortal Godhead is made possible.
This sccret of the true and inner sacrifice
was a common knowledge of the Vedic
mystics, while the external Yajna was main-
tained as a symbol for ceremonial worship
for the people in general.

Mortal man, the sages knew, could renew
his birth by an interchange with the higher
Powers, the cosmic Gods, the Immortals, who
are the sons of Aditi, the Mother Infinite.
For the supreme Godhead is not only He,
but also She, in the infinitude of his calm
potency for boundless extension, for measuring
out his measureless powers in the Cosmic
embodiment. This Infinite in the Veda is
sometimes imaged as the ocean, samudra. And
there is an upper ocean whence the creation
and creative powers proceed downwards and
over the Earth, while there is an inner ocean,
antah samudra, to which the mystic gains access
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by special discipline, in and through the heart.
He thus begins to enter the inner existence
and lives the inner life by deepening his exis-
tence within and offering his possessions and
whatever he is to the Gods who rule over and
really own him and his universe of thoughts,
feelings and experiences, for their acceptance.
They in their turn bestow on him something
of themselves, their light, their strength, the
riches of the Immortal world to which they
belong. He progresses from the depths of his
being upwards to the abode of the higher
powers leading to the Home of Truth where
reigns the Sublime Effulgence. But he does
not effect his journey at a stretch and reach the
destination, nor does he commence and pro-
ceed with this up-hill task by his own strength
either. It is with the help, the light and
strength of the Gods which he receives in
return for his Self-giving, he is urged to his
upward march in the path of the sacrifice.
This offering is so nourishing to the Gods that
they are born in him and increase their own
substance in him ; they are called the twice-born,
dwijanmanah, for they are first born in the
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Cosmos as the higher Powers of the Godhead,
and their second birth takes place in man as
the fruit of the sacrifice, thereby displacing his
mortality, giving him his rightly won lift
towards the higher altitudes of his being, to the
Home of the Immortals, towards the sole Sup-
reme, That One, for whose attainment all
sacrifice 18 made, all fapasye undertaken, and
all life, the whole being, dedicated.

This upward procession, then, is not effected
at a stretch, there are many stages, many
steps, padani, many stations, dhamant, through
which one has to ascend as one climbs up a hill
passing from one plateau to another, sanok
sanum aruhal. The Veda speaks of seven steps
or places or worlds, at times of four, chatushpad,
or five orders of being, five births, pancha janah.
But we meet with three worlds and steps quite
commonly which, as is well known, is the
triple world of Earth, prithivi, Middle-world,
antariksha, and Heaven, dyauh. These three are
located in the outer existence and are used to
represent the first three levels of inner existence,
though there are still higher ranges overtopping
this threefold layer of being and reaching out

35



FURTHER LIGHTS: THE VEDA AND THE TANTRA

to the wvaster and more luminous regions
of the Cosmic ladder at the summit of which
is the Home of the Eternal Truth, the Immortal
Light, the Ineffable Beatitude.

But this Godward journey is not a smooth
running, not without vicissitudes; there are
the sons of Darkness, forces of Evil, Rakshasas,
Asuras, to hinder the progress, even as there
are forces of Good, the sons of Light, the Gods,
to help our onward march. “We have to
call in the aid of the Gods to destroy the
opposition of these powers of Darkness who
conceal the Light from us or rob us of it. .. .we
have to invoke the Gods by the inner sacrifice
. .. .the Gods are not simply poetical personi-
fications or abstract ideas or psychological
and physical functions of nature. ...they are
living realities. . . .the soul of man isa world
full of beings, a kingdom in which armies clash
to help or hinder a supreme conquest, a
house where the Gods are our guests and
which the Demons strive to possess. . . .the vicis~
situdes of human soul represent a Cosmic
struggle not merely of principles and tenden-
cies but of the Cosmic Powers which support
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and embody them. These are the Gods and
Demons on the world-stage and in the indi-
vidual Soul the same real drama with the
same personages is enacted.” (Sri Aurobindo)

The inner sacrifice, the real Yajna, then, is
the way to reach the goal; it is indeed spoken
of as a journey or voyage; it ascends, travels,
hence is called adhwa-ra, pilgrim-sacrifice. The
principle of sacrifice always exists in the crea-
tion; it is a latent power like electricity; to
elicit it, the operation of a suitable apparatus
is needed as in an electrical machine. Or it
is conceived as a rolled-up thread of power;
once it is unrolled it extends, fantu; it extends
from here to Heaven forming a bridge, sefz,
or ladder by which the sacrificer ascends to
the worlds above, communicates with the
Gods. We gather such images of the sacrifice
from the Brahmanas which explain the sym-
bolic rituals of the Vedic worship. But they
are profoundly significant and apply more
truly to the inner Yajna. When the sacrifice
in the ritual sense is conceived as a machinery
in which every part is in its place and pro-
perly adjusted to the others and related to
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the whole or when it is imaged as a chain in
which all the links are properly present and
none is allowed to miss or when the Yajna is
conceived to be a Purusha, a person with all the
features of a human body, their deep and inner
meaning becomes transparent to the sacrificer.
All the different descriptions and the imagery
unfailingly aim at the secret of the sacrifice
—that 1t 1s at first in man a latent energy and
once it is awakened by proper means it takes
him up as on a lift to the regions of the
higher Consciousness and does all that is
necessary for the fulfilment of the Gods’ pur-
pose in him. But the sacrifice must be perfect,
all the parts of one’s being have to be willingly
offered to the higher Powers, all the elements
of the inner sacrifice must be prepared and
properly arranged for the offering, so that
the Gods may come down and accept his offer-
ings and himself for their own strength and
birth and growth in him for the Immortal
ascension.

Even as every link has its place in a chain
and every limb in a body, even so every one
of the Cosmic Gods who has his part in the
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sacrificial session has his sanctified place in
the scheme. Every portion of the Godhead,
offered as sacrifice for the Cosmic creation,
is entitled to receive its share in the inner
sacrifice offered by man and it is indispensable
that the entire body of the creative Purusha
must be satisfied for the perfect fruition of
the great work. It will be evident from what
has been stated that the one element common
to all the Gods is this that they are all Powers
of the same Godhead, Sons of the Infinite
and are Immortals, companions in the sacri-
fice, friends who offer their help to the
sacrificer. Because of these general features
common to the Gods we find them so ad-
dressed in some hymns that on the surface
one is prone to think that each of the Gods
does not differ from the others since he is
hymned by the Rishis using the same appel-
lation as the great God or the most beneficent
or the supreme God himself. But this is only
one aspect of the truth and does not abrogate
the distinctness in their personalities and
functions. For their distinguishing signs are
clearly mentioned and in their special func-
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tions their individualities are always dis-
cernible. This is applicable to a very great
majority of hymns while there are a few where
the Gods concerned may be of a doubtful
character. Apart from the Knowledge one
can gather from the meaning of a hymn that
a particular God is addressed, there is a
technique given to us by which the Gods are
distinguished. The colours, vehicles, weapons
and the physiognomies of the Gods are
mentioned in some hymns and these are
symbolical, intimately expressive of the truth
and character of the Gods visible to the inner
vision of the Rishis. Yaska’s Nirukta mentions
the vehicles of Indra, Agni and other Gods.
“Indra has two green horses, Agni’s ruddy,
Aditya’s tawny, Ashwins have two donkeys
and Pushan goats; antelopes of Maruts, rosy
rays of Ushas and Savitr’s dusky horses along
with the vehicle of Brihaspati called Vishwa-
rupa are mentioned and Vayu’s horses are
called Niyuta.”l Again we gather from a
hymn of Manu Vaivaswata (VII1.29) that
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“Soma is brown, a youth active with a golden
ornament; Agni is a luminous sage among
the Gods; Twashtr the artisan holds iron
knife in his hand; Indra has his thunderbolt;
Rudra a pointed weapon strong with his
healing medicines; Pushan watches all the
ways like a thief; Vishnu with his mighty
strides makes the Gods joyous; the Ashwins
set their feet along with Ushas.” From such
references also we can learn the distinction
that attaches itself severally to the various
Gods of the Vedic pantheon. Their activities
proceed from their original home which is
the realm of the sublime Truth, for they are
but different powers of the Godhead. But
their immediate help and therefore impor-

- tance depends upon the need in the various

steps and the progress of the journey. As
their field of activity is Cosmic in character
and ranges from the high heights of this
created existence down to the Earth-level,
their dominant positions vary with the various
rungs; and though each step in the onward
march of the sacrifice is taken with the im-
mediate help of one Power or other, one facet
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of the Godhead, it is really aided by all the
Gods, all the Powers of the Godhead backing
the frontal Personality whose importance is
directly and immediately realised in this
advancement. It is this fact that is the basis
for the Rishis hymning several Gods and ecach
one of them separately on different occasions
and seeing the greatest God in him who is
face to face in this occult and spiritual tran-
saction into which the sacrificer enters.

