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LAST MANTRA

The Rig Veda is not the whole shruti, but it enates the most central part of it and lays the fationds for all the rest. It is
befitting, then, to conclude this anthology witle fimal mantra of the Rig Veda, just as we open&dth the invocation of
the first. Having traversed the long road of pragsealtation, meditation, and sacrifice, having#lad through the upper
realms of the Gods and the underworld of the derrfuaang reached the loftiest peaks of mysticatafaion and touched
the lowest depths of the human soul, having gaaefar as we could, upon the cosmos and upon tireedive arrive at thi
last stanza, which is dedicated to the human wattlis a prayer for harmony and peace among Mandans of the
protection of Agni and all the Gods, but ultimatiiyough the acceptance by Men of their humanrgaliihe last mantra
knows only Man's ordinary language and Man's overished ideas; it comes back to the simplicityhef fact of being
human: a union of hearts and a oneness of spieitptercoming of isolating individualisms by harrioars living together,
because Man as person is always society and yeturat. He is a unity with so many strings thaythncur the risk of wars
and strife, but also offer the possibility of a melous harmony and concord.

Last Mantra

RV X, 191, 4

samani va akutih
samanda hrdayani vah
samanam astu vo mano
yatha vah susahas

United your resolve, united your hearts,
may your spirits be at one,

that you may long together dwell

in unity and concord!

AUM TAT SAT AUM

PART |
A. DAWN AND BIRTH

Agni

Part | deals with the invisible and underlying fdations of reality; metaontogenesis could be itslamic title. It speaks
neither of that which "is" nor of that which "shbk." It uses a past tense, but it does not refggply to a temporal "was."
The origin of time cannot be temporal. The sourfdeeing cannot itself be just "being." If this wese, there would be no
end: we would then search for the source of thecgoof being and so on indefinitely. The elemerfithe world or the
elements of life are not just parts of the wholee primordial Word is not yet spoken, nor is thed_manifested as
sovereign; he is not yet Lord. The topics and headdPart | of our anthology are not constituemsas it were, "bricks" of
the universe, as if they were molecules out of Wheality is composed. They are rather pre-realifee-stages, factors
shaping the real, not merely components or paris jpiSt as in nuclear physics the elemental 'Ipkg" cannot any longer
be said to be elements or particles out of whiehwthole is made. In any event our attention is daexted toward
discovering the role of nothingness, or becomingravef the place of a void which cannot be saiexist but which makes
it possible that things can exist by the very ddtlling up the void. The five sections of Partthough not systematically
connected, are deeply related inasmuch as théry ab give expression to God-above-God, the Begimbefore-the-
Beginning, the Lord previous-to-any-Lordship, Libefore-Life, and the Unity underlying all Pluralitye repeat: all that
goes on, or rather, in, behind the curtain is nithiwthe range of our experience and thus that&ois neither God, nor
Beginning, nor Lord, Life, Light, Unity, Basis, neven Being or Nonbeing. It is not that | discowdrat makes Being
possible, because it is merely a demand of the moifieid the conditions of possibility for everytly. The mind here is by
no means outside this very problem. The Preludeally before the whole play, before all lila, humend divine. It is
actually not played. Perhaps the phenomenologieakof "sacred Scriptures,” modern or ancient, lsgar religious, is
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that these Scriptures deal with that which caneadéalt with and speak of the unspeakable, thusiquieg themselves
beyond the vigilance of the principle of nonconic#idn, without, of course, intending or pretendiogdeny it (for which
they would need the help of the same principle)aAdter date cosmogonic images were, if not reglacomplemented and
in a way overshadowed by meta-physical reflecteomd, in the course of time, by more religious laggiand more
elaborated cultic performances. Examples of adl &ne given in Part I. Here our sights are onnkesible, on the origins, c
the foundations, on Nonbeing, on the transcendentyith no intention of stopping there; on the ttary, the whole thrust
is on what follows, on what is coming and is beimfolded before our eyes. Liberation lies aheaekgtis a long way to go,
but the credentials of reality already show thattlaimg is possible with the really real. The Dawmbt the day, nor is Birth
really human life, but without them there wouldriesther day nor our life. The true "be-coming" isauthentic coming to
be; but do not ask where it comes from lest yop #te very becoming. Faith very properly belongthie section. Without
faith nothing takes shape or comes into beinghHaithe beginning of salvation, because it isvilsy dawn of our true
being, the existential openness of our human exgstethe very condition of any real, that is, sdaet, the Vedas will say.

A. PRELUDE
Adi

In the beginning, to be sure, nothing existed,

neither the heaven nor the earth nor space in leetwe
So Nonbeing, having decided to be, became spidit an
said: "Let me be!"1 He warmed himself further and
from this heating was born fire. He warmed himself
still further and from this heating was born light.
B, 2,9, 1-2

Numerous texts are to be found in the Vedic scrgstuof extraordinary diversity and incomparabdlmiess, which see
unweariedly to penetrate the mystery of the begigsiand to explain the immensity and the amazingbay of the
universe. We find a proliferation of speculatiodsubts, and descriptions, an atmosphere chargédseliémnity, a sense of
life lived to the full-all of which spontaneously bring to mind the larafse of the Himalayas. These texts seem to buttsi
impetuously like streams issuing from glaciers.Wvitthis rushing torrent may be discerned a cetifErview, deep and
basic, an evolving life view that can yet be tragabiroken from the Rig Veda, through the Atharval&/and the
Brahmanas, to the Upanisads.

What is fascinating about the experience of thei&/sders is not only that they have dared to erplloe outer space of
being and existence, piercing the outskirts ofitgaéxploring the boundaries of the universe, déstg being and its
universal laws, but that they have also undertdkenisky and intriguing adventure of going beyamdi piercing the being
barrier so as to float in utter nothingness, sspak, and discover that Nonbeing is only the aatreosphere of Being, its
protective veil. They plunge thus into a darknessrapped by darkness, into the Beyond from whiehnehs no return, into
that Prelude of Existence in which there is neiBeing nor Nonbeing, neither God nor Gods, nortaresof any type; the
traveler himself is volatilized, has disappearecediion is the act by which God, or whatever naraeway choose to
express the Ultimate, affirms himself not only @isAs the world, thus created, but also vis-a-wuisself, for he certainly
was neither creator before creation nor God forskiin The Vedic seers make the staggering claientéring into that
enclosure where God is not yet God, where Godus timknown to himself, and, not being creatornmtting.” Without thi
perspective we may fail to grasp the Vedic messagarding the absolute Prelude to everything: @rad, tad ekam (which
is the less imperfect expression), or this, idami¢tvis the other way of saying it). Idam, thisattis to say, anything that |
can refer to, though it is never exhausted by ¢ierence; idam, that which | think, mean, touchagme, will, reject, love,
hate--anything to which | may be able to point vdtly means at my disposal, my senses, mind, intyigmotions, or
whatever; idam, that which takes as many formsaam tapable of imagining and constantly transcatidsf them; this, the
is, whatever can fall into the range of my experégridam, at the absolute Prelude, was neithergB®in Nonbeing, neither
Consciousness nor Ignorance.2 This, in whateven,far tad, that: outside, beyond, transcendentldridn its own
immanence, absolutely ungraspable and ineffablet®&rmore, this that is ekam, One, absolute oreiezause all
specific generic and ontic differences are incluitethe ekam and it is precisely this that maké®dintiation intrinsically
possible. Things can differ only against a backgtbaf oneness.

Hiranyagarbha, the Golden Germ, appears here awearful symbol and Prajapati is one of the mostartgnt mythical
names for the carrying out of this process, thduglemerges at the very end of it.4 For a fullereusidnding of the myth v
may consider it in three stages or moments whiehafrcourse, neither chronological nor perhapslogtcal, but which are
certainly anthropological (or rather metahistoni@id helpful for our understanding: Solitude, Saer, Integration
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1. SOLITUDE

In the beginning, things undoubtedly began. Buttvetteut the beginning itself "before" the actuadimning"? We cannot
say "before" the beginning without falling into ¢adiction. The beginning is precisely the begignibecause it has no
"before," because it is itself beginningless. Thiiaie want to speak about the beginning in itsel, shall have to use a
language of opposites and make ample use of pagadoxthe beginning there was neither Being nanbiéing, there was
neither space nor the sky beyond, neither deatimorodeath, no distinction between day and nighthénabsolute void the
One breathed by its own propulsion without breakigdows were concealed by shadows. The symboldetter solitude.
The One enwrapped in the void took birth. Nonbemagle himself atman, and cried: | will be! Let mé Dleis was the Self
in the form of a Person. But the Primal Being it yet fully born, he is not yet fully "out,” for véim he is looking around he
sees nothing. So he is forced to look upon hinessdf take cognizance of himself. Only then is haponly then does he
discover properly not only himself but also hisatatolitude, his helplessness, one could say. VEe#rawareness comes to
birth it discovers that it is alone and is afrafdr the one who is alone is afraid,” because aless is an unnatural state and
thus even Being needs to be surrounded and "peateby Nonbeing. The ontologic anxiety of Beingif@acNonbeing is
born simultaneously with self-awareness. It loaksan object, for "some-thing" which can be gragplath: anxiety tends
to be converted into fear. Now, fear is overcomalsgcond act of reflection: the discovery thahimgt exists to be
frightened of. But the cost of this rationalizedatese is boredom; there is no joy at all in brogdiner oneself. Then arises
the desire for another. It is the beginning ofélpansion, the breaking of the Self--and thusssthg process of the
primordial Sacrifice.

2. SACRIFICE

Prajapati desires a second but he has no primattgmuaut of which to create the universe. Thisrditea is important. A
second identical to him will not satisfy his crayjror it will merge with him; a second inferior kim will obviously not do
either, for it will be his puppet, the projectiohtos own will. It will offer him no resistance, navill it be a real partner. The
Vedic Revelation unveils the mystery by means efrityth of the sacrifice of Prajapati, who dismemsliémself in order to
let the world be, and be what it is. Creation & $hcrifice, the gift of Prajapati in an act ofsgimolation. There is no oth
to whom to offer the sacrifice, no other to acdef®rajapati is at the same time the sacrifides,dacrifice (the victim), the
one to whom the sacrifice is offered, and everrdisalt of the sacrifice. Even more, as we shalllaex on, sacrifice
becomes the first Absolute.5

Prajapati, being alone and self-sufficient, canehaw external motivation impelling him to create thorlds. The texts,
however, mention two factors that are not motivsatction but indwelling principles of reality itéekama and tapas, love
and ardor. Whether reference is being made toehsopalist tradition of Prajapati or to the nonpasdist tradition of the
One emerging from Nonbeing, it is invariably by meaf these two powers that the creative processrences. Tapas is
the primordial fervor, the original fire, the supre concentration, the ultimate energy, the credtivee that initiates the
whole cosmic movement. Order and truth (rita angagavere born from tapas. Furthermore, "desiren&pwas the originz
development [of the One] which was the first sowfirdas] of consciousness [manas]."6 Thus kama®nogeon the scene.7
This love or desire cannot be a yearning towardadjgct; it is a concentration upon the Self anctliated to tapas. Tapas
incited by kama penetrates into the Self to thetpaf bursting asunder, of dismemberment.

Tapas and kama go together. Love is the fervorithparts power to create and tapas is the ener@pvefwhich produces
the world. "He desired: Can | multiply myself? Qaangender? He practiced tapas, he created theewdmld, all that
exists."8 But this world, once in existence, haiwn destiny. This is the third act of the drama.

3. INTEGRATION

Whereas the first act of the drama has no actopgsty speaking, and the whole action is playedrskthe curtain, and
whereas the second act has God as the actorhittigart presents Man as the hero. Prajapatinigastieated the world out
of the self-sacrifice of himself, is exhausted bieedrained away, and on the point of death. Hwitonger powerful and
mighty; the universe has the possibility of escgpive power of God; it stands on its own. "Onceeenigred, the creatures
turned their backs upon him and went away."9 Thegya free themselves from the creator, but falbichaos and disorder.
If the universe has to subsist, God has to commagal penetrate the creatures afresh, enteringhieim for a second time.
This second redeeming act, however, needs theboodtion of the creature. Here is the locus for iaollaboration with
the unique act of Prajapati which gives consisteamay existence to the world. This is Man's plaakfanction in the
sacrifice.

This sacrifice is not just a kind of offering to &eo that he may release to us what we have eadmethe contrary, it is the
action by which we create and procreate along ®itd and reconstruct his Body. This action gatheeditst material fo
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the total yajna (sacrifice), not from animals, flens, or whatever, but from the inmost depth of Manself. It is the
outcome of Man's urge to be in tune with that casttyinamism which enables the universe constantlyitcover the power
of Nonbeing. "That | may become everything!" is timg that the Shatapatha Brahmana put not onlythrganouth of
Prajapati, but also into the heart of every bei@d.his is the cry that every man will feel in faafethe limitations of his ow
person and the small field of action in which ha operate. When confronted with himself, when beigig to enter into the
poised state of contemplation, when at peace viitisélf and at the threshold of realization, Man tiés tremendous desire
to be this and that, to become this and that, tob@ved in every process and to be present eveeyev It is not so much
the hankering for power which drives Man, as sonoeafists would have us believe, much less a sirhpfjonistic urge; on
the contrary, it is this existential desire to Inel $hus to be everything and, in the last instatec8g, not just to share a part
or to be present in a corner of the banquet ofdifd existence, but to be active at the very cbreality, in the divine cente
itself whence all emerges and is directed. "Letharee a self!" is another refrain. The wise Mancdégd time and again in
the shruti, is not the escapist and unfriendlytapfi but the full Man who, having realized his olinitations, knows how t
enter into the infinite ocean of sat, cit, and ategrof being, consciousness, and joy.

The Hymn of the Origins
Nasadiya Suk

1 The vision of this hymn comes out of a profoumsight into the mystery of reality. It is the pratof a mystical
experience that far transcends the limits of ldgitiaking; it is a religious chant--for only in mei¢ or poetry can such a
message be conveyed--invoking in splendid verse®timal Mystery that transcends all categorieth haman and divine.
This hymn, while trying to plumb the depths of thgstery, formulates no doctrinal system but exm@edself by means of
a rich variety of different symbols related to tiree single insight. The hymn, in fact, presentsxnaordinary consistency,
which is patent only to the contemplative mindttie absence of this latter, however, it is boundppear either as
syncretistic or as agnostic, as has in fact beereimes asserted.

We are dealing here, in the first place, not witeraporal cosmogonic hymn describing the beginoingreation, or even
with an ontological theogony, or with a historida&scription concerning the formation of the Godswen of God. It is not
the description of a succession of stages througbhathe world has passed. The starting point @ftymn is not a piece of
causal thinking seeking the cause of this worldfagod or the Gods, but rather an intuitive visadrthe whole. This hymn
does not attempt to communicate information bughtare a mystical awareness that transcends theesidines of
demarcation of which the human mind is capableditime and the created, Being and Nonbeing. ksée give expressic
to the insight of the oneness of reality whichXperienced as being so totally one that it doeseetl the horizon of
nonreality or the background of a thinking procesappear in its entire actuality. This onenesmisadically one that every
distinction is overcome; it is that unutterable amthinkable process that "sees" all that is anbisin its utmost simplicit
which is, of course, not a jnana, a gnosis, bugaarance, an interrogation. The One is not seamagany horizon or
background. All is included. All is pure horizonh&re are no limits to the universal or, for thatterato the concrete.

The first verse brings us straightaway to the hefttte mystery and is composed of a series oftoqures Neither an
affirmation nor a negation is capable of carryihg tveight of the ultimate mystery. Only the opesn&san interrogation
can embrace what our mere thinking cannot encompassUIltimate is neither real nor nonreal, neitbeing nor nonbeing,
and thus neither is nor is-not; the apophatisrota ind covers everything, even itself: "darkngas wrapped in darkness."

Being as well as Nonbeing, the Absolute (or Ultie)ats well as the Beginning, are contradictory eptewhen applied to
the primordial mystery. "Absolute” means unrelatsin and when we speak or think about it we aratimggthat character.
"Ultimate" points toward the end of a process tia no "after,"” and "Beginning" toward a point thas no "before." But
what is to prevent our thinking a "previous" to Beginning and a "beyond" to the Ultimate, unlessmaind artificially
imposes a limit on its thinking or bursts in théoef? If we think "Being" we cannot be preventednfr thinking "Nonbeing"
also, and so the very concept of aniadluding "Being" which does not include "Nonbeirdgfeats its own purpose. Inde
a metaphysician might say that "Nonbeing" is a mtieand an unthinkable concept; yet the fact resiéhat at least on tt
level of our thinking the concept of "Being" canitiude its contradiction. This verse tells ust the primordial mystery
cannot be pinpointed to any idea, thing, thoughbesng. It is primarily neither the answer to aakriddles nor the object
of current metaphysical speculations concerninghthe or the why of creation. It is beyond thinkiagd Being. The symb
of water is the most pertinent one: the primordiater covers all, supports all, has no form obita, is visible and
invisible, has no limits, pervades everythingsithe first condition of life, the place of theginal seed, the fertilizing
milieu.

The seer then continues by a series of negatilvese tvas neither death nor nondeath, nor any digimbetween day and
night. All the opposites, including the contradités, are on this side of the curtain. At this pewe have not yet reached
Being and thus we have not yet the possibilityirafting Being by Nonbeing.1
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This One is not even a concept. It is not a conlbeitt like truth, goodness, beauty, and similancepts when applied to tl
Absolute; it is rather the limit of a concept, unttable in itself and yet present on the other siffne curtain as the
necessary condition for the very existence andligitality of everything. Whereas the conceptshaing, goodness, truth,
and the like admit degrees of approximation tofthleess of that to which they refer, the One does There are degrees of
being, of goodness, of truth. There are no degrEeaeness. The One represents the peak of myatiGakeness, which
India developed later in her Advaitic philosophgdahe West in Trinitarian theology.

Darkness and emptiness are also symbols of tharfoment. This darkness is not, however, the nmralven the
ontological darkness of the world, but the primatdiarkness of the Origin. The negative as wethagositive aspect of
existence belongs to the Ultimate. Evil and gobd,fdositive and the negative, both are embracétei®ne that
encompasses everything. Now, to cancel darknedatiyess, is it not to let the light shine forthfftRermore, it is said th.
desire, love, fervor, were the dynamic forces bratight reality to a temporal process of origingtiomething out of
something. Out of nothing nothing can come. Nothexs is not previous to, but coextensive with Beiifge source of
Being is not another Being or anything that carcdesidered as being an origin out of which thingse to be. The proce:
according to the intuition of the Vedic rishi, iseof concentration, of condensation, of an emergéy the power of love.
This love cannot be a desire toward "somethingt'dio@s not exist, or even a desire coming outrajrexisting Being. It is
this very concentration that originates the Selfclvlis going to be and have that love. Primordigkl is neither a transitive
nor an intransitive act; it is neither an act dieectoward the other (which in this case does rist)enor an act directed
toward oneself (which in this case is also nonexit but it is the constitutive act by which egiste comes into being.
Without love there is no being, but love does ragigen without ardor or tapas. It is fervor, tapiagt makes the being be;
they are not separable. The relation between kdesire and love, on the one hand, and tapas, amibheat, on the other,
is one of the universal cosmic laws linking Beimgldhe whole realm of beings (vv.3-4).

The poets, those sages who seek to penetrate stemnpf reality, discover in Nonbeing the gravdagl center of Being;
only when this is realized can the cord that difaiates them be extended. The rope connectinggBeid Nonbeing is the
ultimate rope of salvation (v. 5).