It is needless to say that these powers of
the Godhead are realities to the Vedic Rishi.
He sees them not as a mere form or symbol
of an idea with an uncertain visionary eye
of mind but as tangible and quite concrete
in their own kind, receives their influence
and is benefited by their favour; strengthened
by their gift he comes into direct contact with
them, achieves a settled relationship that
continues to the end or leads to the final
consummation. Numerous are the hymns in
which the many-sided relation established
between the Deva and the Rishis is revealed
to us. At times the Deva is realised as the
father, guardian and protector and often he
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is the help, guide and friend; significantly, the
God who is the Father becomes the Son of
man, and all these relations do not detract.
from the eternal and immortal rulership of
the Deity as the King of the Universe while
mortal man, the awakened Rishi emerging
from the murky waters of lower life rises in
acdoration, bows and pays his homage to the
supreme Lord of the world and his Powers.
This kind of relationship that the Vedic
Rishis maintained with the Godhead has
continued to exert its influence on later
generations and in spite of the gulf between
the Vedic times and later ages the tradition
has lived down to our own days that man
can worship God in that relation which is
best suited to his temperament and compe-
tence. Or, it is truer to state that God chooses.
for the soul the kind of relation in which the
type of the soul could most naturally com-
mune with him—as father or mother, king
or companion or child beloved.

We have in general terms spoken of the
Vedic Gods, their general character as cosmic
Powers functioning in the universe as well as
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in the individual, all having a common abode
at the summit of the Creation but extending
themselves and their activities over the whole
range of Cosmic existence which has many
steps or stages or what we may call planes of
being: at the same time, they, each in his
own way, dominate one plane or other with
varying stress for their special functions. For
these planes or levels of being, or steps in the
staircase of creation, represent the variously
constituted world-existence governed by the
cosmic principles of Matter, Life, Mind and
other still subtler and higher principles of
divine order which are seven in number
according to the Vedic seers. We have not
here taken up, the question of the special cha-~
racteristics of the several Gods, much less their
place and functions in the various stages of
the sacrifice. That is a vast subject involving
the explanation of the symbols employed in
the outer sacrifice and then, their correspond-
ing significances in the inner Yajna; and at
every important stage of the discussion rele-
vant hymns and passages and the ritualistic
texts (Brahmanas) have to be mentioned in
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support of and as internal evidence for the
correctness of our interpretation of the symbols
in regard to the inner secret of the sacrifice
and the true character of the Gods. But
what we have stated so far is sufficient to give
a general idea of the Gods as great and dis-
tinct powers of the supreme Godhead who
come down to man when he has increased in
stature to abide by the Law of sacrifice for
the creation of the Godhead in him, even as
the Godhead by sacrifice built the world of
which he is a part.

To illustrate this truth we shall consider
and confine ourselves to Agni the first God,
enquire into the special functions he is asso-
ciated with and ponder over his general and
special attributes we come across in the
Vedic hymns. We shall in the light of the
hymns themselves deal with the important
appellations with which the God is addressed
and where necessary unveil the symbols in
accordance with Sri Aurobindo’s way of ap-
proach to the Vedic study. We choose this
God for our enquiry here because he is nearer

to us than others, is easily accessible and
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awakened in us and his immediate importance
entitles him to first place in our adoration.

1V

Who is Agni the Fire, the God who is
first awakened and adored by the Rishis?
Surely it is not the third element, the principle
of heat and light that is adored as God though
that may be his symbol and form for worship
in the physical existence. Nor can it be the
Sacrificial fire though that was the consecrated
symbol for ritualistic worship in ancient times.
And that cannot be Agni the God without
whom ‘the Immortals are not happy’. For
it is said that Agni is the intuitive Knowledge
of sacrifice and in him all the Gods take
joy. He is the face and mouth of the Gods
because the offerings to him he conveys to
the Gods and fronts them in their approach
to man to partake in the offerings and sacrifice.
He is their messenger, for through him first,
man communicates with the higher Powers;
he is also the leader, Nara, and priest, Hota,
of the sacrifice; he guides it and calls upon
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the Gods to be present and accept the
offerings. Of all the Gods he is the first to be
born in man; to the Cosmic God this is the
second birth as his first is in the Cosmos; he
is the Will, K7ratu, of the Divine in man and
once he is awakened, i.e., produced by Father
Heaven and Mother Earth,—the tinders, aran,
that strike out the sacrificial fire in the sym-
bolic rite—he rises and grows heavenward
fed by the offerings of the sacrificer, the
buman soul. This is the Flame whose original .
home is the great Heaven, but who is borne
in man, Immortal in the mortal. He 1is
fostered by the seven Sisters, 1s the child of the
seven Mothers, the seven Rivers, the Waters,
nourish and support him—these are figures
of the energies of the seven Cosmic principles.
He has seven tongues because he contains
in himself the seven essentials of the planes
of Cosmic existence so that when he accepts
the offerings with the seven tongues they
reach and satisfy the needs of the seven
planes of being into which the soul is to be
born or which are to manifest in the soul of
man for the fulfilment of his sacrifice.
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Many are the significant Names by which
he is addressed in the Veda. He is described
as dwelling in the secret Cave, guha, which
is used to denote the heart, firit, the core of
one’s being. We shall choose some of the
descriptive attributes which throw light on
the character and function of Agni as well
as the way in which he came to be worshipped
in the guise of Skanda Kumara in later
ages. We shall also examine some of the
. important passages of the Rig Veda and show
" how in the Mahabharata and the Puranas
Agni, beyond doubt, is himself the Kumara
or the latter is the Son, a manifestation of
Agni.

A few references will suffice to show that
the reality of Agni as God, the Immortal in
the mortal, impressed the Vedic Rishis from
the very beginning and is not a later develop-
ment, nor the things spoken of him are ap-
plicable to the fire elemental or ritual with
some fanciful deity clothed in it. The Solar
powers of the sublime Truth typified by the
Bhrigus are said to have brought down and
placed Agni in men like a lovely treasure, for
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the sake of the peoples, easy to invoke. And
the seer Nodhas proceeding addresses, “O
Agni, Thee the Priest of the Gall, the Guest
worthy of choice, blissful Friend, for the
Divine birth.”? Such Riks do not give us
any meaning at all, and they are numerous,
unless we accept that the seers had discovered
the truths of an inner existence and understood
the workings of the Cosmic Powers in their
progress when they embarked upon the inner
voyage and knew that the immortal God
from above was placed in mortal man, and-
that once he is awake, He, the Divine Will
In man carries his offerings rand leads the hu-
man soul along the Godward path to the goal.
“This our sacrifice, O knower of all birth,
set among the Immortals, be pleased to accept
our offerings.””® Or, hearken to Vasishtha,
how easy and natural the words are: “This
seer-poet, Kavi, the Immortal in the mortals
1s established among the unseeing, akavi;®
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or again, the same Rishi in the eleventh
hymn: “Thou art great, the supreme Intui-
tion of the pilgrim-sacrifice, without thee,
the Immortals are not joyous; come with all
the Gods to the common chariot, here take
thy seat, the first, Priest of the Gall.”! From
the eighth Book let us take a verse; “To Agni,
Knower of all the births, Son of Force for the
gift of desirable things who becomes twofold,
the Immortal in the mortals, the most delight-
ful in the people.”® Rishi Sauchika sings:
“I saw the greatness of this great Immortal
in the mortals that are the peoples”.3 In
the hymns of the Atris there is a beautiful verse
which speaks of the Will, the Divine Flame
as shining out in the Gods, and entering with
his life into the mortals.4* In the eleventh
Sukta of the Atris we have this verse: “Fire,
the supreme Intuition of the Sacrifice, the
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representative Priest, men have kindled high
in the triple world of his session, let him in
one chariot with Indra and the Gods take his
seat on the sacred grass, the Priest of the
Call, strong in will to sacrifice.”'*

“How shall we give to Agni? For him what
Word accepted by the gods is spoken, for the
Lord of the brilliant plane? For him who in
mortals Immortal possessed of the Truth,
priest of the oblation, strongest for sacrifice,
creates the gods.”?*

“He is wide in his light like a seer of the
Day; he is the one we must know and founds
an adorable joy. In him is Universal life, he
is the Immortal in mortals; he is the Waker
in the Dawn, our Guest, the Godhead who
knows all births that are.”’3*

“When man gives to Thee with the sacrifice
and the fuel and with his potent words and his
chants of illumination, he becomes, O Immor-
tal, O Son of Force, a mind of knowledge
among mortals and shines with the riches and
inspiration and light.”4*

1vV.11.2 21.77.1 3VI.42 4VL 5.5
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“Fire and again Fire set to work with your
fuel, chant with your speech, the dear, the
beloved guest. Approach and set the immortal
Light with your words; a God he enjoys in the
Gods our desirable things,—a God, he enjoys
our works in the Gods.”1*

Such a God, the Immortal in us, must neces-
sarily be somewhere in us hidden in the
secrecies, in the depths of our being. The
sages called it heart, fri4, indicated by the
figure of the Cave, guha. Agni’s dwelling place,
then, is guha and he is so hymned by many a
sage and in many-a hymn in the Rig Veda.
Let us give a few examples from Parashara,
Vamadeva and Vishwamitra.,

“He hides himself like a thief with the Cow
of Vision in the secret cavern. He takes to
himself our adoration and thither he carries
it.”2* Here the secret cavern, guha, is the
core of one’s being and it is still more made
clear by the poet himself in another place when
he says, ““as the unborn he has held the wide
earth, he has up-pillared Heaven with his

1VI. 15.6 21.65.1
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maniras of Truth. Guard the cherished footprints
of the Cow of Vision; O fire, thou art Univer-
sal life, enter into the secrecies of secrecies.”1*

“He who has perceived him when he is in
the secret Cave, he who has come to the stream
of the Truth, those who touch the things of
the Truth and kindle him,—to such a one he
gives Word of the riches.”2*

“Him in the many Mothers linked together,
widespread and unapproached in the forest,

.abiding in the secret cave and rich with many

lights, full of knowledge or moving to some
unknown goal.”’3¥

Again in the hymns of Vishwamitra we shall
find the same guha, the secrécy in which he
(Agni) moves (IIL.I1.9).

Let us see how he 1s hymned as containing
in himself the sevenfold principles of being,
power, light and bliss. “The seven rays are
extended in this leader of sacrifice.”** -

“In house and house founding the seven
ecstacies the Fire took its session as a priest of
the Call strong for sacrifice.”’5*

11.67.3 21.67.4 31IV.76 4II.52 5V.I1.5
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Or, “For me howso small impart not the
heavy burden of this thought, O purifying
Fire, uphold with the violence this vast pro-
found and mighty sevenfold plane.”’1*

Vishwamitra sings: “As thy comrades we
choose thee, mortals a God, for protection,
Thee the Child of the Waters, the Blessed,
Resplendent, the Victorious without compare.’?

“He, Agni, Knower of the Honey, desiring
the Sisters flushing red, raised them for the
seeing. ...’ '3

“Him of plenitude, the prime Intuition of
the sacrifice, the priest in the front, the seven
Gods of the planes adore.”*

Again it is interesting to note that Yaska
quotes a passage from the Shukla Yajurveda
which plainly says, “In this body are esta-
blished the seven Rishis”.’
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Who are the Rivers, the Waters? They
are the streams of the Truth, floods of the
Higher Consciousness: they are rich with the
radiances of the Superconscient released by
Indra, the God-mind, by slaying the Demon,
the covering clouds, the obstructionist forces
of Vritra that prevent the Truth-powers from
entering into the FEarth-consciousness. Sri
Aurobindo explains the symbolism of the
Waters, Rivers and Ocean by copious illustra-
tions from the Vedic hymns. He takes up
the hymns of Vasishtha (VII. 47, 49) and
Vamadeva’s last hymn and shows that the
ocean 1s the image of the Infinite and eternal
existence and the image of the rivers or flowing
.currents is used to symbolise the currents of
Conscious being. And further in order to show
that the Waters, the Rivers, are seven repre-
senting the seven Cosmic principles or the seven
strands of being, he comments upon the
first hymn of Vishwamitra to Agni from which
we gather the following facts which throw light
on the Puranic legends of Kumara Agni,
Skanda, son of Agni born and brought up in
the growths of the Earth, fostered by the
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sisters and moving towards his own Home,
the Vast Truth.

Let us first note briefly, the relevant points.
““The gods discovered Agni visible in the
waters, in the workings of the sisters. The seven
mighty Ones increased in him who utterly en-
joys felicity; white in his birth, he is ruddy when
he has grown. They moved and laboured
about him, the Mares around the new-born
child. The gods gave body to Agni in his
birth. Wearing light as a robe about all the
life of the waters he formed in himself glories
vast and without any deficiency. ... Here the
eternal and ever young Goddesses from one
womb held the one Child, they, the seven
Words. Spread out were the masses of him in
universal forms in the womb of the clarity, in
the flowings of the sweetnesses; here the foster-
ing rivers stood nourishing themselves. The
two mothers of the accomplishing god became
vast and harmonised. He discovered at his
birth the source of the abundance of the
Father and he loosed forth wide his streams and
wide his rivers. ... One, he fed upon his many
‘mothers in their increasing. Great in the un-
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obstructed Vast he increased; many Waters
victoriously increased Agni. In the source
of the Truth he lay down, there he made his
home, Agni in the working of his undivided
Sisters. To the visible Birth of the Waters
and of the growths of Earth the goddess of De-
light now gave birth in many forms, she of the
utter felicity. From him increasing in the secret
places of existence in his own seat within the
shoreless Vast they milked out immortality.”

The following extracts from Sri Aurobindo’s
comments are given here for the elucidation
of these passages.

“These are the sevenfold waters of truth.
‘The Divine Waters brought down from the
heights of our being by Indra. It, the Divine
power, 1s secret in the Farth’s growth, oshadhi,
the thing that holds her heats and has to
be brought out by a sort of force, by a pressure
of the two aranis, Earth and Heaven. Therefore
it is called the earth’s growths and the child of
the earth and heaven; this immortal Force
1s produced by man with pain and difficulty
from the workings of the pure mind upon the
physical being. But in the divine waters Agni
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is found wvisible and easily born in all his
strength and in all his knowledge and in all
his enjoyment, entirely white and pure,
growing ruddy in his action when he increases.
From his very birth the gods give him force
and splendour and body; the seven mighty
Rivers increase him in joy. The rivers usually
named dhenavah, fostering cows, are here des-
cribed as ashvah, Mares, because while the
Cow 1s the symbol of consciousness in the form
of knowledge the Horse is the symbol of con-
sciousness in the form of force, Ashva the Horse
is the dynamic force of Life, and the rivers
labouring over Agni on the earth become the
waters of the vital dynamis or kinesis, the
prana, which moves and acts and desires and
enjoys. Agni himself begins as material heat
and power, manifests secondarily as Horse
and then only becomes the heavenly fire. The
seven-fold waters thus rise upward and become
the pure mental activity, the Mighty Ones
of Heaven. They have all flowed from the one
womb of the superconscient Truth—the seven
Words are fundamental creative expressions of
the divine Mind, sapta vanth. The Father of

58



GODHEAD AND THFE GODS IN THE RIG VEDA

all things is the Lord and Male; he is hidden
in the secret source of things, in the super-
conscient; Agni with his companion gods and
with the seven-fold Waters, enters into the super- -
conscient without therefore disappearing from
our conscient existence, finds the source of the
honeyed plenty of the father of things and pours
them out on our life. He bears and himself
becomes the Son, the pure Kumara, the pure
Male, the One, the soul in man revealed in
its universality.”

A%

When we ponder over the substance of these
Riks of Vishwamitra with the help of Sri
Aurobindo’s explanation given above, it is
hardly possible to miss the mystic significance
that becomes quite apparent from the trans-
parent symbols employed by the Rishi to
convey the profound secrets of the divine
Child, the divine Will, his birth and growth
and progress to his own home in the Vast
Truth. For the Rivers, the flowing Waters,
the Cows, the Mares and the Child cannot
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be physical objects, nor cows and horses the
common quadrupeds, nor can they feed a
child either; much less by any stretch of ima-
gination can rivers themselves change into
fostering cows or act as mares labouring over
a child. Any construing of these passages
which does not admit of the symbolic imagery
does necessarily involve us in imputing an in-
sane Incoherence to the mentality of these
seer-poets of the ancient Vedas. It is remark-
able that some of these symbolic images are
preserved in the Puranas. When they say that
Vishnu sleeps on the folds of the snake Ananta
upon the ocean of sweet Milk, clearly they
symbolise the fact that Vishnu the all-
pervading God rests on the coils of the Infinite
in the blissful ocean of Eternal Existence. An

objection may be raised that ‘that can not

be really the meaning of the Purana as the
priests or poets who believed that eclipses
were caused by a dragon eating the sun and
moon would also easily believe that the
supreme Deity in a physical body went to
sleep on a physical snake, upon a material
ocean of real milk and that it is our own
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ingenuity that seeks for a spiritual meaning
in these fables.’ Sri Aurobindo’s reply is that
there is no need to seek for such meanings,
for these very superstitious poets have put
them plainly on the surface of the fables
for everybody to see who does not choose to
be blind. Mark, Vishnu means all-pervading,
Ananta infinite, sweet milk a symbol of
Bliss, Ananda, and Ocean, immensity of the
Eternal Existence.

But the Puranic story of Skanda, Kumara
the Child closely follows the Vedic account
~and almost keeps intact the Vedic symbolism
as explained above. In the Puranas, apart
from the slightly different versions, the
Kumara 1s an effulgence of the great God,
Father Shiva. He is born in the growths of
the Earth, skaravana, placed in the Waters,
Ganga, who increase him in stature; he is
nourished with milk by the fostering Lights
of Krittikas—in the Veda they are cows. He
reaches the heights of the hill of being, the
Mind Divine, called Manasa shaila (Mahabha-
rata, Vanaparva, Ch. 222). He gives help to
Indra, gives battle to the asuric forces,
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victorious, cherished and adored by the gods
returns to his Father. We need not enter into
the details of the story which are at every
turn quite significant; but the difference be-
tween the Veda and the Purana lies in the
number of the Mothers who foster him. The
Veda mentions seven sisters or rivers while
the Purana .does only six mothers, omitting
.one possibly the highest height of being where
fostering is not necessary.