The two last stanzas voice several agonized quanigégive expression to a deep-rooted unextirpatdertainty for which
no reply is vouchsafed, because reality is stilttmmmove and any definite answer would preclusiednstant newness. Tl
insight brings us again to that ultimate level véhtére One is situated. From that depth the sagessgs the most
fundamental question about the essential and existenigma of the universe: What, he asks, isotfigin of this universe,
of all this, idam? Who, or what, is its purposs,dhd, its direction? It cannot be the Gods, fey tthemselves belong on this
side of the curtain. Nobody can know what is theyeundation of knowing, nor can anyone say tha hot known. This
latter assumption would amount to being biase@uof of a certain negative theology or philosophy say that we do not
know can be as assertive as to say that we do Khleavlast question is not the expression of a reiation of knowledge or
a declaration of agnosticism, which would here amidéoi a dogmatic affirmation, but the declaratibattthe problem--and
not only the answer--is beyond the subject andoblmEknowledge itself. Only he who is beyond abdwe everything
many know--or he may not, for how may there be asgurance concerning it? It is not only that wevkitizat we do not
know, which would then be mere pretending, but thateally do not know even if it is at all knowallly any possible
knowledge. The hymn concludes with this query, tioisstitutive uncertainty which is of infinite matye, because we are
all involved in it. To answer the query would ambtmkilling the very unfolding of reality. It ise openness of this
interrogation which allows the universe to emenge @ exist.

<Font=5Nasadiya Sukta
RV X, 129

1. At first was neither Being nor Nonbeing.

There was not air nor yet sky beyond.

What was its wrapping? Where? In whose protection?
Was Water there, unfathomable and deep?

2. There was no death then, nor yet deathlessness;
of night or day there was not any sign.

The One breathed without breath, by its own impulse
Other than that was nothing else at all.

3. Darkness was there, all wrapped around by daskne
and all was Water indiscriminate. Then

that which was hidden by the Void, that One, entaygi
stirring, through power of Ardor, came to be.

4. In the beginning Love aros

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page6 of 22t

which was the primal germ cell of the mind.

The Seers, searching in their hearts with wisdom,

discovered the connection of Being in Nonbeing.

5. A crosswise line cut Being from Nonbeing.

What was described above it, what below?

Bearers of seed there were and mighty forces,

thrust from below and forward move above.

6. Who really knows? Who can presume to tell it?

Whence was it born? Whence issued this creation?

Even the Gods came after its emergence.

Then who can tell from whence it came to be?

7. That out of which creation has arisen,

whether it held it firm or it did not,

He who surveys it in the highest heaven,

He surely knows or maybe He does not!

1.SB X, 5, 3, 1-2 (8 | 13) considers that manias,nind, or rather the spirit, is the one and dhiyg that fulfills the
condition of being neither existent nor nonexistdtite spirit is existent only in things, and thivgshout the spirit are
nonexistent.

Cf. §114.

Indian tradition has interpreted these first twantnas as voicing all the different perspectivesarnghich the ultimate
metaphysical problem can be envisaged. Cf. SU 848l 7); BG XIlI, 12.

2. Own impulse: svadha, the active principle, hesnttranslated as 'by its own energy" (Zaehneowp" (Mascaro,
Macdonell, Edgerton), "impulse" (Bose), "of itselfMisch), "strength" (Raghavan), "will power" (TalgrChaubey), "élan,"
“initiative" (Renou), "Eigengesetz" (Geldner), jistgive an idea of different readings. Cf. theilatlea of shakti or the
divine power of the Godhead, always representeédea&oddess, spouse of the corresponding God.

The One: tad ekam . Cf . § VI 1 and also RV |, 183, X, 82, 2; 6 (8 VII 12); AV VIII, 9, 25-26; IX9, 7; IsU 4 (8 VII 11).
Cf. other texts in 8 17.

3. For the primordial Waters, cf. 8 | 15 for furtheferences.

Indiscriminate: apraketa, without a recognizabig sundifferentiated, indistinguishable, unrecogbie, referring to the
amorphous chaos, the unformed primordial Waters.

Water: salila, flood, surge, waves, the ocean, wathe Greek word pelagos would perhaps rended#zeof salila, the
open sea without shores or boundaries, amorphotes,veakind of chaotic magma.

The Void: abhu, or abhu, the primordial potencyatde of becoming everything.

Ardor: tapas, cf. 8§ 1 2.

4. Cf. AV XIX, 52, 1 (§ Il 13), where it is transtad somewhat differently.

5. "Bearers of seed" are considered to be the foades and "mighty forces" the female principle. €dksa and aditi as the
masculine and feminine principles, respectivelfRW X, 72, 4 (8 VII 2).

6. Cf. KenU I, 1 (8 VI 3).

Creative Fervor

Tapas

2 Tapas or cosmic ardor, ascetic fire, arduousmpanaoncentration, which here amounts to an @oticiensation, is said
this last but one hymn of the Rig Veda to be thergy giving birth to cosmic order and to truth. Theee major concepts of
Indian wisdom and of Man's awareness are tapasariid satya, ardor, order, and truth.

In the preceding hymn the universe is said to emerg of or through ardor.12 In this hymn (v. 1§ thist result of the
protocosmic energy is said to be the double priaaipderlying the whole of reality: on the one hamdler (the structure,
the formal principle, the contexture of reality)daon the other, truth (the contents, the substaheanaterial principle, the
concrete and crystallized reality itself). Owingrita, this world is not a chaos, but a cosmos,amoanarchic mass, but an
ordered and harmonious whole. Owing to satya, thdws not a haphazard place, an irresponsibleegaman inconsistent
and purely fluid appearance. Satya is not primaniyepistemic truth but an ontic truthfulness, atolmgical fullness, with
content, weight, and reality, namely, being.

The eka, the One of the Hymn of the Origins, i$wbid and devoid of reality. No reality can emengithout these two
principles of order and truthfulness, or, in othrds, harmony and self-consistency. Cosmic ardasgbirth also to that
undifferentiated reality which has no better symhaln cosmic night, the night that does not haeedthy as counterpart, but
envelops everything, though in the darkness oftiteyet-manifested.

From this yoni, "magma" or "matrix," space and ticagne to be, that is, the ocean and the year. Aftece and time, life
can appear and thrive; all that "blinks the eyafibg its career through existence. Once life isehthe world can be ordetr
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according to its regular and harmonic forms of &xise: sun, moon, heaven, earth, the sidereal spackthe light, the last-
named being the culmination and perfection of tlhekvof fashioning the world--and all by the powérfervor! No wonder
that the performance of tapas is considered aetheactment of this primordial and cosmic act byctlthe universe came
to be. The contemplative and meditative saint perfieg tapas is not the Man who sits idle, gazingspeely at things or at
nothing. He is the most active collaborator in th&intenance of this world and experiences in hifibelardor, fire, energ
and power of concentration which are capable ofrdgisig the world, as later myths will tell us.

<Font=5Tapas
RV X, 190

1. From blazing Ardor Cosmic Order came and Truth;

from thence was born the obscure night;

from thence the Ocean with its billowing waves.

2. From Ocean with its waves was born the year

which marshals the succession of nights and days,

controlling everything that blinks the eye.

3. Then, as before, did the creator fashion

the Sun and Moon, the Heaven and the Earth,

the atmosphere and the domain of light.

1. Blazing Ardor: tapas has been translated byitapl fire" (Bose), "heat" or "ascetic fervour"dgerton), "power of
heat" (Macdonell, Zaehner), "fervour" or "warmti@r(ffith), "austerity" (Telang-Chaubey), "chalewcatique," "puissance
de l'ardeur," "ardeur créatrice" (Renou), "heiddemg" "heisses Verlangen," "Askese" (Geldner), etc
Cf.AVX,7,1(813);BUI,2,6(8114);V, 1KenU IV, 8; SU |, 15 (8 VI 5); MundU Ill, 1, 5; M&J IV, 4. Also cf AV
Xl, 8, 2; 6 where it is said that tapas is bormfrkarman.

Cosmic Order: rita. Cf. RV IV, 23, 8-10 and § llliBtroduction.

Truth: satya Cf RV X, 85, 1 (8§ Il 16 Introductiorgtc. Cf. also § IV Introduction.

2. Everything that blinks the eye: everything thats. Cf . MaitS |, 5, 12 for the creation of nidhy the Gods (§ V 1
Introduction).

3. As before: yathgurvam, as previously, suggests a cyclic interpicetabut could equally be considered an expressfa
dynamic process: now the world is being createdsaisthined as before.

The creator: dhatr, or ordainer.

The Cosmic Pillar

Skambha

3 From time immemorial in many cultures, both aiclad fully developed, axis mundi, the centerh&f world, stands not
only for a geographical orientation but also fdristorical point of reference and for an ontologfoandation. Furthermore,
the idea also has a theocosmological meaning: ttth&ad is the actual support of the universe. Tougpe, the skambha,
the "support,” the "pillar," is seen in the Athaiweda as the frame of creation and, even mordasrtvisible and ever
transcendent ground on which everything standg@mdrd which every being tends. The vision is dacand
anthropological. Man and the cosmos are not twiewdint creations, each governed by different Iakre is one point,
without dimensions, as we would be tempted to vitotaday, that is, without forming part of the thmof which it is the
point of reference, which is the support, the grhwf everything. Knowledge of this skambha coosti the full realization
of the mystery of existence, the discovery of Brahrand the deciphering of the hidden treasurdseoivorld.

The Cosmic Pillar, the axis mundi, is not a sa@lade; it is not a particular mountain or shrineewen a particular event,
many a religious tradition affirms, but a "manifésbugh hidden" Ground, as another hymn on skarigaing to say.13 It
is an ever dynamic pole which stands there not tmbffer a static, a sure, foundation of realityf also to explain the
never-ending processes of nature the wind newd &f blowing, the mind never ceasing to think, weers--both earthly
and celestial--never ceasing to flow (v. 37). Skhanbolds even opposites together (v. 15); it i@ Wwhose branches are
Being and Nonbeing (v. 21). The whole universedesin skambha and all values that Men acknowledgmithentic are
rooted in it; faith (vv. 1, 11), worship (v. 20paifice (v. 16), and all that transcends the eroglilevel are grounded in it.

The recurrent question of this hymn is: What isnskha? Who is it? Meditating upon the hymn one disc®the following
progression. First, the skambha appears as botpikeemic hypothesis and the ontological hypostasich are needed to
make intelligible and to sustain the manifold aséceality. There is no intelligibility without eertain reduction to unity.
But, second, unity cannot be on the same levelwaljty, for that would involve the most blatardrdradiction. It must
somehow lie deeper. This means, third, that thetemiic plurality does not contradict the ontologigaity. But, fourth--and
here is the purport of this hymn--the ontologicaler has to be abandoned no less than the epistemicThe insight of the
Vedas would then seem to be that the skambha istibée of reality deprived not only of its phenorieecharacter but als
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of its ontological reality; the skambha "is" nogdause it stands as the condition and possibiliBeing itself. In other
words, the skambha symbolizes that naked "thathieggya, which renders reality intelligible irsitnanifold character and
also gives a basis to all that is. All lines ofulgbt converge on one single hypothetical point, assby following the rays of
light we would converge on the invisible centettod sun. Now by concentrating on that unthinkaloi@fpone reaches a
state in which thought is transcended, and thattmonerges refulgent and radiant in its unique attar, like the sun in the
metaphor. It would be a mistake to give any kindtbinkable" reality to such a point. To be "thotigis to be "born" into
reality or into this world, but skambha is the unkable par excellence; otherwise it would not kansbha, the Unborn that
is just ready to spring up into the world (v. 31).

The intuition regarding this Cosmic Pillar or Suppaoes not consist in seeing it, but in discovgtime vestiges of its feet
when they have disappeared in order to jump indaéal; it is like seeing the vibrations of theisgboard a moment after
the dive. To know skambha is to know the Lord @atures without his creatures and without his LoigdsThe hymn is
traditionally said to be addressed to Skambha trg¢atman, the Self of the universe. Underlyirglinole symbolism is
the idea of the cosmic Man or purusa.

<Font=5Skambha
AV X, 7

1. In which of his limbs does Fervor dwell?

In which of his limbs is Order set?

In what part of him abides Constancy, Faith?

In which of his limbs is Truth established?

2. From which of his limbs does Fire shine forth?
From which of his limbs issues the Wind?

Which limb does the moon take for measuring rod
when it measures the form of the great Support?
3. In which of his limbs does the earth abide?

In which of his limbs the atmosphere?

In which of his limbs is the sky affixed?

In which of his limbs the great Beyond?

4. Toward whom does the rising Flame aspire?
Toward whom does the Wind eagerly blow?

On whom do all the compass points converge?
Tell me of that Support--who may he be?

5. Where do the half months and months together
proceed in consultation with the year?

Where do the seasons go, in groups or singly?
Tell me of that Support--who may he be?

6. Toward whom run the sisters, day and night,
who look so different yet one summons answer?
Toward whom do the waters with longing flow?
Tell me of that Support--who may he be?

7. The One on whom the Lord of Life

leant for support when he propped up the world--
Tell me of that Support--who may he be?

8. That which of all forms the Lord of Life
created--above, below, and in between--

with how much of himself penetrated the Support?
How long was the portion that did not enter?

9. With how much of himself penetrated the Support
into the past? With how much into the future?

In that single limb whose thousand parts he fagdon
with how much of himself did he enter, that Support
10. Through whom men know the worlds and what epwithem,
the waters and Holy Word, the all-powerful

in whom are found both Being and Nonbeing--
Tell me of that Support--who may he be?

11. By whom Creative Fervor waxing powerful
upholds the highest Vow, in whom un
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Cosmic Order and Faith, the waters and the Word--
Tell me of that Support--who may he be?

12. On whom is firmly founded earth and sky

and the air in between; so too the fire,

moon, sun, and wind, each knowing his own place--
Tell me of that Support--who may he be?

13. In whose one limb all the Gods,

three and thirty in number, are affixed--

Tell me of that Support--who may he be?

14. In whom are set firm the firstborn Seers,

the hymns, the songs, and the sacrificial formulas,
in whom is established the Single Seer--

Tell me of that Support--who may he be?

15. In whom, as Man, deathlessness and death cembin
to whom belong the surging ocean

and all the arteries that course within him;

Tell me of that Support--who may he be?

16. Of whom the four cardinal directions

comprise the veins, visibly swollen,

in whom the sacrifice has advanced victorious--
Tell me of that Support--who may he be?

17. Those who know the divine in

Man know the highest Lord; who knows the highestd o
or the Lord of Life knows the supreme Brahman.
They therefore know the Support also.

18. He whose head is Universal Fire,

who has for his eyes the Angirases

and for his limbs the practitioners of sorcery--

Tell me of that Support--who may he be?

19. He whose mouth, so they say, is Brahman,
whose tongue is a whip steeped in honey,

of whom Viraj is considered the udder--

Tell me of that Support--who may he be?

20. Out of his body were carved the verses,

the formulas being formed from the shavings.

His hairs are the songs, his mouth the hymns

of the Seers Atharvan and Angiras--

Tell me of that Support--who may he be?

21. The branch of Nonbeing which is far-extending
men take to be the highest one of all.

They reckon as inferior those who worship

your other branch, the branch of Be

22. In whom the Adityas, Rudras and Vasus,

are held together, in whom are set firm

worlds--that whch was and that which shall be--
Tell me of that Support--who may he be?

23. Whose treasure hoard the three and thirty Gods
forever guard--today who knows its contents?

Tell me of that Support--who may he be?

24. In whom the Gods, knowers of Brahman,
acknowledge Brahman as the Supreme--

he who knows the Gods face to face

is truly a Knower, a Vehicle of Brahman.

25. Great are the Gods who were born from Nonbeing,
yet men aver this Nonbeing to

the single limb of the Support, the great Beyond.
26. The limb in which the Support, when generating,
evolved the Ancient One--who knows this limb
knows too by that same knowledge the Ancient One.
27. It was from his limb that the thirty-three Gods
distributed portions among themselv
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Thus in truth only knowers of Brahman

are also knowers of the thirty-three Gods.

28. Men recognize the Golden Embryo

as the unutterable, the Supreme.

Yet it was the Support who in the beginning

poured forth upon the world that stream of gold.
29. In the Support the worlds consist; in him
Creative Fervor and Order have their ground.

You | have known, O Support, face to face,

in Indra wholly concentrated.

30. In Indra the worlds consist; in Indra

Creative Fervor and Order have their ground.

You | have known, O Indra, face to face,

in the Support wholly established.

31. Before dawn and sunrise man invokes

name after name. This Unborn sprang to birth
already with full sovereignty empowered.

Than he nothing higher ever existed.

32. Homage to him of whom the earth is the model,
the atmosphere his belly, who created the sky

from his head. Homage to this supreme Brahman!
33. Homage to him whose eye is the sun

and the moon which is ever renewed, whose mouth
is the Fire. Homage to this supreme Brahman!

34. Homage to him whose in-breath and out-breath
is the Wind, whose eyes are the Angirases,

whose wisdom consists in the cardinal points.
Homage once again to this supreme Brahman!

35. By the Support are held both heaven and earth,
by the Support the broad domain of space,

by the Support the six divergent directions,

by the Support is this whole world pervaded.

36. Homage to him who, born of labor

and Creative Fervor, has entered all the worlds,

who has taken Soma for his own exclusive possession

Homage to this Supreme Brahman!

37. How does the wind not cease to blow?

How does the mind take no repose?

Why do the waters, seeking to reach truth,

never at any time cease flowing?

38. A mighty wonder in the midst of creation moves,
thanks to Fervor, on the waters' surface.

To him whatever Gods there are adhere

like branches of a tree around the trunk.

39. To whom the Gods always with hands and feet,
with speech, ear, and eye bring tribute unmeasured
in a well-measured place of sacrifice.

Tell me of that Support--who may he be?

40-41. In him exists no darkness, no evil.

In him are all the lights, including the three

that are in the Lord of Life. The one who knows

the Reed of gold standing up in the water

is truly the mysterious Lord of Life.

1. Fervor: tapas.

Order: rita eternal Order, Sacred Law.

Faith: shaddha, cf. § | 36.

Truth: satya.

2. Support: skambha, throughout.

Fire: Agni.

Wind: Matarishvan, also a form of Agni.

Moon: the yardstick for measuring tir
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4. "Whom" could equally well be rendered by "whiaére and in all the succeeding verses.

7. Lord of Life: Prajapati, throughout.

Propped up: the root stambh-, to fix, to suppdd.,, és evidently connected with skambha (stambBltedso a pillar, post,
support, cf. RV IV, 13, 5). Skambha is more basid mterior to the universe than its creator, Rraja

8. The penetration of space. The portion that didemter: i.e., his transcendent part, cf. RV X, B3 (§ | 5).

9. The penetration of time.

10. Holy Word: brahman, which here could also badfated by "World principle” Cf RV X 129 1 (§ I.1)

11. Creative Fervor: tapas.

Cosmic Order: rita.

13. Affixed: samabhita, collected, united. The Skamks the principle that unites all the Vedic Gods.

For the number ot the Gods, cf. also BU lll, 9, 8V 2).

14. Hymns: the Rig Veda.

Songs: the Sama Veda.

Sacrificial formulas: the Yajur Veda.

Single Seer: ekarishi, often refers to the suntif.mystical use of this term in the U (IsU 1671831, MundU llI, 2, 10; §
| 37), although it also appears as the name dfta &f. BU 1V, 6, 3).

15. Man: purusa. The coincidentia oppositorummadet in Man. Cf. RV X, 121, 2 (§ | 4). Cf CU 111912, for the metaphor
of the ocean and the arteries.

16. Veins: nadi. This verse begins the anthropoomsesription which is continued in vv. 18 sq.

17. The divine in Man: brahman in purusa.

Highest Lord: paramesthin. There are, so to sgeak,aspects of the Absolute; in order of intetipthey ane: Prajapati-
Paramesthin-Purusa-Brahman.