If a doubt is entertained that we are rather
ingenious in tracing the Puranic Skanda to
the Vedic Kumara Agni, it vanishes if we
refer to the Mahabharata in which we find
a link that connects the Vedic account with
that of the Puranas, notably the Skanda,
'Shankara Samhita among others where shorter
accounts are given, as in Ramayana. There
is one feature that arrests our attention while
perusing the Angirasa legend followed by
chapters on the birth of Kumara Skanda in
the Vanaparva of the great Epic. While
elaborating the story in the later Puranic
way, it retains to some extent the Vedic
tradition and uses certain Vedic words and
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names not without significance. The narrative
runs from Chapter 222 to 230 in the Vana-
parva. We find it plainly stated in the course
of the account that Indra—God Mind—
stands on the summit of the Manasa hill in
deep contemplation waiting for the arrival of

“help, Agni, and that the rivers are the fostering

mothers of Agni and other details which
support the view that the symbolic imagery -

of the Vedas is maintained in the Mahabha-
rata account of Skanda. But the most
important of all is this that it refers to many
forms or manifestations of Agni and names
them and their functions, the last that is
mentioned is called ““The wonderful, Adbhuta”
of whom the Child Kumara Skanda is a
special manifestation. Here we are most
concerned with this term, for there is a line
here in the introduction to the story of Skan-
da’s birth. “The greatness of Adbhuta as sung
m the Vedas, I shall tell you” (221-30), says
the story-teller. Now who is the Adbhuta whose
greatness is praised in the Vedas? If Agni is
called Adbhuta in the Vedas, then we accept
without hesitation that the narrative of Skanda
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in the Mahabharata is based on the Vedas them-
selves; but ordinarily we do not know this name
as specially applied to Agni, just as we know
him as Purohita, placed in front or Hota,
priest of the Call or Jatavedas, knower of all
that is born or Saptajihva, the seven-tongued,
and similar appellations that unmistakably
refer to Agni. Nevertheless if we examine the
texts of the Veda wherever this word occurs
we find it generally applied to Agni and
rarely to any other God such as Soma or
Indra. Even then, when it is applied to the
latter it is associated with attributes which
are recognised terms for Agni. The word
occurs about thirty times in the Rig Veda
and in four of them in four places it is part
of a compound word. Let us first be clear
about the meaning of the word as it is dif-
ferently given by Sayana, and then look into
these passages which do not leave room for
any doubt that the term Adbhuta is almost ex-
clusively applied to Agni. Adbhuta in the Veda
as in classical Sanskrit means ‘wonderful’, but
it also means in the Veda, makat, the great,
Supreme, as admitted by Sayana in some places
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supported by Nirukta. And because it is the
Supreme it transcends our comprehension, and
therefore itis used in the sense of the Transcen-
dent which is the Supreme and the Wonderful.
Sri Aurobindo has translated in the sense as
explained above. But what it does not and
could not mean must also be stateld for tue
sake of precision. For Sayana in soine places
forces it to mean ‘what never was’ (na bhuta,
abhuta); this he does on the basis of the
fantastic etymology which is abundant in
Yaska’s derivations of words. But the one
merit of Yaska in this respect lies in the in-
different value he attaches to his explanations
as is clear from the number of alternatives
he light-heartedly gives to word-derivations.
And Sayana quite seriously, not always, falls
back upon him on occasions, when he has to
tide over difficulties in explaining some phra-
ses. ‘Adbhuta-enasal’ 1s used as an attribute
of Maruts; he explains that Maruts are Gods
who are not sinful, as if other Gods were!
According to him, literally, it means ‘those
in whom there are no sins’. Other Gods are
nowhere addressed in this curious way. What
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seems to be the truth is this: the Maruts are
known to be violent in their tempestuous
action which to the mortal mind would
naturally seem at times cruel as violence is
and, therefore sinful; but these Maruts are
Gods with wonderful sins and that is as much
as to say their violence, if sin at all, is not of
the ordinary kind, it is wonderful. There is
a great advantage in giving the same or
similar meaning to the word; it avoids the
tantalising position to which we are forced
quite often if we accept these unreasonable
variations in the meaning. The only rational
justification for this meaning of Sayana can
be that even though they commit sins they
are really sinless.

But our interpretation does not admit the
sins at all, it holds that what appears to be
violence and therefore ‘sin’ is not of the
ordinary kind, hence wonderful, the violent
action of the Maruts i1s wonderful. And there

is another instance of a compound of which"

this word 1s a part, adbhuta-kratu; it can be
straightly rendered ‘one who has a wonderfil
will’. Or in Sunasshepa’s Rik (1.25.1) ‘we
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can easily see the word means ‘wonders’; “He
beholds all the wonders that have been and
that have to be done”. |

We shall give a few instances where the
Supreme is meant as the Wonderful, it is
really the Transcendent that is referred to
by That. “It is not now, nor is It tomorrow.
Who knoweth that which 1s Supreme and
Wonderful? It has motion and action in the
Consciousness of another, but.when It is
approached by the thought, It vanishes.’’1*
Agni is directly addressed as the Supreme
or one who takes with him the Supreme. The
Rishi affirms “He is the Will, he is the
strength, he is the effecter of perfection, even
as Mitra he becomes the charioteer of the
Supreme.’’#*

“For pure understanding, I have come to
the Lord of the assembly, the Wonderful, the
lovable friend of Indra who gives.’’3
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“The bright, the purifying, the Wonderful
sprinkles the sacrifice with honey.”’!

“God among Gods, Thou art friend, the
Wonderful.”’2

“The King of the peoples, the Wonderful,
this Agni who presides over the law I adore:
may he give ear.”’®

“O Flame, Thou Supreme and Wonderful,
it is Thou who by force of Will becomest in
us the greatness of this discerning power; in
Thee, the all-harmonising friend in the sacri-
fice accomplishes the work and climbs to
divine mastery.”’+*

“O Flame, O Might, that rich felicity bring
which shall violently overpower the armies
that are embattled against us; for thou art the
true in being; the Transcendent and Wonderful
who gives to man the luminous plenitude.’’s*
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“This is the eater of the Tree for whom 13
poured the running butter of the Light; this is
the desirable, the ancient priest of the Call,
the Wonderful, the Son of Force.”’!*

“The Wonderful, the Friend propped up
Earth and Heaven and made the darkness a
disappearing thing by the light. He rolled out
the two minds like skins; the Universal assumed
every masculine might.”2*

“The Bhrigus set in the Tree the Godhead
of our aspiration with his high Flame of light
like a friend well-confirmed in his place. And
now, O Wonderful, well pleased in him who
has cast to thee the offering, Thou art magni-
fied By workings of thy power from day to
day.””3*

We have given those passages in which
adbhuta is specially applied to Agni and so
identified with the Supreme or said to lead to
the Supreme. Even when it is occasionally
used to refer to Indra the adjectives used are
well-known to apply to Agni; this is evident in
the Rik: “When the worshipper following

111. 7.6 %VI. 8.3 2 VI 15.2
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the Law and in season holds to his words of
prayer he (Indra) is called the Bright, the
Purifier, the Wonderful.””? Mark the last three
attributes of Agni in this verse in which Indra
1s addressed.

We have exhaustively given the important
references to Agni as Adbhuta, an appellation
which has been almost exclusively applied
to him. There are solitary instances where it
is applied to Indra and Soma or some other
God. But this does not detract from the
importance of the word mainly intended to
indicate the Supreme as Agni. For it is a well-
known fact that in the Veda each major
God is worshipped as the Supreme, therefore
the exclusive epithets of one God occasionally
extend themselves to others as well. We may
take the instance of hymns to Agni Vaish-
wanara; they always refer to the Universal
Purusha, the supreme Godhead and in many
Riks we find it is the Sun of Truth, Surya,
as the plenary Home of Agni that is mentioned.
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Vaishwanara, however, is primarily applied
to Agni. In the light of the Angirasa legend of
the Epic which mentions the Adbhuta Agni
of the Vedas as the father of Skanda Kumara,
and in the light of the Riks quoted above which
systematically apply the term to Agni, we are
entitled to conclude that the author of the
Mahabharata was acquainted with the secrets
of Agni as are to be discovered in the Rig
Veda. This fact emerges from the unveiling
of the symbols in parts in this section of the
Vanaparva, identifying the Rivers and Sisters
and Cows with the fostering Lights and
Mothers and proceeding with its narrative in
its own way but always keeping to the symbols
significantly at every turn.

The significance then, of the symbolic ima-
gery 18 preserved in the Puranas also, but
there is a larger variation there than in the
Mahabharata, at least so far as the legend of
Kumara is concerned. And this fact clearly
bears testimony to the correctness of our read-
ing the hymns in their inner sense which
enables us to see and appreciate their secret
meaning pointing to profound truths which
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are clothed in the inspired words of the mystics
of the. Rig Veda. In this study, then, the
Gods cease to be allegorical representations
of mere attributes of the Godhead, but reveal
themselves as substantial Realities, Powers,
Personalities of the Supreme One; they are
no longer personifications of mere forces of
Nature, but Beings at their back and top
functioning indeed in the Universe as Cosmic
manifestations of the Supreme Godhead; but
more Intimately they are active in the inner
Existence as psychological and spiritual powers
with which the awakened soul enters into
relation even as did the Vedic seers of yore:
and of them there is One who is first to be born
in man, to act as the Divine Messenger, who,
while keeping himself in the front, in fact
carries all the Gods in him, at the same time
takes up the human soul along the path that
leads to the Light, to the Truth, to Immortality
—and that is the Divine Will, the Immortal
in the mortal, the Flame Wonderful, Agni
Adbhuta.
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THE GODS 'OF THE APRI HYMNS
Tre PoweRS THAT FILL

Tue Master, in providing us with the clucs to
unravel the mysteries of the Gods of the Rig
Veda and of their functionings in the Universe,
external and internal, has warned. that the
importance of a God is not to be judged by the
number of hymns addressed to him, nor even
by the extent of expressed invocation in the
thought of the sages. This fact we have to bear
in mind when we study the hymns and ponder
over the functionings of the Vedic Gods. For
the prominence of a God—which s not the
same as the superiority of one over the others
—is to be understood by such functionings of
his as are immeddate, direct and effective
in the psychological discipline of the ancient
Mystics. Looked at from this point of view,
Agni, the Mystic Fire is more important than
any other God of the Rig Veda, though the
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hymns addressed to him are less in number
than those to Indra, the Lord of the Luminous
Mind, the Divine Mind, the God of the third
World, Swar. Agni takes a‘prominent, first
place among the Gods of the Vedic pantheon
in the outer worship and indeed plays a predo-
minant part in the inner worship, in the Yajna.
His dominance is due to his function from
the very beginning in the inner being of the
Rishi; for he progressively unfolds his powers
assuming the forms of the other Gods or bring-
ing their Presence to the doors of the sacri-
ficial chamber in the inner mansions, at the
altar of the awakened soul of the human
being. The special character of Agni in his
various functions in the inner and mystic sacri-
fice is nowhere so clearly and unmistakably

brought to light in a concise manner as in what
are called the ‘Apri Hymns’. In this short
study, we propose to think out the full implica-
tions of the term ‘dpri’ and the significance
of the Riks of the hymns that has bearing on
the advent of other Gods or their mani-
festation in  the progression of the
well-kindled Agni in the onward march of
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the Aryan soul in the inner sacrifice.
Before proceeding to consider the nature of
the Apri hymns, let us briefly recount the All-
inclusive functions of Agni in the Rig Veda.
Agni 1s the principle of heat and light in the
external nature, a principle by which all deve-
lopments of forms and renewal of forms, and
purification in a general way are made possible.
But Agni, in the spiritual and psychological
discipline of the Vedic mystic, while not
excluded from his external functioning in the
world, takes an mtimate place in the inner
life that leads to the Light supernal, the Im--
mortal Life, the supreme Truth-Conscious-
ness above. For though the Highest Truth,
the Supreme Consciousness is present every-
where in the universe, its plenary Home is
above and beyond the triple world of ours,
termed in the Vedic parlance, Bhih, repre-
sented by Matter, the gross physical, Bhuvak,
the mid-air region dominated by the principle
of Life-force and Swar, the luminious pure mind
of the higher Consciousness. Agni’s function
is of course varied in the outer universe but is
not confined to that, it continues in the
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inner universe of man to build it up and effect
the development of the Cosmic Powers in him
for the perfection that makes for his compe-
tency to attain the Truth-Light and Immor-
tality. The fundamental nature of Agni is that
he is the Divine Will that is at work in the
Universe. Since he is the Divine Will, his true
Home is the Home of Truth above the Mind-
world in the Swar. Since Creation proceeds
from above downwards he comes down to
Earth and functions in the gross existence as
the fire that assimilates the rase, the sap in
things, that is to say, the essence of their sub-
stantial being, he is also the Will in the dynamic
life-energy, prana. Thus gradually his function
advances from the physical to the psycholo-
gical and spiritual nature of human existence.
For Agni is born in man and ascends, he
transfigures his powers into the energies of
mind. And when Agni burns, ‘our passions
and emotions are the smoke of his burning.
‘Our nervous forces are assured of their action
-only by the support’ of this mystic Fire, Agni.

Now we can appreciate without difficulty the
prime place occupied by Agni in the Godward
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path of the Vedic sages. For when human
aspiration rises towards the utmost possible
perfection, when man strives for a divine birth
and divine fulfilment, when the human soul
has developed itself to such an extent as to give
itself willingly to the Great In-dweller and
with trust in the Divine Will and when to do
this he is ripe and gets the strength and
courage, when he is thus definitely on the
way through devotion and arduous discipline,
tapasyd, and a confident knowledge of and
faith in the higher Powers that transcend
his many-sided limitation, then is the hour for
the awakening of the human soul to the active
presence of Agni,the Divine Will at work within
him; then is he fit to perform the self-giving,
the sacrifice called Yajna, the true worship.
When Agni, the Seer-Will, Kavikratu, is
awakened in the human being, when he is.
well-kindled, fostered and enabled to increase
in volume and intensity, many developments
take place until finally and fully the Divine
flame takes charge of the whole being of man
in his journey upwards to the regions of the
Gods above that border on the Home of the
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Eternal Truth, the undying Light. But this
.charge of Agni is effective and takes place
when the utter self-giving symbolised by the
ritual of animal sacrifice, pashumedha, is
accomplished. And for this achievement of
the true sacrifice of self-giving, many Higher
powers have to extend their help to the
sacrificer, ygamdna, through the summonings
of Agni who is already awakened and in-
terested, though not yet in full charge of the
task for the fulfilment of the work. This
preliminary stage is a definite step to come
face to face with the higher powers of Agni
himself or through his intervention to com-
mune with the Cosmic Powers of a higher
existence. It is at this point that the Rishi
prays for the help of the higher Powers mani-
fested in Agni who develops out of his own
body of Divine Truth and substance the Gods
of the higher realms or calls them down to
be present in him, for the effective march of
the sacrifice, for assisting the Rishi to give
his full support to the workings so that in this
sense they may be born in him, and he be
taken up into them.
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These prayers are called Apri hymns. The
term can be interpreted in two ways. Ordi-
narily, it is taken to mean that they propitiate
and are pleasing to the Gods, a-prinayantyah,
otherwise termed technically yadjyih, stutayah,
laudatory verses. But dpriyah is justly derived
from pri to fill, as Sayana himself does in
(1X1.6.8.): chikitvah sa wvidwan a cha piprayah,
‘such art Thou the Conscious Fire, fill us’.
And in this case especially in the inner wor-
ship or sacrifice these higher Powers of Agni,
1.e., the Gods, are addressed to come down and
Jill the Rishi. While the Apri hymns are
used in the ritual as a preliminary to the
animal sacrifice, its significance in the inner
life of the Rishi is quite clear in that it in-
vokes the help and presence of the Gods
whose advent is vouchsafed to the Rishi by
the progressive unfoldment of the powers of
Agni himself. In every Mandala of the Rig
Veda we have Apri hymns, except in the
fourth, sixth and eighth. There has been a
systematic arrangement of the verses of these
hymns and usually they are eleven or twelve,
occasionally thirteen verses in an Apri hymn.
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The Powers, devatds, addressed are all of
Agni origin; therefore they are included in
the hymns to Agni. In ancient times, as Yaska
remarks, there was divergence of opinion in
regard to the Devatas of these hymns. Some
held that Yajna itself as a Person, purusha,
is the Deity and they gave their reasons; some
held Agni himself to be the Deity with suffi-
cient reason. But the real difficulty in deter-
mining the Devata of some of the verses is
. that, Indra, Twashtr, the three Goddesses,
Ila, Saraswati and Bharati and others are
mentioned in these hymns. Ordinarily their
functions differ from those of Agni. But the
difficulty is not very real; for Agni himself,
in his progress in the mner life of the Rishi,
assumes the forms of the other Gods. This
development is a special feature of Agni. For
it 1s characteristic of him to become in his
heavenward activity endowed with attributes
that distinguish severally the other Gods of
the Vedic system, while retaining his dis-
tinguishing feature of the Divine Will that is
initially born as the Flame of human aspiration
to the Sublime. This description of Agni
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appearing as different Gods is a general
feature of the Vedic hymns and it is so
expressed in clear terms in certain Riks
also. When Agni is born, there is an encom-
passing wideness, that is because of his Varuna
aspect. When he is well-kindled, he becomes
the Lord of love and friendship. So says
Rishi Vasushruta of the Atri house. Let us
quote here two of the verses from Sri
Aurobindo’s translation of a hymn which
brings to the fore the truth of what we
have stated in regard to the multlplc Divine
Personality of Agni.

“Thou art he of the Wideness, O Will,
when thou art born; thou becomest the
Lord of Love when thou art entirely kin-
dled. In thee are all the gods, O Son of
Force; thou art the Power-in-Mind for the
mortal who gives the offering.

“O thou who possessest self-ordering
Nature, thou becomest the might of the
Aspirer when thou bearest the secret Name
of the Virgins. They brighten thee with
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the Light in her rays as Love perfectly
founded when thou makest of one mind the
Lord and his Spouse in their mansion.”

(Rig Veda V.3, 1-2)

-~ Such is the magnificent character of the
Divine Will when it is awakened and set
to work in the system of the human being.
‘But here a difference must be noted between
Agni as Varuna, Mitra, Aryaman and others
as mentioned in the verses quoted above, and
Agni as bringing about the advent of his
higher ‘powers from above for the fulfilment
of the Rishi’s aspiration. There it is shown
in a general way that Agni is in reality and
ultimately all the other gods. Here in the
‘Apri hymns, the powers of Agni are invoked,
step by step, for certain functions direct and
limited and immediate; some of them are
Gods of the higher worlds and planes of Con-
sciousness, while others are a sort of personi-
fication, so to say, of the manifestations of
Agni himself here on the earth-plane, in the
inner consciousness of the Rishi. Thus we

find in these hymns the Doors that are called
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upon to open heavenwards are addressed as
deities. The offerings of small pieces of wood
that feed the flame to grow, are called deities;
also there are other well-known Gods and
Goddesses whose functions are clearly defined
and recognised; and they too are included in
the Apri for the simple reason that their
functioning is indispensable for the fulflilment
of the preliminary step, the step that imme-
diately precedes the consummation of the
inner worship, the sacrifice by which Agni
himself takes the full responsibility and charge
of the entire task of the human soul embarking
on the heavenward voyage. We shall pre-
sently take up a short Apri hymn for example
in which reference to these manifestations of
Agni is made unmistakably, using the same
appellation for the Deity concerned; and all
the Rishis who sing the Apri hymns are of
one voice and the order and arrangement
of the deities are generally the same with very
few variations. For the Rishis of these Apri
hymns come from different houses and while
adopting the technique common to all of
them—for the principle was recognised and
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received universal acceptance among the mys-
tics—they varied slightly the formula of
including certain deities which are otherwise
done by the Rishis of different houses. Thus,
for instance, in the place of faninapat which
means child of the body, they address Nard-
shamsa, one who speaks out the Gods. Some
Apris include both of them. Another small
difference among the Apris is that the major
Gods like Indra are mentioned in some and
left out in others. But everywhere the same
important Powers or deities are invoked which
throw a flood of light on the mystic passage
that led the Rishi from here on Earth while
living in the physical body to the heavenward
road in which communion with the higher
Cosmic Powers was made possible while
arriving at the ultimate goal of the Supreme
Truth, the sole Godhead.