18. Universal Fire: vaisvanara, the sun.

Practitioners of sorcery: yatavah or demons. Bviart of cosmic reality.

19. Whip steeped in honey: cf V IX, 1 where the pvbymbolizes a cosmological principle.

Viraj: the cosmic Cow, Speech.

20. The four Vedas originate from Skambha.

21. Cf. TUIl, 6 (8 1 7). Priority is here given the ontic apophatism which is developed lateheIhdian tradition.

23. For the treasure, cf. AV X, 2, 31-32 (8 Ill Ardroduction).

24. Face to face: pratyaksam, directly, or elseférs to Brahman, in which case it would mean: 1$4& knower of the
visible [manifest] Brahman." TU I, 1 (8§ VI 10) camhs the latter meaning.

25. The Gods also come out of Nothing.

This "single limb," ekam tad angam, of Skambhadmretimes been interpreted as the linga, the nignowhich is a
symbol of the creative principle.

26. The Ancient One: purana, the original, primewaiciple, in BU 1V, 4, 18 (88 VI 11), related Brahman.

27. Portions: referring to the sacrifice of theysa& whose parts are distributed (cf. RV X, 90,17;8L1 5).

28. Golden Embryo: hiranyagarbha, as a manifestatidhe nonmanifested. Supreme. Skambha is pviem & him. Cf. R\
X,121,1(814); AV IV, 2,7.

29. Indra is here identified with the supreme God.

Face to face: pratyaksam; here too the other mgahiisible, manifest,” is also possible. It coblel understood that Indra is
the manifest form of the invisible Skambha.

31. For the birth of the Unborn, cf. RV X, 82, 6\(8 12); BU IV, 4, 20-26 (88 VI 11; VI 6).

32. Model: prama, it can also mean basis, founddtie., the feet of the cosmic purusa).

34. Whose wisdom. . . : prajna; one could alsosteta: who made of the directions his consciousness

35. Six. . . directions: the four cardinal poiragéther with the above and the below.

37. The waters: a clear reference to the intimatmection between the cosmic and the spiritual etesn(apah and satyar

38. An allusion to the cosmic Tree. Cf. RV III, 81(l 19 and Introduction).

40-41. The three lights are probably fire, moord ann. Cf. RV VII, 101, 2 (§ VII Bc Antiphon).

Mysterious: guhya, secret, hidden.

Reed of gold: a similar idea to that of the Gol@arm, but not referring here to the seed of theasptant as in RV IV, 58,
5. Three additional stanzas (vv. 42-44) have beeitted here because they are a digression frorthtérae of the hymn.
The Birth of God

Hiranyagarbha

4 "To the Unknown God," Deo ignoto, is the titlathsince the days of Max Muller, has usually bgieen to this solemn
hymn of praise and glorification of the Supremepadname is kept in suspense until the final anldaps later interpolate
verse.14 The poem chants the majesty of the coamibshe glory of its Master whom it is incumbenbngMan to adore.
One feels, however, that the rishi is tormentedi@sas enchanted by the splendor of a world so aed tangible, yet so
inexplicable and elusiw
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Three leading themes concerning the mystery otexi® emerge like melodies in a concerto, now sogrtdgether in
harmony and counterpoint, now repeated singly ¢in elashing effect. These three closely connectelbdies are all
expressed in the first stanza: (a) the origin afitg ("In the beginning arose the Golden Germb); the Lordship of God
("He was, as soon as born, the Lord of Being")ttie)human adventure of returning to the primetates("What God shall
we adore with our oblation?").

a) Verses 1, 7, and 8 explain the divine origiteims of the cosmic egg, well known to both thedndand other
cosmogonies. Something happened in the womb dbtipeeme; it stirred, evolved, it came to be, it ifemted itself.
Theological thinking will later say that the movamhéaf any, is seen only from our human point afwj but the Rig Veda is
not concerned with systematic development andathguage is both poetical and mystical, using sysitit disclose
themselves only to a meditative gaze, as is sugddmtre by the symbol of the risen sun, the mosepol symbol for the
hiranyagarbha, the Golden Germ. We cannot calffifsisstep a creation: God is not created. Norwarcall it evolution in
the usual sense of the word, nor a becoming, @Gsdffirst were not and later came to be. Vedic ginbinere struggles with
the primordial problem of the piercing into the weature of the Godhead and the luminous discowkitg dynamism and
life. God as God is only coextensive with beingefd@s a relative term, related to the creaturesy Smot God to himself;
Being appears when the beings are also there. Andprevious" to all this there seems to be aerirdl "divine" life, a
disclosure, an explosion, a birth inside the ultemaystery itself. The idea behind hiranyagarbtthas there is a productic
a process within the "womb" of the Ultimate. Be@tlwere is life, there is a birth in and of GodeTtassical term is
sacrifice, as used in verse 8: creation as a gaxrBut for this the Golden Germ has had to diselitself and be born. God
is born (even to himself). This is the mysterytagthymn. The Birth of God is our title.

b) Once born, the Golden Germ becomes the Lord,ahe of Being itself, in the general and alsohe partitive sense:
Lord of Being and of beings. He is the only kingdahe poet raises his voice in praise and celielraf the lordship, both
cosmic and human, of this unknown and nameless @lod, being a Father of all creation, transcends i his lordship
that gives unity and harmony to the whole world.

¢) Who, what, shall be the object of our worshigAihom shall we direct it? This question encompa#se whole of
human destiny: Man's struggle to overcome all erisal hazards in order to reach his final goalicivhin a way, is a
recovery of his primordial divine state. Two fundamtal ideas are contained in this famous line,atguklike a refrain at the
end of each verse. The first idea concerns the vanye of God; the second, our relation with him.

It is often said that this refrain tells us, certgj that there is a God, but that he is unknowet ttiis conclusion is not quite
in accordance either with the letter of the textvith its spirit. Nor is it in accordance with thein tenor of the Vedas,
which are not exotic texts or agnostic treatisésplain and majestic religious chants to the divasean integral part, indeed
the kernel, of human life. God and the Gods ariadivealities in the whole Vedic Revelation. Furthere, the text does not
literally say that the name of God is unknown,ifofact it discloses the name of God,; it says dh8t it is neither a proper
name, nor a substantive, nor a substance, nofray;thbut simply the interrogative pronoun itsélfiever has a pronoun been
more properly used instead of an unutterable anéxistent name. His name is simply ka (who?) ohe@ven more exact,
kasmai (to whom?).15 That this is the name of Pedjathe Father of all beings, is explicitly affied in the following mytt
which is reported with slight variations in sevesalts:

Indra, the last born of Prajapati, was appointethisyFather Lord of the Gods, but they would nategt him. Indra then
asked his Father to give him the splendor that thé sun, so as to be able to be Lord over thes@rdhjapati answered: "If
| give it to you, then who shall | be?" "You shiadi what you say: who? [ka], and from then on thas Wis name."l6 God is
an interrogation in the dative, a to whom? towahibm all our actions, thoughts, desires, are diced®®d is the
problematic and interrogative end of all our dynsmmi If the proper form of the Greek name for Gothévocative, the
Vedic name is a dative: it is not only the termimfocation, it is also the receiver of sacrificéeTcontemplative slant will
prevail, however, and the name will be the pure inative: ka and ultimately aham.17

This brings us to our second remark. The to whonotssimply a theoretical question; it is the objafcour adoration, the
term of our worship, the aim of the sacrifice. Gaghnot be "known" if by knowledge we understandesety mental
consciousness; he can be reached only by sacitifideoly action, by orthopraxis, the ultimate camcef all religion.
Sacrifice, moreover, needs to know only the intgative of God. The living God with whom the sa@gfiis concerned is n
a concept, not a defined and graspable realityrdiher the term of the actual sacrifice whichugfio constantly running the
risk of missing the target, finds in the dynamiawioom its justification and its reward. Sacrifiseniot a manipulation of the
divine, but the existential leap by which Man plesgas it were, into the not-yexistent with the cosmic confidence that
very plunge effects the emergence of that reatity which he plunges. The only oblation that thed of the Gods, of Men
and of the universe, can fittingly accept is th&atbn that enables him to go on creating the wbsldhe reenactment of the
sacrifice of himself, that sacrifice by which thend is called upon to be.18 By this act Man shamdbe cosmic process by
which God creates the world. The last verse exdimpla highly characteristic and important featoiréhe Vedas which we
term "cosmotheandric," with reference to a particuinion that takes place between the human andivhe, or, as here
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between the spiritual and the material, or, ingredther context, between the natural and the sapeal. This lifeaffirming
attitude is far from being a shallow naturalismadsucolic approach to life; it is a deeply religgoand consciously
theological attitude. We may substantiate thisibypsy commenting on the word rayi, appearing in ldt verse.

The word is commonly translated as "riches."1delives from the root ra-, to give, to impart, estow.20 Rayi is then a
gift, a present, in this instance bestowed on Mathb divine as a reward and as the fruit of aiBegroffered in integrity of
heart. It means both material prosperity and irtelhappiness, spiritual wealth. Here it is a gifgrace conferred over and
above Man's normal lot. When there remains nottorige desired, joy is full, and fullness of spiaitwvealth is rayi, a
treasure of riches, the symbols of which in Vedidgnce are cows, horses, chariots, food, sond,2fblt would be
"katachronic" to understand this symbolism as ewitteg a materialistic outlook, but it would be ms$ inappropriate to
interpret it in a discamate and spiritualized wayjf it were referring solely to intangible "graceAs we shall see later, the
word rayi is used in the Upanisads to express étteeawo factors or elements of the primordial gleuwhich are variously
termed Matter and Spirit, Grace and Life, Wealtd Bneath.22

iranyagarbha
RV X, 121

1. In the beginning arose the Golden Germ:

he was, as soon as born, the Lord of Being,
sustainer of the Earth and of this Heaven.

What God shall we adore with our oblation?

2. He who bestows life-force and hardy vigor,
whose ordinances even the Gods obey,

whose shadow is immortal life--and death--

What God shall we adore with our oblation?

3. Who by his grandeur has emerged sole sovereign
of every living thing that breathes and slumbers,

he who is Lord of man and four-legged creatures
What God shall we adore with our oblation?

4. To him of right belong, by his own power,

the snow-clad mountains, the world-stream, andédze
His arms are the four quarters of the sky.

What God shall we adore with our oblation?

5. Who held secure the mighty Heavens and Earth,
who established light and sky's vast vault above,
who measured out the ether in mid-spheres--

What God shall we adore with our oblation?

6. Toward him, trembling, the embattled forces,
riveted by his glory, direct their gaze.

Through him the risen sun sheds forth its light.
What God shall we adore with our obhtion?

7. When came the mighty Waters, bringing with them
the universal Germ, whence sprang the Fire,
thence leapt the God's One Spirit into being.

What God shall we adore with our oblation?

8. This One who in his might surveyed the Waters
pregnant with vital forces, producing sacrifice,

he is the God of Gods and none beside him.

What God shall we adore with our oblation?

9. O Father of the Earth, by fixed laws ruling,

O Father of the Heavens, pray protect us,

O Father of the great and shining Waters!

What God shall we adore with our oblation?

10. O Lord of Creatures, Father of all beings,

you alone pervade all that has come to b

Grant us our heart's desire for which we pray.

May we become the lords of many treasures!

1. The Golden Germ: hiranyagarbha, the source lofegdight, the Sun-God, the seed of all creat@in.RV X, 82, 5-6 (8
VII 12), which tells us of the cosmic egg conceiasda germ by the primeval waters. Cf. AV X, 7(88 3); SB VI, 1, 1,
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10-11; X1, 1, 6, 1-2 (8 1 6); CU 1lI, 19; SU IlI, &8 1 28); IV. 12; also KathU IV, 6 (8§ VII 40).

The Lord: lit. the one Lord, patir eka.

Sustainer: dadhara from the root dhr- to hold (wleettharma), to support, to sustain (the earth lischeaven). For ka cf.
SB 1V, 5, 6, 4.

2. Obey: upasate from upa (near) and the rootasit], to worship, to respect, to honor.

3. Slumbers: nimsatah from ni and the root mis-clvimay mean either "winking" or "sleeping.” Cf. AX, 2, 23 (8§ 1l 12;
MundU Il 2, 1 (8 VI 3).

Lord: isha, from the root ish- to be master.

4. The world-stream (surrounding the earth): rasa

5.Cf. RV 11,12, 2 (8 Il 4); also X, 66, 9, to Vighdevah, where it is said that

The Holy Ones engendered, according to Laws,

the heavens, the earth, the waters, plants, aesl.tre

As a help to men they filled the world with Light.

6. The embattled forces: krandasi, figuratively neebleaven and Earth, though it also suggests tm@arhelping the Gods
in their fight against the demons.

10. Lord of creatures: Prajapati.

Treasures: rayi. Cf. 88 Il, 6; 1l 34; VII Introduehbs. A literal translation of the last two versgs

What we, desiring, offer to you [in sacrifice],

let that be ours. May we be owners of gifts.

The Primordial Man

Purusa Sukta

5 "This Is the Man!" Ecce homo, could also servéthesfor this hymn, one of the most frequentlyotgd and most
important hymns of the Rig Veda. It reveals tohes¢haracter of the creation sacrifice: its all-esxng function in which
the entire universe is involved. It is neither arehedivine affair, nor a purely human endeavor, adlind cosmic process;
it is human, divine, and cosmic all in one. Thaitiss cosmotheandric. God, Man, and the univarsecorrelates. God
without Man is nothing, literally "no-thing." Manitkhout God is exclusively a "thing," not a persant a really human
being, while the world, the cosmos, without Man &t is "any-thing," without consistency and beiiigs sheer
unexisting chaos. The three are constitutively eated. It is this cosmotheandric communion, desdrilith such
inspiration in this uniqgue hymn, which has frigredrsome commentators and caused them either tanim@its importance
or to brand it as simply pantheistic. Nothing sapes Man from God. There is neither intermedianybarier between
them. To discover that nothing separates us from idirealization, which can often take the formhaf discovery of this
"nothingness."

The primordial Man is not simply another name fdrederonomous God, nor a mere euphemism for amawnic individual
Man, but the living expression of the ontonomic Mémat total reality of which we are a reflecti@neflection that contains
the whole, indeed, but in a rather limited and@dl often narrow way. God is not totally other thdan, nor is the world an
entity utterly foreign to Man. Man is more thanirgée individual and more than the sum of all indisals. Without this
internal and constitutive link with the whole oftiy, any life of contemplation would become shegoism or a kind of
spiritual narcissism. It would become the ivory éavef a wouldbe reality, rather than the building of a templataming all
that is. Authentic spiritual life or dharmic exist® amounts to assimilating in one's self the marinpossible of the purusa
condition of reality. The consecrated expressiant is realization, which means not only to beecaware of reality but
to become it; that is why many schools will sayt tisebecome aware and to be (that which one becamase of) are one
and the same thing.

Purusa is not only the cosmic Man; it is also thespnal aspect of the whole of reality. The venyoapt of person excludes
isolation, alienation, and solipsistic solitarinesgl expresses interconnection and unity. The girufgerson involves
essentially an internal relationship. Everythingttis, is a member of the one and unique purusaavVe an insight into the
working of the cosmic as well as of the historid aivine laws governing this integral biology issieare in the performance
of the sacrifice by means of which the body of pneusa is constantly dismembered and reconstruReal.time is this
process; the rest is only fallacy.

This hymn, of rather late Vedic times, though uratedly preu, describes the formation of the wortdf the body of the
primordial Man who is so vast that he covers arehewerlaps the earth, not only in space but algiorie, for he covers the
three ages of the past, the present, and the fufunlg one quarter of the cosmic Person is visitsld emerges into the
sphere of the manifested. Temporal life is onluarter of the whole Man. We find here the imagéheffour quarters of
reality, which has had a long history in the cossgatal conceptions of Man up to the present dayr kothe terrestrial
number par excellence and at the same time exgrédssenystery of reality, three quarters of whiohiaamortal, conceale
and unspoiled by the shadow of their own exterraifestations. On the other hand, nobody can dtamallong time on
one single foot, that is, on the external, empiniealm alone. To be conscious of a tree's roo¢s chot imply thei
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conversion into branches.

From the purusa, viraj, the first divine emanatipmceeded. This uncreated being, whose ontolofjication is mediatoric
in character, ascends and descends into every bathgvery activity; it is feminine, not only inrgger but also in role. Th
the feminine principle is born and from woman hdadé Men are born. With the birth of Men historgdins. But history is
not all, for the Man overlaps the earth and isteglalso to the Gods. These Gods stretch out thesa's body, just as
threads are stretched on the loom, and offer hianasblation. He is offered in his entirety accogdto the prescribed rites
and with the use of the proper elements, whiclrgpeesented by the seasons, ritual butter beiriggipne, wood for the
fire being summertime, and the offering being autum

In verses 8 to 14 the purusa sacrifices himsellispnembering himself and scattering around the ssag number of
portions for the completion of the work of creatidte performs an act of satfimolation so that the universe may come
being. From this sacrifice offered completely, tisafrom the limbs of the cosmic Man, come alhtié both animate and
inanimate: animals of every type (8, 10); liturdifcamulas (9); the four castes of men (12); thermiw powers (13-14).
From his spirit comes the moon, from his eyes the Fom his mouth Indra and Agni (fire), from Hiseath the wind, from
his navel the air, from his head the sky, fromfa&t the earth, from the ears the points of thegass--nothing, nobody, is
omitted. Verse 15 sums up the idea of the sacréficdthe last stanza repeats the underlying thaafghe whole hymn, that
the cosmic Man is the total sacrifice. By sacrificeation reverts to the Man. The sacrifice ofdchemic Man signifies
divine transcendence investing humanity. This uisi@esacrifice possesses a twofold dynamism, focltides a
sacramental downward movement of the All towardeaeh and a sacrificial upward movement of theldvtmward the All
these two aspects are inseparable one from the ptbeisely because of the unity of the integratifiae.

<Font=5Purusa Sukta
RV X, 90

1. A thousand-headed is the Man

with a.thousand eyes, a thousand feet;
encompassing the Earth all sides,

he exceeded it by ten fingers' breadth.

2. The Man, indeed, is this All,

what has been and what is to be

the Lord of the immortal spheres

which he surpasses by consuming food.

3. Such is the measure of his might,

and greater still than this is Man.

All beings are a fourth of him,

three fourths are the immortal in heaven.
4. Three fourths of Man ascended high,
one fourth took birth again down here.
From this he spread in all directions

into animate and inanimate things.

5. From him the Shining one was born;
from this Shining one Man again took birth.
As soon as born, he extended himself all
over the Earth both behind and before.

6. Using the Man as their oblation,

the Gods performed the sacrifice.

Spring served them for the clarified butter,
Summer for the fuel, and Autumn for the offering.
7. This evolved Man, then first born,

they besprinkled on the sacred grass.
With him the Gods performed the sacrifice,
as did also the heavenly beings and seers.
8. From this sacrifice, fully accomplished,
was gathered curd mixed with butter.
Thence came the creatures of the air,
beasts of the forest and those of the village.
9. From this sacrifice, fully accomplished,
were born the hymns and the melod
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from this were born the various meters;

from this were born the sacrificial formulas.

10. From this were horses born, all creatures

such as have teeth in either jaw;

from this were born the breeds of cattle;

from this were born sheep and goats.

11. When they divided up the Man,

into how many parts did they divide him?

What did his mouth become? What his arms?

What are his legs called? What his feet?

12. His mouth became the brahmin; his arms

became the warrior-prince, his legs

the common man who plies his trade.

The lowly serf was born from his feet.

13. The Moon was born from his mind;

the Sun came into being from his eye;

from his mouth came Indra and Agni,

while from his breath the Wind was born.