Let us take a hymin in a short metre,
illustrative of the character of the Apri hymn,
choosing from the Apris which are ten in all,
found in the various books of the Rik Sambhita.

The Apri of Medhatithi Kanwa (RV. 1.13.)
contains twelve Riks in Gayatri metre and is
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enough for our purpose which is to show how

the Flame of the Divine Will is invoked to effect
step by step the advent of his own higher
Powers and those of the high existence for
the uplift of the aspiring soul through the
means of utter self-offering—the consummate
worship, the true sacrifice —Yajna.

1. Well-kindled, O Agni, do thou bring
the Gods for me, equipped with sacred offer-
ings. O Summoner, Purifier, perform the
worship.t

The Rishi addresses Agni. He is already
awakened from his slumber by the single-
willed agpiration of the Rishi, by proper
initiation, by fapasyd and mystic discipline.
This awakening is the birth in man of the
Divine Will as distinct from the human will.
But it has to be tended and fostered with
care and vigilance. The Flame is to be fed

1RV. 1. 13
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by the fuel, the samit of devotional prayers
backed by an exclusive choice of the Divine
by the human will. Thus, well kindled, su-
samiddha, he, the Divine Flame is enabled to
rise high enough to bring the Gods of the
higher realms for the sacrifice. But he will
not and cannot bring them for one who
keeps to himself what belongs to the Gods
and therefore to be offered to them. There-
fore for me, for one who has kept ready the
offerings to make, havishmate, bring the Gods,
it is said. Agni, the Divine Flame is also
the Divine Voice, therefore he is the Sum-
moner who calls the Gods and his Call is
effective there where the human cry and
call do not reach. He 1is thus addressed as
Hotar, Caller. Still he has to function in the
human vessel, which in the best among men
retains elements of impurity that clogs and
limits and disfigures the higher functionings
of the new-born Flame. Purification, then,
1s necessary, and this Agni himself effects in
the human being. For only to a tolerably
pure Adhar, the human vessel, the Gods can
be expected to come. So, he is pavaka,
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purifier. When the Gods come, worship is
to be offered to them. The human being
does not know how to receive and respect
and use a language that can please the Gods.
So Agni himself is called upon to do the
worship. As sacrifice was the ceremonial form
that congregational worship in the ancient
times assumed, Yagjna came to mean sacrifice.
Therefore we shall translate Yajna equivocally
as true worship or sacrifice which does not
mean in our sense of the word in the context,
goat-immolation or any other animal slaugh-
ter.

2. Child of the Body, O Seer, do perform
this our sacrifice to the Gods, fraught with
the Honey of Soma-Wine, for the purpose of
their advent.!

The Rishi now calls upon Agni, Child of
the body to give form to the sacrifice, i.e.,
to accomplish the worship to the Gods on

L ayaed q(AwmEs =9Y 9 &9
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his behalf. Tangnapat, can mean child born
of the body of Agni which is the Flame in
‘which case he is a manifestation, a special
form of the Divine Flame as it increases in
volume, stature and intensity. So the term
is a recognised appellation to Agni cven in
classical Sanskrit. But it can mean child born
of the body of the sacrificer, yagjamana, in
whom the Flame of the Divine Will is born
and thus the fan@napat 1s none other than the
well-kindled Agni referred to in the first Rik,
but the appellation here is significant in that
it brings out the close relation, the intimacy
that 15 developed between the Divine fame
and the earnest worshipper. Because he is so
intimate, the Rishi implores that he may be
pleased to formulate the sacrifice, to give a
definite shape to it among the Gods, ygnam
krinuhi deveshu. And he is addressed as Kavi,
seer; for he sees and knows the way to reach
the worshipper’s offerings to the Gods. And
the sacrifice, the Yajna, is fraught with the
Honey, the honey of the Soma Wine which
represents the outflowing of the principle of
Delight in things.
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The human being that has launched upon
the sublime worship of utter sacrifice, the
giving of itself and all that belongs to it,
offers the Soma, the rasa, the sap of all ex-
periences of Delight in things and thus Soma
is, indced, the soul of all Yajna, madhumantam;
it is for the offering of this rasa, all prepara-
tions arc made, all the preliminary steps are
taken with great care. The Yajna, then, is
filled with this honey for the acceptance of
the Gods who are to come down at the fervent
call of taninapat on behalf of the worshipper.
Without the madhu, this honey, there is no
purpose in calling the Higher Powers for the
sacrifice. When the madhu is there, the advent
of the Gods is assured, vitgpe. It must be
noted that »7#2 means at once eating, bhakshana,
as well as coming down, dgamana. In the cere-
monial worship, it means they are called to
cat the honey. In the inner worship, they are
mmvoked for their advent or manifestation
at the sacrifice.

3. Beloved Narashamsa, sweet-tongued, who
prepares the sacred offering, I call upon
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in this sacrifice.l

Nuardshamsa 18 Agni who voices the God-
head. For Nara in the Veda means the Gods,
though it may mean men also; strength is the
element that is common to both. The strong
male Gods are leaders, called nardh. Now the
Divine Child born in the sacrificer has en-
deared himself to him, and i1s ready and
willing to do the needful; he is beloved,
priya. He 1is sweet-tongued, madhu-jihva; the
rising flame is the tongue of Agni; when it
goes up high enough, it touches and reaches
the Gods, carrying with it as it does, something
of the taste, the agreeable sweet of the sacrifice
that draws the Gods to it who respond to the
offering naturally with a spontaneity that is
characteristic of Divine response to the
fervent prayers of man. And the offering
itself is well prepared and accomplished by
Agni, narashamsa himself; for however arduous
may be the discipline followed by the ardent
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worshipper, whatever the care and zeal and
the human wisdom at its best that attend the
human perfection, it can not equal the wisdom
of the Divine flame when it is allowed to
undertake the task of preparing the offering
itself in order to carry it to perfection. Thus
he 1s havishkrit. Such 1is the Divine flame
who voices the Godhead and he is invoked now
to come close and be present at the Yajna.
Thus it will be seen that he is quite a natural
aspect of Agni, not a special manifestation or
any of the other Gods.

4. Agni, aspired to (by us), on thy most
happy car bring the Gods hither; Manu has
fixed thee as the Summoner.

Agni is now invoked in his central aspect
of idita or ilifa, one who is aspired to and
invoked to be the officiant appointed with due:
respect to conduct the sacrifice. Id or I/, the
root means, according to ancient authorities.

Loy gaay @ & ffod ar Tg)
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like Yaska, to praise, to worship or to beg.
And in this last sense, the sense of aspiration
is implied and 1is so translated by Sri
Aurobindo. And in Sanskrit it is adhyeshand
which technically means an act in which a
God or a respected person is called upon with
due reverence to fulfil a function. Now idita
Agni has to appear and when he so does, it
is not a quiet seeing or raising his voice to
the Gods, he comes in a happy movement;
dynamic is he and his advent in the car
brings a most rapid and happy movement,
sukhatama ratha, in which he is to bring the
Gods. It is his car, his rapid movement
that is charged with the advent of the Higher
Powers.

How or why does he do it? Here the third
foot of the Rik gives the answer; at the same
time it reveals a secret which has much to do
with the mystic discipline of the Vedic seers.
He is the hofd, the summoning priest who calls
the Gods, and to this position he is appointed,
that is to say, he is fixed to this function by
Manu, manurhiteh. Manu, says Sayana, is
Mantra, though he gives an alternative mean-
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ing of manushya, man, who is the sacrificer.
Though both are intelligible in the context,
the first meaning, ie. the mantra is more
appropriate and reveals the fact that the
mantra, the inspired and revelatory Word
has gone forth from the supreme Ether,
paramam ryoma, to [ix the Divine Flame in the
Rishi, to carry out the great work of sacrifice
and it 13 that sublime Voice, the Vak, the
Mantra that the Initiate employed in establish-
ing the Flame in him and keeping the entire
task to the trust and care of the Divine Caller.
'This 1s the gist of the last line of the Rik.

It may be mentioned here that the word
manu 1s employed to denote mantra in the Tantra
Shastra and 1s a technical term, so understood
even today.

The alternate meaning as suggested by
Sayana is harmless and does not require eluci-
dation, as the sacrificer 1s supposed to employ
Agni in the ceremonial rite to officiate as the
priest who calls upon the Gods to be present
and accept the offerings at the sacrifice.

5. O Ye Wise Ones, spread the seat of sacred
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-grass of bright surface, in unbroken order
where the Immortal is ‘beheld.?

It is usual with the hymnodists of the Rig
Veda to resort quite often to address themselves
1.e. to the inner self, or to call upon comrades
who are engaged in the Yajna. It is a general
way of expressing themselves as to what they
are persuaded to do or persuade their follow-
" ing to observe. Here the Rishi addresses the
wise ones, manishinah. The next step to be pro-
.ceeded upon is to keep ready the seat for the
Gods of whom Agni is the first in order to take
his place at the altar. The sacred grass, barfif,
is the symbol used in the ritual to prepare the
seat. It is to be spread, siynita, in due form,
in unbroken order, dnushak, well-prepared
and close so that every part of the seat will
reveal its relation to the whole to be occupied
by the Gods in regular order that starts with
Agni. The seat is indeed within the inner being
.of man. It must not be supposed that it is a
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point or some imagined spot or heart in the
physical frame of the human being. The seat
for the Gods is indeed within, in the inner
being which is wider and far greater and
subtler, and supple and enlightened and dis-
tinguished from the physical being. We have
to speak of it as within because the outer self
and the outgoing mind and vital activities
are all but a modicum of that larger being
behind and even encompassing them.
Once the initiation into the secret path that
leads to the inner chamber takes effect, the
outer normal self of man with all its thinkings
and doings dwindles into a nothing before
the wideness at the threshold of the vast Self
within in which the sacred seat of Gods is
arranged for the welcome of the Higher
Powers.

But the seat must be kept pure and bright;
this 1s effected by the clarities of the mind and
heart of the Rishi, so that at first sight, on the
very surface it is splendid enough to be god-
inviting, ghrifa-prishtha. Such a state of purity
in the inner apartment glittering with the
clarity of clear perception of the heart, is
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adorable and is the right condition for the God-
head to reveal himself. So, the Rishi says, there
in that holy seat, the Immortal is beheld,
amritasya chakshanam. Here the Immortal is
Agni himself; he can be clearly seen ag the
Immortal Godhead himself. He, the Rishi, may
have felt him as the Divine Will different from
his willings and strivings; he may have received
from him the necessary guidance and help in
his disciplinary exertions; he may have even
had an assured contact of some kind in
his laudable enterprise, but to behold him as
the Iimmortal is different from all these things.
Now in the sacred hall at the altar, in the Vast
field of the inner being bright with the bright-
ness of clarity, he, the Immortal is beheld.
Such is the sanctity of the seat of sacred grass
arranged and regulated in pesition, in un-

interrupted sequence.

Till now, the Rishi invoked Agni himself

as one Well-kindled, susamiddha, as child born
of the body, taninapat, as one who voices
the Godhead, nardshamsa, and as the very seat
sacred for the advent of the Gods, darfif. For,
the ancient tradition that Barhih is a name
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worn by Agni, has meaning for us in the
esoteric interpretation for the simple reason
that the bdarhth as described in this Rik
can be nothing else but the result of the
workings of Agni, an indispensable manifesta-
tion of the Divine Flame in the human being.

6. May the splendorous (or Divine) Doors
truth-increasing, swing open, that do not stick
up close, for the sacrifice now and sure.}

Now the next step, mentioned in this Rik,
is a revelation of the character of Yajna as
also of the ancients’ mastery of the intricacies
that beset the passage of the Vedic Yoga.
The Rishi now calls upon the Doors to open
that ordinarily are closed to mortals in their
ignorant strivings. What are these doors that
are called upon to open and what for? The
Yajna, in the common conception of the
Rishis, is to be treated as something definite
and well-shaped, and it proceeds upwards;
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yajnam urdhwam kuruta, is a phrase we often
meet with in the Rik Sambhita itself, not to
speak of the Brahmanas and kindred litera-
ture. Now the Yajna has to rise and travel
heavenward to reach ultimately the Godhead;
but as it goes up it reaches the realms of the
Gods who come down to the sacrificer’s
chamber; thus the passage is to be made
clear, the Doors that lead upwards which
are usually closed, must open for the sacrifice
and therefore for the sacrificer. These doors
are not obscure or somewhere vaguely above,
elsewhere in the dark; when there is so much
preparation and fitness on the part of the
human aspirant and the seat within him for
the Gods is made ready for the Gods, and he
can behold the undying Flame within him,
he is fully qualified to see the Doors that open
upwards; for they too are shining, splendorous,
devir dvarah. They are not there always to
remain closed to all; they are there to swing wide
open for the mortal who is qualified and seeks
the Immortal. Vishrayantam, may they swing
open, says the Rik. When they open, they
increase the truth to the vision of the seer and
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to that extent it increases in him, ritdvridha.
The very appearance of the doors shining is
an assurance that there are higher truths and
their Powers beyond which are visible when
the doors open. Thus they are increasers of
Truth, in the sense that the Truth begins to
grow larger and larger to the vision of the
seeker at the sight of the opening of the Divine
Doors, not that the Doors in any way affect
the Truth asit 1s; and increasing the Truth
in any other sense 1s an absurdity. They are
not hard to open themselves, for they are not
close stuck up and obstinate, asaschatah, but
ever waiting to make way and show the passage
for the Sacrifice, for the sacrificer, for the
Divine Flame, for all the higher Powers of
the ultimate Godhead-—and all this through
the intervention of the new-born Immortal
child in the mortal man. Let the Doors be
open for passage of the sacrifice, yashiave.l

1 It may be mentioned that the opening of the Doors in the Yoga
of the Vedic Mystics corresponds to the opening of the psycho-
physical centres (chakra-bheda) in the Yogic systems of latter ages that
have attempted to preserve something of the esoteric wisdom in the
Vedic lore. Stress is laid on the Divine Will and the Divine
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7. Night and Dawn of auspicious form,
I invoke to seat them on the sacred grass at
this our solemn worship (sacrifice).!

In the mystic discipline of these ancient
sages, there are alternations of Day and
Night both of which are equally important for
the perfect fulfilment of the purpose of sacri-
fice. It must be noted that the Day and
Night are symbols in the esoteric system of
the Vedic sages, of the alternations of the
Divine and human consciousness in us. The
Night of our ordinary Consciousness, says
Sri Aurobindo, holds and prepares all that the
Dawn brings out into conscious being. Day
also in another way represents broad open
light, the light of Consciousness in which the
worlds and planes and their Powers are beheld
severally and in toto, while Night represents a
concentration and self-absorption in the con-

Powers in the Vedic path while in the latter and Tantric systems
stress falls on personal effort.
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sciousness, an intensity of self~gathering in what
‘we may call the immobile, static existence in
which there is nothing else to be seen, but in
which the all is absorbed ; the Truths, the planes
and their Powers and the Gods and all beings
and things lie latent and hidden and seem to
be non-existent, as it were. Such alternation
in the consciousness was a necessity in the
mystic discipline of the Rishis for the perfec-
tion towards Immortality that was their aim.
Hence Day and Night, nakta-ushdsa, of distinct
auspicious forms, supeshasd, are called upon to
be present. Though this seems to be a personi-
fication of day and night as deities, the idea is
clear in the mind of the Rishi that both the
states must be made possible for him in his
endeavour. The Day-consciousness shall not
dazzle him and make him forgetful of the
Night in whose womb lies the Day. The signifi-
cance of invoking both together which are
apparently of different hues, white and black,
and can never co-exist lies in the fact
that in the Vedic Yoga both are equally

important and be made familiar to the being
of the Rishi in whom both the forms,
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the twin sisters, Day and Night—can abide.
It is this twin aspect of the Consciousness
with necessary variation in its connotation that
is the origin and support of the dictum of the
Upanishad that both ‘Knowledge and Ignor-
ance’ must be known together. ‘He who knows
That as both in one, the Knowledge and the
Ignorance, by the Ignorance crosses bcyond
death and by the Knowledge enjoys Immortal-
ity.” We may note in passing that this concept
of Day and Night is expressed figuratively in
the famous passage of the Gita that what is day
to the Wise is night to the common man
and wvice versa. The Isha Upanishad text
quoted above clearly says with reference to
the Knowledge and Ignorance and Birth
and non-birth, to be known together, that
- ‘we have heard it from the Wise ones of yore.”
Who else could these Wise ones be but the
mystics of the Vedic Wisdom, DAirdh?

This, then, is the significance of the Rishi’s
invocation to the Day and the Night to be
present at the sacrifice and take their places
in the seat made ready for the advent of the
Gods to the sacrificial Hall in the inner
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Mansion of the larger and wider being of the
Rishi.

8. I invite the twin Divine Priests of the
Call, sweet-tongued, Seers; let them conduct
the worship at the sacrifice.l

Hitherto the Agni Powers were invoked,
and the Divine Doors were addressed to swing
open wide and with so much of equipment, the
Rishi addresses himself to settle in a position
in which both the Divine Consciousness and
human consciousness can be held together, or
the static and dynamic aspects of the Con-
sciousness as described in the note on the
previous Rik can be contained in his being.
The next step, then, is to invite the help of the
Powers above the Earth-plane, though they
have been at work in a general way all along
without palpable distinction. Now the Rishi
calls upon the two Divine Priests of the Call,
daivya hotard, who are Cosmic Powers on the
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Plane of the mid-air regions, of the world of
Life-powers. They are seers, kavi. Now they
are called upon to conduct the sacrifice. It
18 true that Agni as a matter of fact is in entire
charge of the Sacrifice and that is a general
function, but the distinct Powers are to manifest
themselves and take their places and play their
parts. And who are these Divine Priests of
the Call? What is our authority to state with
certainty or even to suppose that they dwell
in the Bhuvarloka, the world of Vayu or Prana,
the Life-World? There is nothing in this Rik
to show that they are so, although we are en-
titled to surmise that their normal place is just
abeve the Earth-plane, mentioned as they
are after the invocation to the Divine Doors
that swing open upon the Higher worlds
through which the Yajna is to journey
towards the Realm of the Ultimate Reality—
the Supreme Godhead, the Sun of Truth.
There is authority, not mere surmise. For in
other Apri hymns, they are described as the
two Divine Priests of the Call for our humanity,
manusho daivyd hotard, and are called upon to
come on the paths of the Life-breath, vayok
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patmand. They are the first prathama, full in
wisdom and stature, vidushtara vapushtara. They
are divine by nature, divine in stature and have
a happy tongue, sujihvd, that speaks what is
good and auspicious to man; they are the
God-appointed heralds whose voice is pleasing
to the Gods when it functions for the rise of
humanity.