14. From his navel issued the Air;

from his head unfurled the Sky,

the Earth from his feet, from his ear the four dii@ns.

Thus have the worlds been organized.

15. Seven were the sticks of the enclosure,

thrice seven the fuel sticks were made,

when the Gods, performing the sacrifice,

bound the Man as the victim.

16. With the sacrifice the Gods sacrificed to thersice.

Those were the first established rites.

These powers ascended up to heaven

where dwell the ancient Gods and other beings.

1. Cf. AV XIX, 6, where a similar description isvgin. The word "thousand" stands for innumerableven for an infinite
number. Cf. also YV XXXI.

For the idea of the primeval sacrifice, cf. RV X, 8 (8 VII 7); X, 130 (8 1l 14); TS, VII, 1, 1,;AIB 11, 1, 2, 1; AB Il, 18
(VIN, 8); VII, 19 (XXXIV, 1); and 8§ Ill 27; 28.

For the purusa in general, cf. AV X, 2; XI, 8, 4:#4c., and for the Upanisadic idea of the purak&§ VI 7.

2. The equation without any further qualificatidrttoe idam sarvam, "all this" (the universe), witle purusa has caused t
hymn to be labeled pantheistic.

The "Immortal spheres” is generally understoochasdods, who are nourished with amrta ,the drinknofiortality.

At least six different versions have been givethefsecond part of this rc-- an interesting tektiie theology of food.
3.Cf. RV, 164,45 (8 111); AV I, 1, 2.

5. From him: tasmat, the one quarter of the purusa.

The Shining one: viraj, "the cosmic waters" (Edge)t "the cosmic egg" (Raghavan), "Mother principfenahat,"

"yoni" (V. S. Agrawala). It can be understood deminine principle, a kind of "primitive shakti" Rou), a cosmic source,
a womb fecundated by the purusa. The union of ingj purusa gives birth to viraja (son of Virajj. RV X, 72, 4-5 (8 VII
2); AV VI, 10 (the whole hymn is to viraj); IX &; XI, 8, 30; BU IV, 2, 3.

The theology of viraj might offer a fruitful poif encounter between the different notions of tre tincreated emanations
of the Supreme which are to be found in more thanreligious tradition: shakti, logos, wisdom, gppreexistent Christ,
etc. The end of this rc can be interpreted thusstrstched himself further as Gods, men, etc., lieeareated the earth and
the astral bodies."

6. Cf. RV X, 81, 1 (8 VIl 7). The trinitarian chatar of the sacrifice has been stressed time aaith &y scholars of differe
ages: the three seasons, the three elementsyéeedtierings, and, more particularly, the trilagfysacrifice, sacrificed, and
sacrificer.

7. A. K. Coomaraswamy renders this freely: "Theydmthe first-born Person their sacrificial victim

"Heavenly beings: sadhyas, "a class of semi-dibiiags" (Dandekar), "a class of ancient Gods oridgrds" (Edgerton),
"a class of celestial beings, probably ancientrdivdacrificers" (Griffith), "an old class of diviteings" (Macdonell), "those
who are not spiritually realized" (Renou). Cf. QU 10

Seers: rishis, prophets.

To sprinkle is here a cultic, sacrificial act. M@amce born on earth, is being sacrificed againlbiha powers of the world.
8. From this sacrifice, fully accomplished: sarvaltiie integral sacrifice (consummatum est !),gherifice of everything
without residue, the holocaust. "The sacrifice ik the omniformed purusa was sacrificed" (Saydlsalrifice
completely offered" (Zaehner, Macdonell), "fullyfefed" (Bose), "offered as whe-offering" (Edgerton), "great genel
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sacrifice" (Griffith), "sacrifice offert en formetale" (Renou), "vollstandig geopfertes Opfer" (@wr), "from this sacrifice
of the Cosmic Being" (Raghavan), etc.

9. Hymns: rcah.

Melodies: samani.

Sacrificial formulas: yajus.

12. The first clear mention of the four great sbdigisions. Common man. . . : vaishya. Lowly setiudra

15. Man as the victim: purusam pashum, the purssmanal for the sacrifice. Important passageHertheory underlying
human sacrifice. The shruti suggests that it isgederation (occurring only when man is likenedrianimal). Cf. the
legend of Shunahshepa (8 Il 23).

16. First established rites: dharmani prathamaing first ordinance” (Macdonell), "statutes, ordicas” (Griffith), "the first
religious rites" (Zaehner), "die ersten Normen (@gders)" (Geldner), etc. Cf. RV I, 164, 50; X, 130(8 1ll 14); AV VII, 5,
1(811115); SB X, 2,2,1 (811l 21).

The Sacrifice of God

Devayajna

6 In the Brahmanas we find on the whole the sam&lideas as in the Vedas regarding the originshére the prelude of
Being is developed and emphasized along the lihbeeacosmic sacrifice and its liturgical meaniRgajapati procreates by
summoning his creative energy, by performing thahlng concentration known as tapas. Not havingtang out of which
to create the world, he has to resort to himsé&mdmbering himself, offering himself as a sacefifalling into pieces so
that life is drained from him. The creatures helegotten are not only the whole of him, so thdtemthe creatures are
there, there is no longer place for him, but afsytabandon him--because he is no longer! It ifuthetion and privilege of
Agni, whom we could call the divine Redeemer, tworapose him. The waters, hearing of Prajapatissdn, run to his aid
and offer the agnihotra sacrifice and thus Prajapabvers his life. Here is a perpetual processeatth and resurrection,
described in detail by one of the texts that tteesttheme: "He reflected upon himself, 'How cdmihg these beings into n
body again? How can | get them back into my bodg® dan | become again the body of all these thitREA vivid
description follows as to how Prajapati made hifnaelumber of bodies in order to win back his doeat

Creation is pictured here as the self-immolatiothefCreator. It is only because Prajapati saesficimself fully that he can
give to creation his whole Self. It is only by theme sacrifice in the opposite direction, by threesaacrifice in which he h
himself been offered as oblation, that Prajapathstched back from death. He has been sacrifivédha lives; he has been
dismembered but stays the same because the sabidficrecomposed him. This almost dialectical sitnanay explain wh
in some texts Prajapati is considered to be hattahand half immortal. These utterances may beidened as descriptions
of that primordial act which, being primordial, iscends time and thus cannot be relegated onhetbdginning. It is not
possible to express simultaneously in adequatestdrmtwo poles of the event, if we may call ann¢tieat act without
which no other "happening" has any possibility appening!

It is unfortunate that certain interpretationshade and similar texts have given the impressianttie Brahmanas deal only
with empty ritualisms or magic procedures, or etret they do not relate to the present-day formurhan consciousness,
but mirror a form of mind that might perhaps bdezhprimitive if it were less sophisticated. Thia¢tte are obsolete parts
and metaphors that to a certain type of mind sagttshould not discourage our attempt to understao@ deeply the still
valid message of the Brahmanas.

<Font=5Devayajna
SBIl, 24,1

i) In the beginning, to be sure, the Lord of creasuvas One only. He reflected, "How may | be pgaped?" He kindled his
own ardor, performing this very act with fervor. generated the Firstborn from his mouth; and bexaasgyenerated him
from his mouth, therefore the Firstborn is a consuaf food.

SBXI,1,6,1

i) In the beginning, to be sure, this world wagevanothing but a sea of water. The waters desii¢ow can we be
propagated?" They kindled their own ardor, perfogrthis very act with fervor. While summoning theieative energy
they warmed up and a golden egg was produced.aAtithe, to be sure, the year was not yet exisfiings golden egg
floated about for as long as a year.

SB XI, 1, 6, 17

iii) The highest Lord said to his father, the Larfdall creatures, "l have found the sacrifice thdfills wishes: let me do it
for you!" "Be it so!" he answered. He accordingBriprmed it for him. Having sacrificed, he [the k@t of creatures
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desired: "Would | were everything here!" He becaleeBreath, for Breath is everything here.
SBXII, 7,1,1

iv) Brahma, the self-existent, was performing fdreoncentration. "In fervid concentration,” he eefkd, "there is no
infinity. Come, let me sacrifice myself in livingihgs and all living things in myself." Then, hagisacrificed himself in all
living things and all living things in himself, leequired greatness, self-radiance, and sovereignty.

SBIIL9, 1,1

v) Now the Lord of creatures, having brought fditing beings, felt himself as it were emptied. Tdreatures turned away
from him; nor did they abide with him for his jopéfor his sustenance.
SBX, 4, 2,2

vi) Having brought forth all things that exist, fedt like one emptied out and was afraid of death.
SB VI, 1, 2,12-13

vii) When he had procreated all the beings anduough the whole gamut of creation he fell integas. . . . When he was
fallen into pieces, his breath departed from thdstnof him, and when his breath had departed, ttds@bandoned him. He
said to Agni, "put me, | pray you, together again.”

TB11,3,6,1

viii) When he had produced the creatures, Prajdpkiinto pieces. Being reduced to a (mere) hbarivas lying exhausted.
He uttered a cry: "Alas, my life!" The waters heaih. They came to his aid and by means of saeriicthe Firstborn they
restored to him his sovereignty.

i) In the beginning: idam agr'eka evasa.

The Lord of creatures: Prajapati.

May | be propagated: prajayeya (passive of pra-jpiative to express possibility or probabilitytive near future), to be
born, to be begotten and born again, to be propdgat

He kindled his own ardor, performing this very aith fervor: tapo 'tapyata, warmed up his own heat.

The Firstborn: Agni. Cf. SB Il, 2, 4, 2: "He thusrterated him the first [in the beginning: agreltef Gods; therefore Agni
[is he called], for agni, it is said, is the sanseagre." and in the same text Agni is called agaiva, the First. Cf. also SB
5,1.1.

i) In the beginning . . . this world was watet:,liater was in the beginning, apo ha va' idane.aginey desired, "How can
we be propagated?": ta akamayanta kathamnu pragyem SB XI, 1, 1, 1, Prajapati is identified tigajna and this latter
with the year (Agni, death, and time). In SB X161,13 Prajapati considers the year as a countasphimself. The waters
are also the result of a sacrifice.

iii) The highest Lord: Paramesthin.

The Lord of all creatures: Prajapati.

Paramesthin has already performed this sacrifieediiming the waters, SB XI, 1, 6, 16); Prajapatfqrens it repeatedly and
the whole world of Gods and beings appears (vv.349 procedure is that each time one perfornw iafiother:
Paramesthin for Prajapati, the latter for Indra,don and Indra for his brothers Agni and Somaseliiwe deities went on
performing this wish-fulfilling sacrifice.

Breath: prana.

iv) Brahma, the self-existent, was performing fdreoncentration: brahma vai svayambhu tapo' tapyata

No infinity: na . . . anantyam, no "-ending," no limitlessness.

v) The exhaustion of Prajapati is literally an eyipg of himself.

vi) Afraid of death: sa mrtyor bibhayam cakara. Hoam Prajapati be reintegrated? Is self-oblatiangyto be the only
means? The root srj- used here means, as in theding text, to create, to produce, to bring foaiig also to emanate.
vii) He fell into pieces: vyasransata from the remns- to fall asunder (as a result of "runnirrguigh the whole creation").
His breath departed: visrastat pranah, i.e., deadied.

Put me, | pray you, together again: tvam ma sanidRestoration is achieved by self-oblation, thriougni.

viii) Being reduced to a (mere) heart: sa hrdayduid 'shayat, says the text, and the commentary: dmidayamavashesah
san vyavahartum ashaktah lit. "being reduced ttézet, he was unable to manifest [express].” heiotvords, only the
heart of Prajapati remains, all his other partsftecome creation. God is the heart of the world!

Life: atman.

In the Beginning

Agre

7 In the beginning, that is to say, at every beigipnThe Upanisadic speculation interiorizes theletof the Vedic messag
but not along temporal lines. The interiorizatiemwiithin Man certainly, but it is not temporal, feimordial Man is not
considered as a historical being. The "beginnirfghe cosmological hymns corresponds with the bagopof Man, but it i
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not only or mainly a historical beginning or a tesrgd origin, but rather an ontological principléehéprocess by which
Being springs to "Be" concerns not only the pagherarchaeological foundations of the universeusrown temporal
origins, but also our profound inmost structure Khow this process means to be involved ontolobyigalit. One does not
reach the "beginning"” by riding back on a tempbred but by piercing deep into a Being whose cereat made of time.
The Upanisads relate the dawn of human consciosishin becomes aware of himself and by this sakeemomes aware
of his solitude and of the way to break througfftis is not just the desire of another, even aitlaer like him or a part of
him; it is a dynamism toward the fullness of théf She integration of the Self with the entire uaise. To become aware of
the Self does not mean to be conscious of one'sselfyon the contrary, it means to have lost aawykering after the small
self (ahamkara) and, being lost to one's selfjsoaver, recover, be, the Self (atman).

The first experience is the human experience dfustd, of darkness, of anxiety. This experiencelueed to its very end,
leads to the overcoming of its negative aspecttha@@verwhelming discovery of the joy of tlhhe imigaable. There is
certainly a return, though it is not by any meamstarn with empty hands. But we are still in threlpde of the whole
cosmic adventure of all that is. The selectioreats gives an idea of how the Upanisads echo vieavédas have chanted,
and how they orchestrate the tunes of future Indpeculation.24

<Font=5Agre
BU, I,2,1

i) 1. In the beginning there was nothing here wieatsr. All this was swathed in Death--in Hunger,Hanger indeed is
death. Then he resolved to himself: "Would thaad la self!" So he moved around in worship. Whilevas worshiping,
water was born.
BU I, 4, 1-5; 17

i) 1. In the beginning this was the Self alonethia form of a Man. Looking around he saw nothirtatever except himse
He said in the beginning: "l am" and thence arbsetame "I." So, even today, when a Man is adddes$gesays in the
beginning, "Itis I," and then adds any other ndmaenay have. Furthermore, since before the worltec® be he had
burned up all evils; he is Man. He who knows thé@durns up whoever wants to be before him.

2. He was afraid; so, even today, one who is aheals afraid. He thought to himself: "Since nothéxists except me, of
what am | afraid?" Thereupon his fear vanishedpfarhat should he have been afraid? It is of @sddhat fear arises.

3. He found no joy; so, even today, one who isialhe finds no joy. He yearned for a second. Haumecas large as a man
and a woman locked in close embrace. This selphisto two; hence arose husband and wife. Thegefas Yajnavalkya
used to observe: "Oneself is like half of a spdiag That is why this void is filled by woman. Haswnited with her and
thence were born human beings.

4. She thought: "How can he unite with me, as telinaught me forth out of himself? Well, | will lidnyself." She becan
a cow, but he became a bull and united with henddecattle arose. She became a mare, he a staliedhjecame a she-ass,
he a male ass. He united with her and hence siogfetl animals arose. She became a she-goat, hga@aheshe became a
sheep, he a ram. He united with her and hence godtsheep arose. In this way he created everythatgexists in pairs,
down to the ants.

5. He realized: "l indeed am creation, for | progldi@ll this"--for he had become the creation. Aaduno has this
knowledge becomes [a creator] in that same creation

17. In the beginning there was only the atman, @ng. He desired: "May | have a wife in order tovlaffspring; may |
have wealth in order to perform a work!" For deseaches this far. Even if one wishes, one canbi@iio more than this.
Therefore, even nowadays, if a man is alone, heedesMay | have a wife in order to have offsprimgay | have wealth in
order to perform a work!" As long as he does ndaaiwbeach of these [desires], he thinks himselfeancomplete. His
completeness, however, is this: the mind is hi§[&&han]; speech is his wife; breath is his offisgr the eye is his human
wealth, for he finds it with the eye; the ear is divine wealth, for he hears it with the ear; bloely [atman] is his work, for
he works with the body. Fivefold, indeed, is therice, fivefold is the victim, fivefold is the nma Whatever there is, the
whole universe, is fivefold. He attains all thihavknows thus.

AU 1,14

i) 1. In the beginning this was only one, thefSab other thing that blinks whatever. He thougthhimself: "Let me now
create the worlds!"

2. He created the worlds of water, rays of ligleatth, and the waters:

Heaven and beyond is the world of water;

the sky above is the world of light;

this earth of us mortals is the worlt of death;

what lies below is the world of waters.

3. He thought [again] to himself: "Let me now ceetlte protectors of the worlds." He raised a mamfthe waters an
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conferred a form upon him.

4. He brooded over him. Once this was done a miouatke open, similar to an egg. From the mouth tleed/¢ame out and
from the Word fire.

TU I, 6-7

iv) 6. Nonexistent himself does he become

who thinks that Brahman is Nonbeing.

The one who knows that Brahman is,

he himself is recognized to be.

Next there come the supplementary quest

Does anyone who does not know Brahman

proceed at death to the other world?

Or is it only the one who knows

who attains, at death, to the other world?

Brahman desired: "Would that | could become maret!he procreate!" He practiced fervid concentratiencreated the
whole world, all that exists. Having created it,denetrated within it. Having penetrated withirhig, became both the actual
and the beyond, both the manifest and the unmapifeth the founded and the unfounded, both thedons and the
unconscious, both the real and the nonreal. THébez@ame everything that exists here. That is wiex call the real.

7. On this there is the following verse:

In the beginning all this was Nonbeing only.

Therefrom, indeed, was Being born.

That Being made itself by it self.

Hence this is designated the well-made.

That which is the well made, that is the essencel Janly] he who attains the essence becomes fblliss. For who could
otherwise live and breathe, if this space werebties? It is this [essence] which gives bliss. Whean finds absence of fear
and a firm ground in that which is invisible, se#fs, inexpressible, nonstable, then he attainstéite of fearlessness. But
when he makes even a fine difference [betweenttharaand himself], then he has fear, and thisas¢har of the one who
thinks himself to be wise.

SuU v, 18

v) There where there is no darkness,
nor night, nor day,

nor Being, nor Nonbeing,

there is the Auspicious one alone,
absolute and eternal;

there is the glorious splendor

of that Light from whom in the beginning
sprang ancient wisdom.

MUND U I, 1, 6-7

vi) 6. That which cannot be seen or grasped,

is without family and caste, without eyes and ears,

without hands and feet, eternal, ornnipresent,

all-pervading, most subtle--that is the Immutable,

regarded by the sages as the source of being.

7. As a spider spins and withdraws its thread,

as plants grow on earth and hair on the head

and body of a living man, so also

out of the Imperishable springs forth this all.

i) Death is here cosmic and spiritual, it is hiraggrbha ; hunger is personal and material. Thesevar facets of the same
entity i.e., Death. Prajapati is the eater of faafdgll this universe; he eats whatever he hagede®eath itself desires an
atman. Death is the universal background which lepgeeverything.

Praise,worship (arka) has here a cosmic signifieaalso a pun is used in order to explain the liftthe waters and of the
fire later on (the root arc-, to shine, to praeseq arka, water or fire).

4-6. Cf. 8114,

ii) 1. Cf. 8 VI 8 and also MaitU ll, 6.

A Man: purusa, person, the primordial Man, the thig principle as in RV X, 90 (§ 15). We have here of the most
powerful accounts of the rise of human self-conssi@ss: the birth of reflection. The "I" is botle #tham, unique and One-
without-a-second, and also the still-to-be-libeddtevhich in spite of everything has no name othan "I."

| am: aham asmi. This is one of the highest reiglatof reality, which should not be hypostatizedm a "He." That is t
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say, "l am I" is not interchangeable with "He if'with "I am He," the first being only a mentaibjection and the second
sheer blasphemy. Cf. KausU |, 6 (§ V 4) for théntiglace of the He: "What you are that am I" (y@arh asi so ‘ham asmi.).
The Sanskrit pun is untranslatable: purva, befane; us-, to burn, give pur-us-a, the Man.