But we have no clues here in this hymn or
in other Apris to discover the significance of -
the two. Here we have to fall back upon what
may appear to be conjecture. The two may
represent the upward movement that reaches
the subtle higher planes of the Gods and the
downward movement that brings down the
higher powers and something of the substance
of the higher worlds to the human being
engaged in the sacrifice. Since they are always
addressed 1n twain, it can also be the twin
powers of Light and Life fixed in the mid-
world to call upon the Gods to come down for
the sake of humanity of which they are the
appointed priests of the Gall.

9. Ila, Saraswati, Mahi, three Goddesses,
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delight-producers—may they be seated, un-
assailed, on the sacred grass-seat.!

We have now reached a step where there is
a direct reference in unmistakable terms to
three distinct Powers that are open to the as-
piring soul. They afford an indispensable basis,
quite tangible to the developing human con-
sciousness that is released from the crampings
and closings of crowded thoughts and feelings
in the ignorance and darkness that stamp the
common run of life; for the ordinary man is
not turned Godwards, not wedded to the
giving of himself to the Gods, Intelligent
Powers of the Cosmic Godhead. What are
these three Powers? They are, of course, the
three well-known Goddesses of the Vedic
Yoga; they are Shaktis, powers from the
Home of the Vast, the Sun of Truth, rtam
Jyotir brhat. Their names are sufficiently indi-
cative of their functions; for Ila is the Goddess
of the vision of Knowledge; Saraswati. is she
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of its flowing Inspiration; Bharati is the
Goddess of its Vastness, the vastness of the
Truth. Here in this Rik, Bharati is not men-
tioned by name, but referred to by an attribute
which means the great mahi, which is the same
as mahati or brhati and Bharati means she of’
the Bharata, Aditya, the Sun of Truth. Indeed
she is the Power of wvastness who takes the
first place in the trinity of Goddesses though
mentioned last in the order; and when she
appears and removes the narrowness of the
little human stuff, a wideness and vastness in,
around and above opens upon man, accom-
panied by the vision of Knowledge, Ila, and
Saraswati, the Inspiration that expresses the
truth-knowledge and truth-vision in wvocal
terms. These three Powers are inestimable for
the Rishi who has launched the great ship
of Sacrifice in the charted sea of the hierarchy
of Planes, of the rising tier of level after level
of being, so that it may not flounder anywhere
losing the way. Once they bestow their favour
upon the Rishi at the opening of the Divine
Doors, he feels a happiness, has the joy of
bliss on the way, for they give birth to delight,
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mayobhuvah. There is no fear of fall or failing
in the midway, for they are not attacked by
Ignorance and darkness, asridhah, to which are
due all human sorrows and sufferings. The
vision and inspiration and presence of the
Vast are unfailing and the steps to be taken
forward are assured of their rectitude and are
straight and effective throughout the passage.

It is these three Goddesses that are called
upon to take their seats at the altar, strewn
of Grass, the symbolic character of which has
been explained in the note on an earlier Rik.

10. I invoke Twashtr, the excellent (or the

foremost), the author of all forms. May he
be our sole (adored God).!

Now Twashtr is addressed. For he is the
fashioner of all things in creation; as such he
is the foremost agriya in giving shape to things
and forms of beings in the Cosmos. Therefore
his are all forms, vishwa-ripa. Twashtr there-
fore has to confer upon the aspiring Aryan
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in the Yajna, his favours which build the new
life, give new shape to the old material in the
human being, remove the elements that are
obstinate or change them to suit his purpose
for the fashioning of the substance in the
human being that could answer to the de-
mands of the higher laws, the laws of the
Divine Powers; for it is their manifestation in
the human being that requires adequate res-
ponse and a fit condition in the mortal frame
of man for utilisation and proper adjustment.
Here the importance of Twashtr in the new
construction or resuscitation of the old struc-
ture of the human being cannot be exag-
gerated. Therefore to stress the function of
Twashtr, the Rik adds, ‘may he be our
Absolute,’ kevalah. It means, in other words,
the sole and adored God.

11. O Lord of the Earth’s growths, thou art
God and to the Gods offer this our oblation.
May there be the tangible Knowledge to the
giver.!
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Then there is the invocation to Soma. He
is addressed as the Lord of Plants, of the
Earth’s growths, vanaspati. He is called upon
to offer the oblation to the Gods. The signi-
ficance of Soma, the lord of delight in things,
being called upon to offer the oblation lies
in the fact that the outflowing of rasa, the
principle of delight in the human being, is
.absolutely essential in all worship to the Gods;
‘a dry heart, a creature in depression can never
rise above the common human level at its
lowest, and whatever offering is made and

prayers are offered, cannot reach the Gods; -

they go to feed and fatten the wrong ele-
ments, the adverse forces, the Pishacha, and
the Rakshasa. It is only a glad heart and
joyous feeling that can nourish a happy trust
backing the offerings and prayers leading
to self-giving. Thus Soma is mentioned for
the purpose of making sure to one’s self the
joyous element in the offering. When such a

holy gift is made in the proper way, the result
cannot be mistaken and the Rishi makes ‘bold

to say, ‘Let the giver be blessed with  tangible
Knowledge,’ chetanam. Hitherto there has been
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invocation to the Powers. Now the essential
thing asked for is consciousness. It is not a
mental thought, however illumined it may be
or a sort of knowledge based upon it; but an
indubitable knowledge a consciousness in
which what is known is felt and tangible and
chetana means, as the root even in classical
Sanskrit 1s understood, sam-jnana, contactual
knowledge 1i.e., higher consciousness that is
in close contact with the senses and sense-
mind. The Rishi prays for such a substantial
knowledge in which doubt has no place and
certitude is dominant.

12. With Swaha offer the sacrifice to Indra
in the house of the worshipper, I call the
Gods thither.*

Now the closing Rik of the hymn mentions
the purpose of the WSacrifice. Here there is
no invocation to any God, but there is a call
to the friends, others engaged in the sacred
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toil, as in an earlier Rik. It must be borne in
mind that all sacrifice is undertaken to arrive
at the Lord of Swar, Indra, the Divine Mind.
For he is the Lord of the triple world of ours,
and the King of Gods devargja; above him,
i.e., beyond the triple world is the Sun of
Truth with which as a matter of course he is
in touch—and he himself is a sublime mani-
festation of That,—the Truth which is not
directly related to this triple world in the
Ignorance. Therefore Indra is the chief God
‘to whom the Soma is offered. Swaha is a sac-
red utterance used to appeal to the Gods
when offerings are given and request made for
their acceptance. “T'o Indra offer the sacrifice
with Swaha, says the Rik.

Where 1s the sacrifice conducted? In the
house of the sacrificer, ygjvano grihe. Certainly
this house of the yajvan is his own body with
life and mind alive to their functions. The
Rishi proclaims with confidence that he would
call the other Gods there; for the King of the
Gods is not to come alone; others, his assistants,
the Powers are necessarily to attend upon him,
tatra devan upahvaye.
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Thus closes the Apri hymn of Medhatithi
Kanva. This is the simplest of Apri hymns
chosen here to show that there has been a
methodical arrangement of the Riks in these
hymns which are employed in the rite preli-
minary to the main sacrifice. But in the inner
sacrifice, as has been shown, they are addressed
to the Powers that come down and 6ll, dpirayit-
ryah, the Rishi, the sacrificer, making him fit
to execute- the utter self-giving that is the
meaning of Yajna. Even a casual reading of
these hymns, without much scrutiny or close
study will make it clear to the intelligent
mind that on the very surface the Powers
that are invoked, and accompanied by others
are always the one well-kindled, the child
born of the body or the one that voices the
Godhead, the seat at the Altar, the Doors
Divine, the two Divine Priests of the Call,
the three Goddesses—and these are all syste-
matically mentioned and their functionings are
unequivocal in their order, while the other
Powers that are mentioned may vary with the
hymns; and this variance is negligible and does
not alter the character of the Apri. The
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Apri, thus, is a clear indication of the mysteries
of the Vedic Yoga followed by the seers of anci-
ent times, marked by ordered steps with defi-
nite purpose at each stage in their journey
towards the Home of Utter Bliss, the Immortal
Life, the Truth Eternal.
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ANJAH-SAVA
OR
THE RAPID RITE OF A SEER-PRIEST

As we follow in the footsteps of the Master in
our studies of the hymns of the Rig Veda,
we get more and more convinced not merely
of the straightforwardness of the approach
that leads us to discover the inner and true
sense of the Riks, but of another fact. It is
the conviction -growing upon us that this
is the only true way, that the inner meaning
is the substance which is the treasure of spiritual
wisdom and Knowledge of the Gods and the
Godhead. It is not that there 1s nothing else,
any more or less than this, it may contain
within it concealed other knowledge that
pertains to the domain of many branches
of Science. There may be and is room for other
line or lines of approach affording fields of
thought, for those interested in Astronomy,
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