2. Real anxiety is only fear of fear and thus adref utter nothingess. Our own image is frightgnirhen it reflects its
hollowness (cf. CU VIII, 7, 1 sqg. § VI 6). A procesf "conscientization" can rid us of dread, fonfadence in the power of
the mind tells us that, if there is nothing to ffign us, we have no reason to be fearful.

3. Again a play upon words: the Self split (patato husband (pati) and wife (patni). The ardhshaara character of mar
here symbolized. Man is androgynous as an anthogjuzl reality. The desire for a second is onljhadic when it is a
holistic movement toward integration, i.e., wheis ihot concupiscence but love.

5. To "become a creator" does not necessarily rteeba so substantially but to create along with,hie, to be, in the
functional sense, creator, i.e., creating, becausk a man really creates. No mystic would derg/eRperience, whatever
wording one may use in order to describe it.

8-10. Cf. § VI 9.

16. Cf. § 111 27.

17. Perform a work: mainly sacrifice, but secularkvmay also be understood.

Incomplete: akrtsna. Cf. SB X, 5, 3, 8.

His completeness. . . : i.e., man contains evangthiithin himself, his mind (manas), speech (vAtgath (prana), eye
(caksus), and ear (shrotra) being the five corestitsiof the human being. Cf. TU I, 7.

Fivefold . . . sacrifice: the pancamahayajna. Qfl 83.

iii) 1. The same verb is used throughout: srj-reate. The operative words are here again: idam,ace, atman, loka.

2. A free translation is given in order to avoigpknations and awkward sentences where the meaaargs to offer no
difficulty.

3. The central position of man (purusa) in creatfohereby stressed. Cf. CU lll, 13, 6.

The atman gives a form to man; here the root mutorassume a shape or substance, is used. Marfaim already
solidified.

4. Cf.CU I, 19, 1.

iv) 3-5. Cf. 8 VI 7.

6. To know is to become the known. Knowledge ingassimilation and to know the nonexistent theesfisr self-
annihilation. Every discourse on anything, everttenUItimate, belongs to the objective order ofdiseourse itself. In a
way it is not only the subject, but also the ohjedtich sets the level of communication.

7.CU VI, 2, 1-2 (8 VI 2) contradicts the affirmai of Nonbeing as the origin of Being.

Well made: sukrta; just as in AU I, 2, 3, it iscsaf the purusa that he is a thing "well done," I'yweoduced,

well created

Essence: rasa. Cf. brahmarasa in KausU I, 5 (8 V 4)

Bliss: ananda.

Atmosphere: akasha, the all-pervading space.

Absence of fear: abhaya, fearlessness, peace \CYIA40 (8§ 1l 35) and AV XIX, 15 (§ Il 36).

Firm ground: pratistha-, support, foundation.

Nonstable: anilaya, lit., homeless, without nilagestin¢-place, abode, dwelling.

Thinks himself to be wise: viduso manvanasya; tieeevariant reading: vuduso manvanasya, i.ee wighout thinking.
8-9. Cf.8 VI 7.

V) Auspicious one: Siva.

Light: Sawvitri.

Cf. the tat savitur varenyam of the Gayatri mantra.

vi) 6. Immutable: avyaya, unchangeable.

Source of being: bhutayoni, the womb of existence.

7. For the image of the spider and its threadBtkll, 1, 20 (8 VI 4), SU VI, 10 (8 VI 2), and, winother meaning, MaitU
Vi, 22 (8 VI 12).

Out of the Imperishable: aksarat. Cf. MundU 11118 VI 7).

8-9. Cf. 811 11.

The Transcending Immanence

Antaryami

8 The Vedas have described the One as neither Beiniyon being, and the Gita now closes this saediiprepeating the
same idea, affirming that the One is neither immé&ner transcendent but both at the same timeumigue manner. The
Ultimate is the source and origin of all and yeitself not contained or limited by anything. Hartscends all immanence
and is immanent in all transcendence. He manifésiself in and through the cosmos; each creatdlects a portion of his

glory.

The divine mystery, which is to be seen and contateg,25 opens up that unique and thus incompatailgieledge of the
divine which is not obtained by abandoning creatiahby piercing through it. Transcendence doeswesn flight from the
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world, nor does immanence for the Gita mean beittgrgled in the world, in the net of samsara. Ngiteeing God in
creatures nor seeing creatures in God is enougé #re to reach that undivided insight and integta&ixistence which
surpasses all understanding. He is not only thenhety and the end; he is also the in-betweenntitklle, the very process
from one "end" to the other. A new human eye isfiiigent. The own divine eye is needed.26 Thearnsif this eye can no
longer be described: the seeing and the seen ardeocause the knowing and the known have becaoarid igpht of lights,
beyond the darkness," which is nevertheless "apidirihe hearts of all."27

<Font=5Antaryami
BG IX, 4-5

i) 4. By me, by my unmanifested form

all this world is pervaded.

All beings subsist in me, but |

do not reside in them.

5. Yet beings subsist not in me.

Consider my sacred mystery.

My Self is the source and support of all beings,
yet subsists not in the

BG X, 2-3; 20; 39-41

i) 2. The hosts of Gods do not know my origin,
nor the mighty seers,

for | am in every respect the beginning

of both Gods and seers.

3. He who knows me as unborn, beginningless,
the great Lord of the world,

he among mortals is undeluded

and freed from sins.

20. | am the Self seated in the heart

of every being.

| of all beings am also the beginning,

the middle, and the end.

39. Whatever, O man, is the seed of all things,
that too am |.

Without me no being, moving or inert,

is able to exist.

40. There exist no bounds to the diffusion of myrigis.
What here | have disclosed

illustrates, O strong One, but slightly the extent
of my infinite glory.

41. Whatever is endowed with glory and grace
and is full of vigor,

that, you may know, is only a fragment

of my own splendor.

BG XIll, 15

iii) 15. Outside and within all beings is he;

he moves and he moves not;

because of his subtlety, incomprehensible;

far, but yet near.

i) 3. Cf. §138.

4. Cf.BG VII, 12.

Unmanifested form: avyakta-murti, hidden (unmarjfeaemanent) form (shape, icon, image).

Subsist in me: matsthani, and dwell: avasthitah lsontain the root stha- to stand.

5. Sacred mystery: yogam aishvaram; yoga, uniowepaneans of union, connection.

The word bhuta, thing, being, appears four timesigmshloka: once as subject and the three oitmesstforming part of a
compound. The divine is bhutabhrt, the supportedfitys, bhutabhavana, the origin, source, brifigeh of beings, but is ni
(na) bhutastha, subsisting in them. Cf. "The ursaktord hidden in all beings" (SU 1V, 15).

ii) 2. Origin: prabhav:
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Beginning adi, source.

3. Unborn: aja.

Beginningless: anadi, with no origin. Cf. BG XI112.

20. The name Gudakesha, "the thick-haired," rafgrid Arjuna, has been omitted here.

The beginning, the middle, and the end: adi, madagta, not only temporally as birth, life, and tthedut also ontologicall
as origin, sustainer, and goal of everything.

39. O man: Arjuna.

Seed: bija. Cf. its importance in the universal bgiism of any agricultural civilization and its uetraditional Indian
philosophy.

40. Glory: vibhuti, the divine manifestation.

41. A fragment of my own splendor: tejo' mshasamhbha product or a part of splendor, a fragmemflafy, a portion of
refulgence.

ii) 15. Incomprehensible: avijneya, unknowable.

Some interpret "far" as "far from the ignorant”" anéar" as "near for the wise," but the sentencg atso have an
ontological meaning.

C. THE ELEMENTS

Mahabhutani

May the gleaming Waters
who took Fire as their germ
be for us blessing and joy!
AV 1, 33, 1B

The Word has been spoken and has broken the drgiieace. The cosmic principles are there as fiagmof this broken
silence. All this is only the beginning. Before theman gaze is directed inward and toward the dpleof the Lord, Man
meets the elements of this universe, encountens,tard is gripped at the same time by awe and tnjration. The world i
the first manifestation, the primordial revelattonMan. It is not individual things that stir himagination but the primordial
elements of the world. All these elements are atamd the same time both material and spiritudeda, a division betwes
matter and spirit seems to be drawn only at a tdér in an artificial way, and only for practigairposes. Nothing solely
spiritual or solely material exists in the rangeaf common experience.

There is one Upanisad reflecting the evolutionuwhln consciousness, while it continues at the sangethe most
authentic Vedic line:

He who is abiding in the earth, yet different
from the earth, . . .

He who is abiding in the water, yet different
from the water, . . .

He who is abiding in the wind, yet differe
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from the wind, . . .56

The very word antara used here means both "différem" and "interior to." This total vision of trEdements is not
concerned with the physical or the scientific alaore for that matter, with the merely allegoricalspiritual, but with the
integral experience of an undivided though difféiaed whole, which has its own role to play arsdoivn constitution to
maintain.

He who sees "the waters" only as a colorless nateguid with certain physical properties will gly fail to know what the
word has really meant to mankind, nor will he knetat water really is. He who, on the other handjexets or even
despises the internal physical structure of watdrdoes not bother to study its properties willa@yumiss the point.

Is it possible for the men and women of our tineesrjoy so innocent and holistic a view of the edais of the world? The
qualified answer, impossible for us to develop hexguld be yes, provided we do not look at ourselethe same time.
That is to say, we can still have an ecstatic atefral view of the universe if we cease to claiprigileged and exceptional
position for Man, as if he were the goal and thalfproduct of creation. How this second conditian be fulfilled is
another problem altogether. It is neither desiralolepossible to go back to a precritical stage peuhaps there is another
step open to our generation, a step that goes dethermerely outward self-forgetting look and almrslas equally
unsatisfactory the claim of Man to be a neutraktter of this world and king of the whole earthovitever that may be, this
anthology may help the reader to follow the coufséne human pilgrimage by reenacting the past wigiiesent awareness.
Doing so does not make us people of the past;®adhtrary, it prevents us from being excommunitétem the common
human-- and cosmic--adventure. Nothing is moredvatinan to be obsessed with modernity and pretefatdet the past.
Roots do not produce flowers, but neither can ther8owers without roots.

Yet another word may be required regarding thegota the function of the elements. Any visionameept of Man needs
a horizon against which the vision emerges anadtineept is meaningful. This horizon is Man's unded and more or less
conscious picture of the world. Ultimately the ifiggble pattern of all human understanding is lthea an accepted
cosmology. Man cannot get rid of matter, and hisemi@ conception of the world is reflected in afyhis supposedly
spiritual intuitions.

The Vedic cosmology is not our special concerrhia anthology, but we need to be acquainted withesof its features in
order to understand how the Vedic Revelation vietthedworld. Many centuries ago, before the scientiorld view,
culminating in the splitting of the atom, led t@thredominance of the quantitative, man had a moaétative conception
the irreducible factors that underlie all manifiesdlities. For modern Man Matter and Energy (inespf their different form
and interchangeability) can be said to form thelamental elements of the universe. Against thisistimoutlook, Vedic
Man was more pluralistic and believed, as was @migoof many other ancient cultures, in the existeof certain basic
elements of a qualitatively different nature whistderlay the constitution of the universe. Theseneints should not be
understood against the background of a rigid atdh@ory; they were to a great extent interrelated\sere sometimes even
interchangeable, so that the Vedic intuition refessexample, to fire being born out of the watérse elements are not
individual and separated constituents of a whoterather, vectors or forces pervading the engsdity. The elements are
the real symbols standing for the ultimate conetita of reality; they are the primordial "stuff"tbie world, but their being
the cornerstones of reality is a symbolical andsewntific or merely physical being. They standtfee underlying unity
behind the manifold appearances of all that thegtsytize.

Out of the five classical elements and othersdbatd perhaps have been chosen, we give heredexterning only three,
which we may epitomize thus: water as the realitfple creation, earth as the creation par excedlesned wind as the
dynamic of the cosmos after creation.57

a) Waters
Apah

In almost all traditions of mankind the waters qoga special place, being either uncreated or prediin a very peculiar.
way. In the Shatapatha Brahmana it is said thatwere produced out of vac, the word:58 the fitstrent out of the first
"principle." The waters are the primeval elememgrgthing else rests on them. They belong to theethvorlds. The ritual «
the Shatapatha Brahmana states several timesabsetlg and other utensils must be thrown into @itens after being used
in the sacrifice, precisely because these watertharbasis and foundation of the universe. Itilissscommon practice in
everyday life to immerse idols (murtis), utensilsed things, in the sacred rivers. Moreover, dextkakildren and holy men
are not cremated but are returned either to thtt earto the waters.59 All this symbolizes the sdhieg: the return to the
origins.

The waters possess an integral reality, and treyshiave healing power.60 Purification is theirtfaathropocosmi
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function. The waters possess also a certain iniateecharacter. They are neither air nor earty tire on earth but come
from heaven; they bring life but they can alsodtbal; they purify but they can also be muddy; thew on the surface but
there are also internal rivers of water in thelgaas well as in the individual; they take all farand have unlimited freedc
but yet they are not supreme.61 Waters convey @igirergy, just as in more modern parlance blotliigonveyor of
human life, but they are not the divine principihat is more powerful, more self-confident, largard deeper than the
fathomless ocean? What is more mysterious, morgdegkenore capricious, and more overwhelming tharrdins, the
vehicles of fertility?62 What is more vital tharethivers, which, like arteries, vivify the earthdaall living beings?63 What
is more ambivalent than the waters, which on theltand you cannot live without, while on the ottiey may
unexpectedly flood the land and drown you? No worldgt the Spirit of the waters, the apam napaheRig Veda,64 not
only has a direct counterpart in certain otheritiaus (such as the Avestan being of the same rivng in the depth of the
waters and surrounded by divine spirits) but regmeswhat amounts to an invariant in all ancieftuces of mankind.

He, the Son of the Waters, of color unfading,

performs his work within the body of another.65

Agni is the "Son of the Waters"; he dwells in thater.66 Fire and water belong together. At thetxfthese waters we
find prayer welling within us and in prayer becoaveare of the marvelous harmony of this universettie Waters, O Lori
is your seat!"67

The intermediate character of the waters coulddseribed also from a cosmological point of vieve thaters are neither
solid like the earth, nor intangible and gasedkss the air or the wind; they possess many of ta&ufes of solid matter and
many also of the more spiritual elements. It iicdidt to conceive of the spirit being unleasheahfrthe earth, while air and
ether possess no "earthly" properties at all; theevg, however, occupy an intermediate positioncamtiain both the
movement and life of the airy elements and theityand consistency of the solid: they are aliveg&ally, it is interesting
to note the fact that many cosmologies award pritabstatus to the waters rather than to any obther elements.

The following is a stotra made up of short senteridonging to longer passages.

The Primordial Waters

Agre apah
15
SBII,6,1,7

i) The essence of plant life is Water.
SB IV, 4, 3,15

i) Water is the elixir of immortality.
SB VI 8,2,3

iii) For from the Waters is this universe produced.
SB VL 8,24

iv) In the Waters, O Lord, is your seat, thatisthe Waters, O Lord, is your womb.
SB VI, 4,1,6

v) Of this universe, it is in truth the Waters thatre made first. Hence when the Waters flow, #nesrything here,
whatsoever exists, is produced.
SB XIl, 5, 2, 14

vi) The Waters are the foundation of all this unsee
SB X1V, 3, 2,13

vii) "Glory to the Waters!" The Waters, to be suaee a resting place for all the Gods.
TS1,2,1

viii) May the Waters, the mothers, purify us.
TS, 2,2
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ix) Hail to you, divine, unfathomable, all-purifygniVaters!

i) Essence: rasa, sap, i.e., the vital juice ofifglaCf. sapientia, i.e., the sapid science, kndgdethrough taste, personal
experience.

i) Elixir of immortality: amrta. Cf. also MaitS 11, 9 (apo vamrtam).
iv) Lord: Agni.

vi) Cf. the same text in SB VI, 8, 2, 2.

Foundation: pratistha, underlying principle, basgpository, support, standing place, receptacle.
The Divine Waters

Apo devih

16
RV VI, 49

1. Ceaselessly they flow from the depths, pureensleeping, the Ocean their sponsor,
following the channels ordained by the Thunderer.

Now may these great divine Waters quicken

2. Waters may pour from heaven or run along charhé) out by men;

or flow clear and pure having the Ocean as theit.go

Now may these great divine Waters quicken

3. In the midst of the Waters is moving the Lomgtveying men's truth and men's lies.
How sweet are the Waters, crystal clear and claghsi

Now may these great divine Waters quicken

4. From whom King Varuna, Soma, and all the Deitigsk exhilarating strength,

into whom the Universal Lord has entered,

now may these great divine Waters quicken me!

1. The Ocean their sponsor: cf. SB X1 1, 6, 1 6.1

The Thunderer: Indra.

Divine Waters: apo divyah, celestial waters.

Quicken: the verb of the refrain is av-, to drieeward, to animate, to lead (flowing), hence totpet promote, favor. Av-
has also the meaning of refreshing, cooling (witttes). May these. . . Waters quicken me: avantu.

2. All the waters, the celestial as well as thdswihg on earth, have the ocean as their goal: sisantihah.

3. The Lord: Varuna, who is termed "King Varuna."
Sweet: madhushcutah, lit. distilling honey. In tiext verse the waters are said to be Soma, thie @lithe Gods. Cf. RV I,
35,and RV X, 9, 6 (8§ 117).

4. Universal Lord: Agni vaishvanara, cf. § 111 5.
The Waters of Life
urje dadhatana

17
RV X, 9

1. O Waters, source of happiness,
pray give us vigor so that we

may contemplate the great delight.
2. You like loving mothers are

who long to give to children dear.
Give us of your propitious sap.

3. On your behalf we desire, O Wat
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to assist the one to whose house you send us--
you, of our life and being the sourt

4. These Waters be to us for drink;

divine are they for aid and joy.

May they impart to us health and strength!
5. You Waters who rule over precious things
and have supreme control of men,

we beg you, give us healing balm.

6. Within the Waters, Soma has told me,
remedies exist of every sort

and Agni who brings blessing to all.

7. O Waters, stored with healing balm
through which my body safe will be,
come, that | long may see the sun.

8. Whatever sin is found in me,

whatever wrong | may have done,

if | have lied or falsely sworn,

Waters, remove it far from me.

9. Now | have come to seek the Waters.
Now we merge, mingling with the se
Come to me, Agni, rich in milk!

Come and endow me with your splendor!

1. Vigor: urj, invigorating and animating sap, netiment, nourishing juice, hence Inspiriting, gyispirit, life. Later
commentators say that the great delight is Brahman.

2. Agni is elsewhere called urjas putra, while teewaters give propitious sap, invigorating nslument. They are a
source of happiness, like mothers giving their milk

5. For similiar texts on the waters cf. AV VI, 28X, 2.

8.Cf. RV, 23,22 (8§ IV 8).
b) Earth
Prthivi

The Vedic attitude toward the earth springs frormkiad's primordial experience of being on the oaadca guest, and on
the other an offspring, of Earth. The earth is widledly mother, is close to Man, but at the same she is also alien, otr
and aloof. The earth is the foundation, the basissbwhich emerges all that exists and on whichrgthing rests. The earth
is the basis of life and, when considered as adibeing, she always occupies a special place athengods.

Man is of the earth and earthly, but the earttotssimply nature, is not merely geographical oremat; it is part of Man
himself, so that Man can no more live without thette than he can live without a body. At the saimetthough he stands
on the earth, he also stands above her. Man is thareearth. The earth is the mother of Man, but Maalso lord over the
earth. Man could be said to be like the eldestdawidowed mother, in the traditional Indian swjt

The tension between Man and earth is conspicugushlent, but there is no separation. Vedic Man @&t any attempt .
dominating or subjugating the earth incomprehensibhe earth is an object of worship and not ol@tation, an object of
awe and not of curiosity (or research, as woulddid in academic circles). Investigation of thette# of the same nature
personal introspection. To harm the earth is a giastic vice. Man is from the earth and part of ¢lagth, yet he surmises
more and more that he is not only of the earthjusitan earthly thing.

Worship addressed to the earth is not adorati@navéature as an absolute; that is, it is not tdojalt is rather the
veneration of the highest value in the hierarchgxa$tence, for "undoubtedly this earth is thetlficsn of being."69 The
earth as such is rich and the owner of treasurédafOs work is not to make a shift in ownershipsplgEling, as it were, the
earth of her possessions and transferring thetmetdoiler. Man's work is to enjoy the blessingshaf earth, because the
earth is his home, his own family, his body.

There is only one hymn in the Rig Veda addresseutttavi the earth (literally, the broad one), tigbushe is praised in
several hymns conjointly with the sky, dyu.71 Thige are called father and mother, not only ofdstrial creatures but
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the Gods also. In a funeral hymn the earth is destras a gentle mother receiving her dead sorhietdoosom, preserving
him from dissolution. 72 Another hymn sings:

Who gives us back to Aditi, the great Boundless?

| wish to see my father and my mother! 73

The second hymn of this section is the famous Priayéhe Earth, one of the most beautiful hymnthefVeda. The earth is
here called not prthivi but bhumi. This hymn depittte universal mother, dispenser of every sogoof. It presents a
striking cosmogonic and theanthropological sequence

The origins of the earth come first. When she vgaged hidden in a fluid state in the bosom of thimpval waters, the seers
were already seeking to discern her by means oifisac

A geographical description, or, as we could equaiily call it, a highly poetical vision of natufel]lows. The earth is
composed of hills and plains, of snow-clad peakslegerts, oceans, and rivers, of lakes and strea@es and plants, rocks
and stones. The seasons appear with unfailingagguand bring to her their own gradations of @im Even included is ¢
account of her fragrance which is described digitiaty according to whether it emanates from plamtfrom water, from
the lotus, from animals, from human beings, or dvem the Gods. We are also told of her undergraveasures of jewels
and gold.

Third, earth is the dwelling place of people. ltfon her that in the beginning the first humanseveeattered abroad. It is
upon her that they sing and dance and find thgipimess. It is she who diversifies Men's speeadh different languages. It
is upon her many paths that men and women passtér@and it is her highways that men use forrtivgigons and
chariots.

Further, the earth is protected by the Gods; sheeisonveyer of Agni, Universal Fire, and the plathere men offer ritual
sacrifice. It is upon her breast that men buildrta#ars and construct their tabernacles and sisetind ritual posts. It is she
in whose praise priests chant their hymns. Théhgmints beyond herself by means of the cultic aEtSods and Men.

She is, furthermore, the dwelling place of alltigicreatures, mention of whom is not omitted. Shtéé home of cattle and
horses, of the beasts of the forest, of deer ami$ hieptiles and two-legged creatures.

She is, finally, a cosmic giant, a cosmic powee, riiaceiver of prayers and the bestower of blessthgsprotector and the
inscrutable judge. Ecology was a sacred scienceddic Man.

The Mighty Earth
Prthivi mahini

18
RV YV, 84

1. The mighty burden of the mountains bulk

rests, Earth, upon your shoulders; rich in torrents
you germinate the seed with quickening pou

2. Our hymns of praise resounding now invoke you,
O far-flung Earth, the bright one.

Like a neighing steed you drive abroad your stolonds.
3. You in your sturdy strength hold fast the fosest
clamping the trees all firmly to the ground,

when rains and lightning issue from your clouds.

1. Earth: prthivi.

2. Bright one or lit. "silver-white."
Hymn to the Earth
Bhumi Sukta

19
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AV XIl, 1

1. High Truth, unyielding Order, Consecration,
Ardor and Prayer and Holy Ritual

uphold the Earth; may she, the ruling Mistress

of what has been and what will come to be,

for us spread wide a limitless domain.

2. Untrammeled in the midst of men, the Earth,
adorned with heights and gentle slopes and plains,
bears plants and herbs of various healing powers.
May she spread wide for us, afford us joy!

3. On whom are ocean, river, and all waters,

on whom have sprung up food and ploughman's crops,
on whom moves all that breathes and stirs abroad--
Earth, may she grant to us the long first draught!

4. To Earth belong the four directions of space.

On her grows food; on her the ploughman toils.
She carries likewise all that breathes and stirs.
Earth, may she grant us cattle and food in plenty!
5. On whom the men of olden days roamed far,

on whom the conquering Gods smote the demons,
the home of cattle, horses, and of birds,

may Earth vouchsafe to us good fortune and glory!
6. Bearer of all things, hoard of treasures rare,
sustaining mother, Earth the golden-breasted

who bears the Sacred Universal Fire,

whose spouse is Indra--may she grant us wealth!
7. Limitless Earth, whom the Gods, never sleeping,
protect forever with unflagging care,

may she exude for us the well-loved honey,

shed upon us her splendor copiously!

8. Earth, who of yore was Water in the oceans,
discerned by the Sages' secret powers,

whose immortal heart, enwrapped in Truth,

abides aloft in the highest firmament,

may she procure for us splendor and power,
according to her highest royal state!

9. On whom the flowing Waters, ever the same,
course without cease or failure night and day,

may she yield milk, this Earth of many streams,
and shed on us her splendor copiously!

10. May Earth, whose measurements the Ashvins rdarke
over whose breadth the foot of Visnu strode,

whom Indra, Lord of power, freed from foes,
stream milk for me, as a mother for her son!

11. Your hills, O Earth, your snow-clad mountairake
your forests, may they show us kindline

Brown, black, red, multifarious in hue

and solid is this vast Earth, guarded by Indra.
Invincible, unconquered, and unharmed,

I have on her established my abode.

12. Impart to us those vitalizing forces that come,
O Earth, from deep within your body,

your central point, your navel; purify us whol

The Earth is mother; | am son of Earth.

The Rain-giver is my father; may he shower on gs4ihgs!
13. The Earth on which they circumscribe the altar,
on which a band of workmen prepare the oblation,
on which the tall bright sacrificial posts

are fixed before the start of the oblation--

may Earth, herself increasing, grant us incre
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14. That man, O Earth, who wills us harm, who fighs,
who by his thoughts or deadly arms opposes,
deliver him to us, forestalling action.

15. All creatures, born from you, move round upon.y
You carry all that has two legs, three, or four.

To you, O Earth, belong the five human races,
those mortals upon whom the rising sun

sheds the immortal splendor of his rays.

16. May the creatures of earth, united together,

let flow for me the honey of speech!

Grant to me this boon, O Earth.

17. Mother of plants and begetter of all things,

firm far-flung Earth, sushined by Heavenly Law,
kindly and pleasant is she. May we ever

dwell on her bosom, passing to and fro!

18. As a vast abode, Earth, you have become great.

Great is your movement, great your trembling, ygquaking.

The Lord all-powerful ceaselessly protects you.

O Earth, grant us to shine like burnished gold,

and let no enemy ever wish us ill!

19. Agni resides on earth, within the plants.

The Waters contain Agni; in the stones is he.

Agni abides deep in the hearts of Men.

In cattle and in horses there are Agnis.

20. Agni blazes and flashes from the height of baav
To the God Agni belong all airy spaces,

Agni it is whom mortal men enkindle,

conveyer of offerings, lover of the clarified buitte
21. May she who is clothed with Fire, whose knees
are blackened, grant me sharpness of wit

and furnish me with splendor!

22. May Earth on which men offer to the Gods

the sacrifice and decorous oblations,

where dwells the human race on nourishment
proper to the requirements of its nature--

may this great Earth assure us life and breath,
permitting us to come to ripe old age.

23. Instill in me abundantly that fragrance,

O Mother Earth, which emanates from you

and from your plants and waters, that sweet perfume
that all celestial beings are wont to emit,

and let no enemy ever wish us ill!

24. Your fragrance which has entered into the lotus
wherewith the immortal Gods at the Sun-daughtegdding
were redolent, O Earth, in times primeval--

instill in me abundantly that fragrance,

and let no enemy ever wish us ill!

25. Your fragrance which adheres to human beings,
the good cheer and the charm of women and men,
that which is found in horses and in warriors,

that which is in wild beasts and in the elephant,

the radiance that shines about a maiden--

O Earth, steep us, too, deeply in that fragrance,
and let no enemy ever wish us ill!

26. Earth is composed of rock, of stone, of dust;
Earth is compactly held, consolidated.

| venerate this mighty Earth, the golden-breasted!
27. Her upon whom the trees, lords of the forest,
stand firm, unshakable, in every place,

this long-enduring Earth we now invoke,

the giver of all manner of delight
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28. Whether we stand upright or sit,

whether we stay quite still or walk,

whether we walk with right foot or left,

never may we stumble upon Earth!

29. O purifying Earth, | you invoke!

O patient Earth, by Sacred Word enhanced,

bearer of nourishment and strength, of food aneéghe
O Earth, we would approach you with due praise!
30. Pure may the Waters flow over our bodies!

That which defiles--I fling it upon our foes!

| cleanse myself, O Earth, as with a filter.

31. Your regions, Earth, to eastward and to nortbya
southward and westward, may they receive me kindly,
whenever on their paths | travel. Never,

when standing on your surface, may | totter!

32. Do not thrust us aside from in front or behind,
from above or below! Be gracious, O Earth.

Let us not encounter robbers on our path.

Restrain the deadly weapon!

33. As wide a vista of you as my eye

may scan, O Earth, with the kindly help of Sun,

so widely may my sight be never dimmed

in all the long parade of years to come!

34. Whether, when | repose on you, O Earth,

| turn upon my right side or my left,

or whether, extended flat upon my back,

| meet your pressure from head to foot,

be gentle, Earth! You are the couch of all!

35. Whatever | dig up of you, O Earth,

may you of that have quick replenishment!

O purifying One, may my thrust never

reach right unto your vital points, your heart!

36. Your circling seasons, nights succeeding days,
your summer, O Earth, your splashing rains, ounrant
your winter and frosty season yielding to sp--

may each and all produce for us their milk!

37. This cleansing Earth, who trembles before #mpént,
who guards the fires that dwell within the waters,
who castigates the god-insulting demons,

has chosen for her mate Indra, not Vrtra,
surrendering herself to the powerful one, the ptoten
38. On her are erected the platform and the shiedlslation;
on her is reared the sacrificial post.

On her the brahmins, knowers of the rites,

recite their hymns, intone their melodies.

On her the priests set forth the sacrifice,

that Indra may drink Soma.

39. On her those sages of old, the Seven Seers
who fashioned these worlds, performing the saerific
by dint of holy rite and creative Fervor,

sang hymns and lo! the cows came to birth!

40. May Earth afford us all that copious wealth

for which we long! May Bhaga play his part

and Indra go before to show the way!

41. May Earth, the stage where mortals sing angl pla
with varied shouts and noises, which resounds

with cries of war or beatings of the drum,

drive far my foemen and rid me of all rivals!

42. Earth is the source of food, of rice and barley
from her derive the five tribes of men.

To rair-steeped Earth, the Ri-giver's wife, be homage

file://G:\geniuscode\library\spiritual library\Rgda.htn

Page31 of 22&

07/08/0¢



RgVed:

43. Her castles are built by the Gods, her plains

the arena in which men wage war. The matrix

of all things is Earth. May the Lord of life

dispose for our enjoyment all her regions!

44. May the Goddess Earth, bearer of many a treasur
and of wealth stored up in diverse hidden places,

the generous sharer of riches, impart to us,

in addition to gold and gems, a special portioheffavor!
45. May Earth who bears mankind, each differentigitag
maintaining its own customs and its speech,

yield up for me a thousand streams of treas

like a placid cow that never resists the hand.

46. The snake and the scorpion which viciously, bite
which, chilled by winter, lie slothfully hidden,

the wriggling worm, all that stirs in the rains--

may it, creeping, not creep on us! Instead,

may you grant us the blessing of all that is whahes!

47. From your numberless tracks by which manking trevel,

your roads on which move both chariots and wa
your paths which are used by the good and the
may we choose a way free from foes and robbers!
May you grant us the blessing of all that is whotas!
48. She carries in her lap the foolish and alsontise.
She bears the death of the wicked as well as thd.go
She lives in friendly collaboration with the boar,
offering herself as sanctuary to the wild pig.

49. The creatures of your forests, dwellers in v&pod
lions, tigers, man-eaters that prowl about,

hyena and wolf, misfortune stalking around,
demons both male and female, chase them far!
50. All evil spirits, male and female alike,

drive far from us, O Earth, the ones that grab

and the ones that devour, all vampires and all aaino
Drive each and every one to distant realms!

51. Over the earth the winged bipeds fly,

swans and falcons,eagles, birds of all kinds.

On her the wind comes rushing, Matarishvan,
raising the dust, causing the trees to tremble

and dragging in his victory train the Fire.

52. May she in whom the bright and also the dark,
the day and the night, associate, though separate,
the far-flung Earth, ofttimes by rain made fertile,
graciously settle each one in his well-loved abode!
53. Heaven and Earth and the space in between
have set me in a wide expanse!

Fire, the Sun, the Waters, the Gods,

have joined to give me inspiration.

54. Behold me now, victorious!

My name is the highest in all the earth.

Ruling in all regions, | subdue all! I conquer!

55. When at the Gods' command, O Goddess,
you unfurled yourself, revealing your grand

then you were imbued with beauty and charm.
You shaped and fashioned the world's four regions.
56. In village or forest, in all the places

where man meets man, in market or forum,

may we always say that which is pleasing to you!
57. Just as a horse scatters dust, so Earth,

when she came into being, scattered the peoples--
Earth, gracious leader and protectress of the world
who holds in firm grasp both trees and pla
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58. The words that | speak are sweet as honey!
My glances meet with fair glances in return.
Vehement am |, swift and impetuous!

Those who gnash their teeth | utterly vanquish!

59. Peaceful and fragrant, gracious to the touch,
may Earth, swollen with milk, her breasts overflogi
grant me her blessing together with her milk!

60. The Maker of the world sought her with oblation
when she was shrouded in the depth of the ocean.
A vessel of gladness, long cherished in secret,

the earth was revealed to mankind for their joy.
61. Primeval Mother, disperser of Men,

you, fa-flung Earth, fulfill all our desires.

Whatever you lack, may the Lord of creatures,

the First-born of Right, supply to you fully!

62. May your dwellings, O Earth, free from sicknassl wasting,
flourish for us! Through a long life, watchful,

may we always offer to you our tribute!

63. O Earth, O Mother, dispose my lot

in gracious fashion that | be at ease.

In harmony with all the powers of Heaven

set me, O Poet, in grace and good fortune!

1. Prayer: brahman as the sacred liturgical word.

Holy Ritual: yajna, sacrifice, the sacramental.r§e we have satya, rita, diksa, tapas, brahmahyajna as the pillars of tl
earth as they are of any sacred, i.e., any reifitgct

Earth: bhumi throughout.

3. River sindhu, though some have read Indus, dnécplar river of India. The "stream” here is pably not any specific
river but the mythical rasa which flows at the enfithe earth. Cf. RV X, 121, 4 (§ | 4).

Ploughman's crops: lit. ploughing furrows.

The long first draught: purvapeya. The first pegé of Indra, after drinking Soma, was to perfdnmmighty work of
organizing the earth.

5. Gods and demons: devas and asuras.

Good fortune: bhaga, happy lot, luck, what fallatperson by lot, i.e., a person's destiny.

Glory: varcas, brilliance, luster, i.e., successngno good fortune, power of transmitting one'sxcanlightenment, of
fulfilling one's own destiny.

6. Sustaining (mother): pratistha support, fouraatbasis.

Universal Fire: Agni as vaishvanara (8 Ill 5). faianara abides in each purusa, both on the codarie pnd in the
individual being (SB X, 6, 1). On the human plangnfvaishvanara is the metabolic fire that eatslfand stands for life
itself.

Whose spouse is Indra: lit. who mates with the mdra or whose bull is Indra. Cf. RV VI, 44, 21.

7. Honey symbolizes both material and spiritual liteand is often described as "sweet milk" (withiethit is often mixed).
It stands for urj, rasa, i.e., soma.
Cf. the "vitalizing forces," urjah, from deep withihe body (of the earth) of v. 12; cf. RV, X, 9218 | 17 and notes).

8. Cf. 881 15; 16 on the primordial waters. Thedh" of the earth is transcendent to the eardf;tthis is a transcendent
immanence.

10. The foot of Visnu: cf. § | 27.
Indra: cf. 881 24; 1l 4.

11. Forests: aranya, woods, and also wildemess.

12. The Rai-giver: Parjanya, the Re-God. Cf. § Il 24
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13. The earth is not only an ecological dwellingga but has also an eschatological and liturgicaédsion. Workmen:
vishvkarmanah, a guild of workmen attending theifiae, probably the so-called adhvaryu.

15. The five human races: may refer to the fivieesi Cf. BU IV, 4, 17 ( 8§ VI 11) Cf. Nirukta I, 8bout pancajanah
17. Heavenly Law: dharma.
18. Lord: Indra.

19. The different forms of fire are mentioned, frém sun (v. 20) down to fire in wood and the "fioé digestion in living
beings.

21. Knees: referring to dark-colored rocks.
22. Human race: manusya.

23. Celestial beings: Gandharvas and Apsarase®\CK, 9, 9; etc. Fragrance is their special atitd They received it as
bhaga, a special gift, together with invulnerapil€f. vv. 24-25. Fragrance (gandha) is also, terlahilosophical systems,
the characteristic of the element earth.

24. Reference to the wedding of Surya the Sun-maidth the God Soma. Cf. RV X, 85 (§ Il 15).

29. By Sacred Word enhanced: brahmana vavrdhaneahntan, fullness, swelling, enthusiasm of soulraypr, pious
utterance. Cf. the root brh-, increase, strengthed,the root vrdh-, increase, grow strong, extgtatiden.

Nourishment: urj

Approach you with due praise: ni sidema, may weaitn before you with reverence for instructionpregach in homage.

34. Be gentle: lit. do not harm us.
36. On the seasons cf. 8§ VIl Introduction.

37. Trembles before the Serpent: obscure expresSampent, however, refers to the demon Vrtrg;inghe fight between
good and evil the Earth, who is afraid of the draggtands at Indra's side.

38. Earth as the stage and support of sacrifice.

39. The Seven Seers: the mythical rishis, firstifeers, mentioned in the RV and to whom namesgaren in the B. Cf.
also BU Il, 2, 4.

Holy rite: yajna.

Sacrifice: satra, the Soma "session."

Creative Fervor: tapas.

Sang hymn. . . : ga udanrcuh, lit. sang forth thesc Cows are also a symbol of words or songs.

42. Rain-giver: Parjanya, cf. RV V, 83 (8§ Il 24).

43. Lord of life: Prajapati.

44. Wealth stored up: i.e., the mines, which hbklhidden treasures of Earth.
45. Placid: lit. permanent, steady.

48. The wise: guru, or the heavy.
Death: nidhana, or dwelling (?).
Boar: early reference to the myth of the Boar aavatara of Visnu.

50. Evil spirits, male and female: Gandharvas apdafases; here their negative, demonic aspedeisded, as they a
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mentioned together with other demons.
53. Gods: lit. All-Gods: vishvedevah; cf. RV X, @RVII 2).
54. The king is speaking.

60. The Maker of the world: vishvakarman, cf. RV84, 82 (88 VII 7; 12).
Mankind: lit. all beings with a mother.

61. Primeval Mother: Aditi, Infinity, begetter andigin of the Gods, a mythical figure of light. &V I, 136, 3; X, 72, 4-5
(8 VIl 2).

Wish-fulfiller kamadugha reminds us of kamadhehe, mythical and miraculous "wish-cow," later coldiif described in
the Ramayana. In point of fact, in RV |, 153, 3,itAi referred to as a cow. In RV |, 72, 9, shedsnpared to the Earth. S
represents the maternal aspect of Earth.

The Lord of creatures: Prajapati.

Right: rita.

63. Dispose my lot, etc.: set me down graciousigt(t may be) well established.
Poet: kavi from the root ku-, to see, hence sageer.

¢) Wind

Vayu

In the Rig Veda the wind is named vata or vayuftinmer being used chiefly for the element andldtier chiefly for the
God. There is no need to elaborate any partichkory regarding the meaning of the Vedic divinities the hymns speak
for themselves. They make clear reference to thefite bestowed by the wind and they pray that flebsings be
continued. Particularly striking are the religidose of the hymns and their invitation to plung®ithe cosmogonic origins
and to discover the transcendent meaning of napln@homena. An ambivalent meaning is suggestedig of the
sentences in these two hymns. What is said of timel\dbuld equally be said of the Spirit. The Wiradlects, enraptures,
and takes away in his chariot toward the celekgalhts those who are caught in his blowing, brigghem together with
the same devotion and enthusiasm as that of womragregating for a holy feast or gathering for anage. This same
Wind is connected with the primordial waters, ilezhthe first-bom, and yet is said to be of unknawvigin; for nobody
knows where it goes and where it comes from: itdeas free, is heard but not seen, is invisible,ardy be felt,
experienced, sensed, without being comprehendadderstood. The second hymn , oices a deep praykee tSpirit that he
may breathe or impart life. There is another, @imiéxt which affirms:

Breathe, O Wind, your healing breezes.

Blow away evil. You are the medicine

of this whole world, the Messenger of the Gods!74

The Wind holds the gift of eternal life; it is thestower of the lifeprinciple, the seed of life.75

The Blowing of the Spirit
Vata

20
RV X, 168

1. Oh, the Wind's chariot, its power and its glory!

It passes by crashing.

Out streak the lightnings, dust rises on earth.

The Wind passes.

2. The hosts of the Wind speed onward after him,

like women assembling.

This king of the world lifts them up in his chariot

through lofty regions.

3. He speeds on air's pathways, he rests not mmbgrs for even a day.
First-born, the Waters' friend, the righteous, wdeeoame he?
How was he born
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4. Breath of the Gods and life germ of the universe
freely he wanders.

We bring him our homage, whose voice may be heard
but whose form is not seen.

1. Wind: vata, breath of the Gods. Cf. AV XI, 4p@na (8 1l 5). Its roar is thunder; it reacheshihe sky producing red
flashes.

2. The hosts: winds of various kinds or the raoifving the wind.
King of the world: lit. the God, king of the whalmiverse.

3. The righteous: rtavan, the holy, the uprighg, jilst, one who goes the right way.

4. Hearing pierces deeper than seeing into therefibeing, though seeing may be clearer than hgari
The Gifts of the Spirit
Mayas

21
RV X, 186

1. May the Wind breathe healing upon us,
prolong our life-span,

and fill our hearts with comfort!

2. You are our father, O Wind,

our friend and our brother,

Give us life that we may live.

3. From that immortal treasure,

O Lord, which is hidden in your abode,
impart to us that we may live.

1. May the wind breathe: vata a vatu, both fromsmme root va, to blow (cf. Latin ventus), with §pecial meaning here,
inspire, infuse.
Comfort: mayas which could be equated with blissyrala.

3. Immortal treasure: amrtasya nidhih.
Lord: Vata.

D. THE LORD

Isha

The Primal Man is, simply, All:
what is and what shall be.

He is the Lord of Immortality.
AV XIX, 6, 4
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The Lord is undoubtedly not a proper name of Gois; mot a distinctive name. It is a comprehenséren used not only for
the different names of the divinities and of Godliffierent religious traditions, but also for maother forms of preeminen
in the human world: the pontiff, the king, the mlihe judge, the husband, and so on, are calteds'l in many a culture,
while in a personified way even the powerful natpteenomena are considered to lord it over humamglse Probably no
other name is more universal and more appropreadenote that mystery greater than ourselves wdoahe traditions have
called God. Not every tradition agrees in callihg Supreme either Being or Person or Creator ar &asl. Further, if we
use a proper name, if we say Varuna or Siva or &hwe are not only personifying but also limitimgr reference to that
one cultuie where the word is at home. The namedd, on the contrary, seems to be universal apdlda, at the same
time, of taking on a concrete meaning. It betraydeed, a certain personalistic bias, but this siamt essential to it, as we
may see not only if we consult the etymology of tieny words standing for it, like bhagavat, ishyarabhu, or, in other
traditions, ba'al, adon, kyrios, allah (al-ilahhusa mazda, but also and mainly if we considertt@tmain import of the
name Lord (and all its equivalents) is not thabeiihg an individual or even a particular being, tfubeing the superior term
of a relation. The Lord is probably the most unsagdisymbol for that "other term" of the human-casnelation which has
received so many different names.

On various occasions in the past and also recéritys been affirmed that the Vedas are both mhgiwhpantheistic. It is
not the purpose of this anthology to enter intotamrersy, but in order to facilitate prayer and ersfanding of the given
texts something must be said on these two points.

First, the magical abuse of a text does not meatritie primordial intention and the primary meanifig text are in fact
such. Second, one must add that almost any desorit manifestation of something for which one sloet possess the
clue is bound from an external viewpoint to lodéelimagic; most of the achievements of science ecfthblogy would
appear so to a Man from another culture, and thiies also to the utterances and descriptionsefedas when they are
seen with eyes and felt with feelings alien to thotVedic Man.76

Concerning alleged pantheism, one should bear md hiat a process of identification (between wgrshiand object of
worship), which is bewildering to a rational minetached from the object of its thought, is an alnobéigatory feature of
any committed existential attitude. If, when thimisiabout or desiring one thing or loving one persamare at the same
time thinking about another thing, desiring a d#fat object, and loving a second person, we aradvtw say that our acts
are far from being perfect, satisfying, and perhayen authentic. If, when considering one thing aneebeing worried by
another and are already considering how we argggoiitegrate this second into a wider picture,thinking is not only
not fully engaged in its primary concern but isably distorting the picture by adopting a doublespective which can only
blur the image. When, full of thankfulness for aéfit, full of joy because of a happening, | hawedntrol my feelings or
modify my words in order to reserve place and tioreanother possible happening, | am already catimgd, remembering,
manipulating, and in the last analysis | am ndifglven to what | am saying or doing. Therefotegre is no need to refer
a particular trend of thinking or an epistemologitifference in order to explain the Vedic hymrigugh this trend or
difference may well be pertinent. We need only iigbat each text is a prayer, a hymn, a song, @mamitment and that it
does not vault outside itself, so to speak, in otdesee its own impact on the reader or its corhity with what has been
said before or will be said afterward. Each ultienattitude is unique and cannot be compared witithan. Any comparison
presupposes a neutral or a more general "platfarini¢h makes the comparison possible at the pricelafing the
particular attitude of its character of ultimacy.

It is easy to recognize that Light is not the sa®éife, or Time Eternity, or Indra Agni, or Saviayu. Yet when we
receive properly a divine gift (that is, when weeat the visitation of the Lord), in whatever wragys that gift may be,
there is no room left for anything else. The loigstf the Lord, whatever concrete form it may takejot only
overwhelming; it is also in a way absolute and thaigjue. Because of our temporal fragmentation,évar, owing to the
fact that we cannot live a whole life at one timesecond moment may displace the first one and ayebm filled with
another equally overpowering experience which fiwilll another unique, and thus incomparable, forraxgiression. It is
only from the outer platform of our memory or frahe eyes of an outsider that we can relate theetyperiences. Memory
is a double-edged sword: it allows for continuityce the real continuity is broken, but because & iemporal human
faculty, memory cannot bear witness to the nontealp@here is no memory in ecstatic moments orcina consciousnes

It is tempting, and perhaps it would be rewardiogake a certain evolutionary perspective andlspé¢he progressive
evolution of the concept of Lord in the Indian segbut we cannot do so here. The nouns Ishvardsaadare not found in
the RigVeda, although the verb form is frequendgdito express the power of the Gods. Where thesteccur in the
Atharva Veda and Brahmanas, they certainly do awehhe connotations of later times. Certain Ugadssegin to put the
concept of the Lord in the foreground and the Sisletatara Upanisad gives it still greater promieefibe personal Lord
finally fully disclosed in the Bhagavad Gita. Oretbther hand, if we take into consideration otheragic terms such as pati,
prabhu, adhipati, and so on,77 we may certainlytisalythe concept of the Lord does in fact permtwaavhole of the
Vedas. In addition to the words denoting Lord we akso say that the concept is present in all ymerts, where it it
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represented each time by one of the Vedic Godss,Tihwe are considering the omnipotence and majefsthe Godhead,
his sovereignty, it is Indra who springs spontarsgoto mind. If we reflect upon the great importard sacrifice or on the
incarnate friendly aspect of God--though withouainy way diminishing his divinity--it is to Agni & we turn. Indra, Agni,
Varuna, the Master who surveys Men's deeds, pusistes, and pities them, Soma, the radiant Lordiglt--each of these
will make an appearance according to the placehthdias made for himself in the minds and heartkeoMen of the Vedic
period.

The different Gods described and worshiped in thdas testify to a strong urge in Man toward urdtjgonging to arrive at
conception that is both totally divine and totdilyman. This dynamic process in Man has not yetetka@sd the fascinating
evolution discernible in the Indian context frone tiedas through the Bhagavad Gita to modern tiraese paralleled
elsewhere. Furthermore, the situation presentsiimays a new challenge. Is not the serious tlofustodern atheism a new
step toward a deeper theandric unity by which Go@#ther is dethroned and yet Man as individual dm¢seplace him?
Not only does the concept of the Lord undergo aitkimg process of inner unification, so that thiéedent Gods ant
attributes or persons are no longer consideredimyaheistic way, but it also acquires a strorigend of unity with the
world, so that the Lord's relation with the worddnio longer considered in either a dualistic oramistic way: his
transcendence does not exclude his immanence onimanence his transcendence, and thus neithertham nor
atheism appears satisfactory any longer.

The Vedic Revelation, however, does not need tinteepreted on these lines. Its main message itorgive us a historical
picture of the development of human consciousregarding the divine or to explain to us the evoltf Man's
religiousness, but to lead us toward an ever despdization of this continuing universal and emew mystery. The hymns,
chants, injunctions, and prayers are not there Isntrfoster an intellectual curiosity but to nalria personal life. The Lord
is not only from yesterday or only for tomorrow; iBealso and primarily in today's life, as the turres remind us.

The hymns that follow are dedicated to Savitri, Agmdra, Soma, Varuna, and Visnu. Each of themahpsoper face and
possesses his own symbolic power. But to thoseamb@utside the atmosphere of the traditional icligness of India,
modern Hindus or others, these names may not caallehe riches crystallized in long centuries efvient prayer and
thoughtful meditation; such people may even fegfiulbed by these names, interpreting them as mgtfeotngical figures
instead of as living symbols. We suggest, theref@gacing the proper names on occasion with tidelywused name of
"Lord" and giving to it the broadest possible ipt@tation: any power superior to the individualldter sections, where the
role of each God is illustrated, there is a desieggantroduction of each, but we purposely introddhe Gods singly in ord
to allow each unique personality to shine forttadigand thus to enhance the meditative use ofathiisology.

The different texts may give some idea of the walege of experience undergirding Vedic "theologyo'merely
naturalistic explanation of the worship of the Gadsatural powers will do justice to the texts$oothe sophistication of
Vedic culture. No supernaturalistic hypothesis sthamndermine, on the other hand, the realistic lmndanistic approach of
the texts. The Gods are intrinsically connectedhwécrifice and with the idea of cosmic order; thegstitute different
expressions of the sacrificial act that maintainiversal order. Within the cosmic realm the splittis productive of many
Gods is not an ultimate one, just as the parghlélis our consciousness among ourselves, thedyarid God is not
ultimate either; these three are certainly not oo neither are they many. The mystery of Gothésrhystery of Man and
the mystery of Reality. The Vedic Revelation doesneveal one God,; it just unveils a little the neyg of life by assuring
us that Reality is neither dead nor blind, thatehie a Lord of beings residing in the heart ofrgumeing as well as in the
core of Being itself, and this affirmation is loygiroclaimed in a festive symphony.

Stotra
RV I, 44, 6

i) O most youthful God!
RV 1, 44,9

ii) God of the sacrifice, O Lord, and envoy of nae you.
RV 1, 44, 10

iii) O most radiant One, all-visible!
RV 1, 45,9

iv) Good and bountiful, source of vigor!
RV 1, 186, 3
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v) | sing the Lord, the guest most dearly loved.
RV v, 17, 17

vi) Friend and Father, most fatherly of fathers!
RV VI, 37,5

vii) May our songs glorify God, the most mighty!
RV VI, 18, 1

viii) All is with you, O Lord!
RV X, 188, 3

ix) O All-knowing One, may your flames that convey
oblations to the Gods direct our sacrifice!

i) Agni. Time does not have a hold on him.

i) Agni.
Envoy: duta, messenger.

iii) Agni. All-visible: vishvadarshatah, visible tall, conspicuous, revealed in all. This obviou$ies not refer to
philosophical intelligibility.

iv) Agni.
Source of vigor: sahaskrta, produced by vigor.

v) Agni. Recurrent mystical theme of God's indwedlin the soul.

vi) Indra. The relationship of friendship is heddad to that of fatherhood. Friendship impliesanly a certain equality but
also a free choice. Does this suggest nature awk@r

vii) Indra. One could say "magnify the mighty" @idrify the glorious" God, in order to keep the sawerbal root as in the
original.

viii) Indra.

ix) Agni. All-knowing One: jatavedas.
Direct: inv-, also favor, inspire.

The Refulgent One

Savitri

22 The unique lordship of Savitri the resplendaint,She vivifier, is so much a part of everydag lihat no one will contest
his supremacy. We have already seen that the Spiréd the most sacred Gayatri mantra,78 and datere encounter him
as the dispenser of blessings79 and, under the aa8w&rya, as the supreme light and dispeller dfmksss.80 The hymn
that follows leads us to discover the varied facétsis lordship.

The ocean of golden light in which Savitri dweBsmuch more conducive to an ecstatic than to alytemapproach, but we
can descry some of his main features.

The Lord Savitri is the giver of life and the onigand end of time.81 From his rising until his isetteverything follows the
course of the sun: the life of Men, the functionofghe cosmos, and even the rites of sacrificerfghing on earth depends
on his radiant light and warmth. The actions of Mea regulated according to the hours of the dagh enoment of which
depends on the sun.82 The life cycle of both arsraatl plants is under his surveillance, while thers of the agnihotra
sacrifice have been strictly fixed in relation ie hppearance;83 it is in communion with him tleaening and morning,
Men pray, meditate, and worship.84 As the hymn $ays),

All beings, men and creatures, ab
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forever in the bosom of Savitri divine.

It is he, Man's constant companion during the ddyg brings him to his rest at night. Savitri, ashvese said, is the
"golden" Lord. His golden appearance is frequemtgntioned in both descriptive and eulogistic hynirgere is no better
adjective to convey simultaneously his shining sgte, his bounty, and his inestimable value for Mde is "golden-
eyed" (v. 8) and "gold-handed" (vv. 9, 10); he apamajestically in a "golden chariot” (v. 2) wittoles of gold" and a
"golden shaft" (vv. 4, 5).

The Lord Savitri is gracious toward Men. He digttés his favors with magnanimity, repulsing sorr@ms dangers (v. 3),
conquering sickness (v. 9), and chasing away demondsorcerers (v. 10). His realm is the realmghit] of beauty and
well-being, and it is to him that Men turn when they @fraid of darkness, whether it be the darknessgift or the darkne
of suffering,85 and when they are longing for lighgalth, and joy. Their trust in Lord Savitri & strong that they are
confident in his power to free them from sin.86

Lord Savitri abides with us till evening!
Savitri
RV 1, 35

1. | call first on Agni for our salvation;

on Mitra and Varuna, that they may help us,

on Night, who lays the world to rest,

and Savitri divine, that he may aid us.

2. God Savitri advances in his golden chariot,
wheeling toward us through the pitch-black void,
conducting to their rest both men and Gods,
directing his gaze upon all created beings.

3. Worthy of worship, he pursues his path,

first up, then down, his horses resplendent.
From the ends of the world God Savitri comes,
repulsing all sorrow and every danger.

4. The God has now mounted his mighty chariot,
ornate, decked with pearls, with poles of gold.
Resplendent, adorable, he exercises

his powerful thrust, dispelling the darkness.

5. Drawing the chariot with the golden shaft,

his two steeds, white-hoofed, have gazed on mankind
All beings, men and creatures, abide

forever in the bosom of Savitri divine.

6. Three heavens there are: two in the bosom

of Sauvitri, the third the realm of Yama.
Immortality rests stable as a chariot on its axle.
Let him who understands this now declare it!

7. The Bird in the heavens keeps watchful eye,
the inspired Asura, the perfect guide.

Where now is the sun? Who knows his place?
As far as what heaven has his ray extended?

8. He has surveyed the earth's eight peaks,

its continents three, its tracts, its seven rivers.
Savitri, the golden-eyed God, has come,
bringing his worshiper wondrous blessings.

9. Sauvitri, the skillful, gold-handed God

is passing over between Earth and Heaven.

He conquers sickness, directing the sun,

and mounts up to heaven through darksome space.
10. May our gracious God and kind leader, the Asura
skillful, gold-handed, come now to our aid!

He who chases far both demons and sorcerers,
this God whom we hymn, abides here each evening.
11. Your ancient paths, O Savitri, were dust"

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page41 of 22&

and well established in the vaults of Heaven.
Come to us now by these paths so fair!
Protect us from harm and bless us, O God!

1. Salvation: svasti.
3. Sorrow and danger: durita.

4. The chariot of the night is meant.
The pearls probably refer to the stars.

6. Three heavens: the two in Savitri's bosom asedre and earth, and the third one is the world beéythe realm of the
dead. For Yama and the world beyond cf. 88 V 2; 7.

7. Bird: suparnna, the Sun.
Asura: the Sun.
Perfect guide: sunitha.

8. Wondrous blessings: ratna. . . varyani, litiestreasures.

9. Here it is clear that Savitri is not necessaddBbntical with the sun, but is its impelling for€@f. RV VII, 45, 2 (§ 1l 3).
The Friend of Man
Agni

23 The most appropriate Vedic symbol for the loigsti the Lord is perhaps the figure of Agni, thiefid of Man, the
mediator, the sacred and sacrificial fire, anchatdame time the fire that is in the sun, in bugrihings, and in the heart of
Man, everywhere the same and yet everywhere diffehaving varied and even almost contrary efféth& devotion to
Agni does not represent nature worship, much laaghgism; it is the recognition of an underlyindypaorphic reality that
softens wax and honey but hardens mud, dries upsplaay bring life or death, and always transceidsur powers,
mental as well as physical.87

Agni is acclaimed with praise and veneration batbnéng and morning at the domestic hearth, wheintime is not closed
in upon itself but is open to the horizons of thetle and of men. Agni is near to Man, kindly dispasintimately bound up
with his life, the guest of his dwelling, the wiserd who knows all things, the eternally young, #te®ng and powerful to
whom one offers sacrifice and who is able to shawer with blessings. If modern Man does not follelhat has been said,
let him wait until winter and evening, kindle thednth, and simply gaze at the live coals, and leswiely understand that
the lord is he who breaks his isolation withoututising his solitude.

This hymn, like many of those addressed to Agrpresses his lordship in terms of wisdom and forekedge. He is
powerful and yet accessible to Men, full of goodnasd mercy, inspiring devotion in such a way Manh approaches him
fearlessly as a friend, not as an abstractiondistant and formidable deity. The lordship of Agnnot seen as the
imposition of a divine will, but as an expressidrile normal and beautiful order of reality. If oty knew "“the first word
and the last," all the other human words in betweeuld be utterly meaningless and could only cordespair. If there
were no fire to burn what has already dried upyloat has been done wrongly, no renewal and no tvopéd subsist on
earth for a long time.

Agni
RV I, 145

1. Uplift your prayer! He comes! He knows!

His wisdom is implored.

In him are counsels, in him requests,

his Lord of power.

2. Men pray to him, yet he needs no asking;
a his mind has grasped all things. He goes

as one who knows the first word and the
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with mind composed.

3. To him ascend these hymns, these steed-swifefga
He alone hears my words. All-mover, all-conqueror,
conveyer of sacrifice, the Child, ever aiding,

he assumes great power.

4. What he meets he grasps and, newly born,
advances vehemently, darting with his fellows.

He brings to the weary pleasure and great joy,
accepting their gifts.

5. He is a being; of flood and forest

who passes aloft.

Knowing the Law, he inspires to right action,

this wise and true Lord.

1. Counsels and requests: In him are admonitiahdce, instructions, commands; in him are requesissultations.
Lord of power: vajasya shavasah shusminaspatilvidiorous Lord of strength and might.

2. His mind has grasped all things: dhiro managanbans of his own mind he attains to highest hisigaving understood
by his own mind, he needs no asking.

3. Hymns and steed-swift prayers: lit. ladles aamctificial mares, being symbols for songs of praise
All-mover: puru-praisa, spurring, inciting many.

All-conqueror: taturi, overcoming, conquering.

Conveyer of sacrifice: yajna-sadhana, perfect aptishrer of sacrifice.

Ever aiding: acchidra-uti, whose protection is whign, everlasting, uti may also mean source of joy.
The Child or "Babe ever young" is Agni, the protecif his devotees.

4. Fire is the symbol of Agni; Agni sets fire to atbver he finds. He creeps onward and when he sieerast, i.e., ceases to
burn, he suddenly springs up again vehemently Xsdth his "kin" (i.e., the flames, the yokefellojygynites, comes nearer,
and grasps all those who fall fascinated into biwgr, enkindling in them the highest joy. Thera isiple metaphor running
throughout the hymn: the fascination and consurpmger of fire; its function in the purification asalvation of man; its
use as a lofty symbol for the divine.

5. Passes aloft: lit. has been set in the higligstGf. RV 11, 1, 1, for Agni's relationship witthé waters. There are both
celestial and terrestrial waters.

Lord: Agni. In many texts Agni is said to have taka@rth in wood (RV VI, 3, 3; X, 79, 7), to be tkenbryo of trees (RV |,
70, 4) and of plants. For his birth in the skyighthing cf. RV I, 143, 2; VI, 8, 2.

The Master of the Universe

Indra

24 The facet of Indra most celebrated and extdolidtie Rig Veda is his Lordship, his supreme mgstémen and
situations. He is Master of the whole world:88 "Mieo is Lord of every world that moves and breatt8,Yourself alone
the universal Sovereign."90 All the hymns dedicatedim contain an element of near ecstasy asaktol his grandeur and
his universal dominion. In each hymn he is Masfd@he universe. He has conquered it, overcominpal.91

The hymn that follows refers, in the compass ahva Eoncise and beautiful verses, to several ofdaires of his Lordship:
he is Lord of sacrifice (vv. 1, 2, 7) and he isa@ned as the drinker of Soma, that energy-givirigkdn which he delights.
Those who perform the sacrificial rites are atsslto find words capable of extolling Indra in aclamce with his merits. F
is always the God-hero, the God of mighty deedssingg awe and praise. Men are enraptured by theeddisplay of the
Master of the universe.

The second stanza mentions the "two bay steedsptifishis chariot. The chariot here refers toWerd, that Word whose
power is manifested in the performance of the EaeriElsewhere the poet speaks of "his steedsd/blggrayers."92 Such
metaphors refer no doubt to the invocations thatrsan Indra to the sacrifice.

Lord of the universe (vv. 3, 6), Lord of hosts;tiwerful in battle (vv. 4, 8), Lord and Friend 6), the one who chases
away every evil, Indra is full of compassion fos orshipers. His friends are never done to deatvercome by
violence.9%
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Indra
RV I, 7

1. Indra the singers,
Indra the reciters,

Indra the choirs

have glorified!

2. Indra the golden,
armed with thunder,

with his two bay steeds
and the Word as his chariot!
3. The Sunis his eye,
raised on high.

Cloud masses he bursts
to release the rain.

4. By your dread power,
Indra, most fearsome,
help us in battle

to win ample spoils.

5. Indra we invoke

in all kinds of contests,
our Friend who hurls

at powers of evil his bolts.
6. Burst open for us
yonder cloud in the sk
ever bounteous Indra,
irresistible hero!

7. Higher, yet higher,

| raise his praises!

| find no words

worthy of him!

8. He drives on his peoples
with strength irresistible,
even as the bull drives
onward the herds.

9. Sole sovereign is Indra
of men and of Gods

and of the fivefold race

of dwellers on earth.

10. Indra we invoke

from all the peoples.

May Indra be for us

and nobody else.

1. Lit Indra the singers with glory, Indra the tecs with praise (arka).
3. Or else: Indra, to see afar, has raised thémstire sky: indro dirghaya caksasa a suryam rohdijad
4. Fearsome: ugra, inspirer of awe, a typical epitti Indra.

7. Lit. the praises of Indra with the thunderbolt.
| find no words worthy of him: na vindhe asya stistu

9. The fivefold race: probably the five tribes bé&tAryans, with whom Indra was most intimately assted.

10. May Indra be for us and nobody else: asmakamkawvalah, may he be ours alone.
The Heroes of Sundry Exploi
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Indra-Soma

25Indra and Soma are so closely associated thaioshoccasions the one is not mentioned withouli@xpr implicit
reference to the other. It is indeed after drinkilegply of Soma that Indra is rendered capablésdidroic tasks.94 Soma is
a God, a myth, a plant, and the special juice ete¢thfrom it, which is utilized in many sacrificiahd other rites. In this
hymn it is the celestial drink that is invoked.9B&X0f the most important tasks of Indra was theréion of the world from
the dominion of the fearful dragon Vrtra, who waaimtaining the universe in drought and gloom; tregdn was slain, the
waters flowed, the shadows were dispelled, therss®, and the light shone. Thus Indra is hailecbagjuering Lord and as
Savior and, because of the work of liberation, eedd in partnership, Indra and Soma are said ®Iga/to the world, for
water, light, and sunshine are the necessary gondifor life.

Indra and Soma are thus intimately connected vgtit because they drive away all shadows, all &Viky cooperate in the
task of bringing light to the world, and Soma, faerificial drink, the all-purifying (pavamana),afien praised as "Lord of
Light." The identification of Soma with light--he talled indu, bright drop--derives no doubt frdra appearance of the
sacred liquid which is of a yellow-golden hue (hafihe poets highly praise Soma's luminosity, whithy also be
connected with his inebriating effect. Soma, theresé drink drunk by Indra, not only inspires Intlwgperform mighty deeds
but is himself a God who performs great cosmicoasti he makes the sun and the dawn shine;96 he zather of Heaven
and Earth;97 it is to please him that the windsvémd the rivers flow.98 He is even praised asgsmsng the whole
universe, including its five regions.99 He is aland independently of Indra, a great and heroiciarawho wins all his
battles.100 No evildoer, no wicked person, can stéthd his mighty and luminous power, "for you, Squudfier, repel all
enemies.101

Indra-Soma
RV VI, 72

1. How great, O Indra and Soma, is your power!

It was you who performed those first and mightyleitg.
It was you who subdued the Sun, subdued the Sky,
and chased away all darkness, all the ribald.

2. Indra and Soma, you make the dawn to glow

and cause the Sun to rise in all his splendor.

You have propped up the Sky with a supporting pilla
and spread out Mother Earth in all directions.

3. Indra and Soma, you smote the serpent Vrtra
who sought to obstruct the waters. To you the heave
yielded their load; you pierced the river torre

as with a lance and filled full many a sea.

4. Within the cow's udder, unprepared,

it was you, O Soma and Indra, who placed the milk.
You held the cream-hued unimpeded stream

within the multicolored moving creatures.

5. Great are the riches you grant, O strong Ones,
which free from fear and pass to children's chiidre
With manly power you invest the sons of men

that they may be victorious in the battle.

2. Supporting pillar: skambha, cf.8 | 3. In sevetiler passages the same role is attributed ta ladne. Cf. RV Il, 12, 2 (8
I1'4); 11,15, 2; I, 21, 4; 1, 31, 15; I, 328; IlI, 49, 4.

3. On the fight with Vrtra, cf. RV I, 32, etc.

4. Unprepared: lit. the raw belly, in contrast witle warm ("cooked") milk that is prepared in it.
The King of Heaven and Earth
Varuna

26Varuna, one of the greatest among the Rig-VedidsGrepresents the Lord in his aspect of kingdieds the supreme
Ruler who controls all things, the cosmos as welhe deeds of Men. The sun is th-seeing eye of Varuna; nothil

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page45 of 22&

escapes his glance, which sees all, penetrategysiiexamines, and assesses.l02 In order to sizaltbis extraordinary
power he is said to have "a thousand eyes."l03hyhen here given describes the activity of this areh, thus enhancing
our awareness and making us conscious of his presdrall times and in all places. At the beginrefhthe hymn an
invocation implores his mercy after the fashiomeérly all liturgical prayers. He is then depictedthe supreme overseer
who has knowledge of all that happens both in heawel in the ocean.

Varuna follows attentively the working of the cosrwhich has been set in motion by him in accordavitte well-defined
laws, producing a procession of months. By his aisdhe rules also the "beyond" of time, taking ini® purview both past
and future. He is close to Men in friendship andsmots with them, watching over their activitiess theophany, that is, the
manifestation of his presence, is sometimes sapédhat the worshiper can see him vividly inthiad's eye (v. 18). Men
implore this wise Lord, whose gaze they fear, tavied disposed toward them, and they do not askfnim, as they do
from other Gods, victory in battle or prosperityeaith, the gift of children or long life, but to freed from the fetters of sin
and to obtain "true life," exempt from evil. Varuisaalso, after Indra, the most anthropomorphithefRig-Vedic Gods and
the most humane of all. It has been said that texlas a bridge that enabled Men to pass fromaaked polytheistic to a
more monotheistic world view.l04

Varuna
RV I, 25, 3-21

3. As a charioteer

tethers his steed,

so my songs shall bind
your heart, O Varun

4. My desires fly away
searching for happiness,
just as bird:s

fly to their nest.

5. When shall we move
Varuna to mercy,

the Lord of glorious might
whose eye is far-reaching?
6. Common to both

is the might. Their love
forsakes not the worshiper
faithful to Law.

7. He knows the path

of birds in the heaven;

as Lord of the sea

he knows each ship.

8. True to his Law,

he knows the twelve months
(and the extra month too)
with their offspring the days.
9. The path of the wind--
sweeping, high, powerful--
he knows, and the Gods
who reside in the heavens.
10. He sits among his people,
consistent to Law.

Most wise, he presides
and governs all things.

11. From there, surveying,
he beholds earth's marvels,
both that which has been
and that which shall be.

12. May the wise Aditya
prepare for us always

fair paths to treac
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prolonging our lives!

13. Varuna, wearing

a golden mantle,

is clothed in bright garments.
His watchmen sit round him.
14. No men of ill will

or evildoers

or those of wrong intention
wish to harm this God--

15. The One who gives consummate
glory to men,

imparting this glory

to these our own bodies.

16. Yearning for him,
wide-seeing Varuna,

my thoughts move onward
as cows to their pasture.

17. Again let us converse!
The nectar has been brought.
You eat, as a priest,

the food that you love.

18. | have seen the One
whom all may behold

and his car passing high!
My songs are accepted!

19. Hear, O Varuna!

Show Us your favor.
Longing for help,

| have cried to you.

20. Supreme Lord,

ruling the spheres,

hear, O wise God,

as you pass on your way.
21. Free Us from fetters

of every sort.

Loosen our bonds

that we may live!

1-2. Cf. 81V 8.
4. Desires: vimanyavah, which can also mean 'psaygeavert anger" (manyu).

5. Mercy: mr=ika.
Of glorious might: ksatrashri lit. who brings glay power (ksatra).

6. Both: Mitra and Varuna.
Faithful to Law: dhrtavrata (the same term as in8)\10), of firm resolve, established in law, jipked both to Varuna and
to his worshippers.

8. Cosmic as well as moral Order is protected biyavind Varuna.
12. The wise Aditya: i.e., Varuna.
17. The priest (hotr) is the first to take from ®ema.

21. Cf. RV |, 24, 15 (8 IV 8), where the same thioig expressed.
Measurer of the Three Worlds
Visnu
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27Visnu, who is so dearly beloved and who has mespiand indeed still inspires, in his devoteesigacvent worship either
of his own person or of his earthly manifestati®asna and Krishna, is not a major divinity in thg Rieda.105 It is the
Sama Veda and Shatapatha Brahmana, where Vispassantly identified with sacrifice, which accondnhan important
place, while at a later date the prolific liter&wf the Puranas, of which the myths concerningferm the basis, made
him immensely popular.106 This prominence has Imegintained and indeed enhanced right up to modi@est

Our hymn mentions the famous strides (pada) of Wsmfrequently featured in later iconography agehd. Two of his
strides are visible to Men (those encompassingdnth and the air) and the third is in the heiglitseaven (the sky). This
third step is like a veil affixed to the sky, theper abode of Visnu. The sky is his favorite haarlace of happiness,
where Men go after death and rejoice together thighGods and where there is to be found a fountdioney, that is,
nectar (hence the allusion to his third step béilegl with honey).

His trivikrama, or three strides, have also be¢erpreted in a temporal way, connected with théssombit: the rising, the
zenith, and the setting of the sun. In any evesh\j as the sacrificial rituals remind us, is te&ydwho encompasses both
time and space, that is to say, past, presentfutime as well as earth, air, and heaven. The pofvgishnu is a disguised
one. Time and again he appears as a dwarf, thirgHiés true nature. It is in his dwarf's form tih&t deceives the asuras
makes them accept the challenge described in sy teats.107

The story is delightfully told in the Bhagavata &ua. Bali, king of the asuras and grandson of Bdahlwas performing the
ashvamedha or horse sacrifice. Present at thdisaatias Vamana, that is to say, Visnu in the fofra dwarf, one of his
avataras. The king received Vamana and, thougbteeitly and against the advice of his guru, adhtoede rules of
hospitality to the extent of allowing Vamana toddhkr his own "as much land as he could cover thithe steps.”
Thereupon Vamana assumed his divine form and withtyvo strides covered all the worlds. This heeagd by virtue of
the identification mentioned just now, "Visnu i®tbacrifice."108 Another text affirms in this sacomnection that "much
have they given us, who gave us that which hasdhee size as the sacrifice."109

Without having recourse to erudite theories thathaeen put forward regarding the origin and natdirdisnu, we may
recall a certain pattern to be found in the latemdite myth: Visnu (over against Siva, who stafadghe moon) is related
the Sun and thus he is a deity of daylight andobdi,gvhereas Siva is connected with darkness, itfte,rand silver. Visnu
generally is related to the seas (Siva to the nasl, to life, and to the development of Man istbiy; thus Visnu, unlike
Siva, has many incarnations.

In the Rig Veda the lordship of Visnu seems todwlin the wake of Indra. He is regarded as theeckosd true friend of
Lord Indra,110 one who shares in his exploits, tamtly assists him,111 particularly in his comb@hw/rtra,112 and
presses for him the Soma of which he is so fond9d 8lose is their association that in one hymmg #sem to be identified
and addressed as a dual divinity, Indfianu.114 In fact, the "realms" of verse 6 of thjgnn are understood to be the re¢
of Indra-Visnu. At a later date, whereas Indratddtip suffers diminishment and he is deprivedesfain facets of his
supremacy, Visnu develops far more clearly defifeadures and becomes for generations of worshtpersupreme Lord.

Visnu
RV I, 154

1. I will proclaim the mighty deeds of Visnu

who measured out the earthly regions and propped
the heavens above, accomplishing in his course
three mighty strides.

2. For this his prowess Visnu is acclaimed.

He inhabits the mountains, like a savage beast
wandering at will; in his three mighty paces

are set all worlds.

3. Now may my prayer ascend to the far-striding
Visnu, the Bull, who dwells upon the mountains,
to him who unaided measured with threefold step
these far-flung spheres.

4. The marks of his three strides are filled witindy
imperishable; each is cause of joy.

Alone he supports the three sph--
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Earth and Sky and all things living.

5. May | attain to Visnu's glorious mansion

where the faithful rejoice, where, close besideShéler,
within his highest footstep springs the well

of purest honey!

6. O for your realms where dwell the tireless oxen
abundantly fumished with horns, whence shine

from the highest step of the widely striding Hero,

his multiple splendors!

3. Unaided: eka, lit. the One, alone. The same apbsymbolism ot the one and the three (stepsnamldis) is found in v.
4,

4. Honey: madhu, may refer to Soma. The third se@mnscendent and thus is filled with the neofanmortality (see also
v. 5).

5. The Strider--urukramasya, "of the far-stridinge@ one of the oldest epithets of Visnu.
Highest footstep: pada parama, later understodldeatsanscendent abode of Visnu.

6. Tireless oxen: refers to Indra and Visnu.

Multiple splendors: the stars in the sky (the "lighstep").
The Supreme Lordship

Sarveshvara

28 There are three traditional ways, followed byn\ad carefully elaborated in the Indian traditioy which one can reach
human fulfillment, or, in religious terms, salvatidhe way of works and action, karmearga; the way of devotion and lo
bhakti-marga; and the way of knowledge and contatigsi, jnana-marga. Reflection upon the end andl @fogach of the
three ways will inevitably yield three differentcpires. At the end of the path of action thereligaven, a bliss, a new and
perfect world, for that is what one was striving ifo following one's own dharma or duty. At the esfadhe path of devotion
there cannot but be a loving person, a persongl,der love is essentially personal. At the endtaf path of knowledge
there will be total reality, absolute truth. Evémyman tradition has given different names to thlesse goals. Yet in one w
or another the three goals, or rather that whiahdg at the end of the pilgrimage, must be ultitpaquivalent: heaven is
the vision and enjoyment of God, the love of Godasimunion with him, and God is only another nanreabsolute truth
and supreme reality. God is here used as a unisnsdol. But the unity or oneness of the thredgmaonly a postulate of
our thinking and the fact that they somehow seenotdesce should not be interpreted in the ligtarof of the three
systems. It is here that the discourse on the bembmes relevant and the message of the Upanisadstant. Let the
karmakandins, the men of action even if the adgdhe performance of sacred rites and the offesingacrifice--assume
that the final goal is the building of a perfectnigo let the bhaktas, the devotees of any kindy #vat there is nothing high
than a personal deity, and let the jnanins, thesafjthe various schools, claim that God mustédmestended in favor of an
ineffable Brahman or absolute void. Let them dlloiw their own paths. At the end they will all finbe goal, the aim of
thelr efforts, or of their love, or of their thoughthe Lord who is not a concept or a realityhie $ense in which all other
things are such; the Lord is at the end of evetipagcwish, desire, longing, tendency, thought, ailtland is the end of
them all. He is not necessarily a State or a PersanBeing. He cannot be circumscribed, and tisene discussion on this
point, because the discussion has meaning onlgaressconcrete system. But the Upanisads, whichtale source of so
many systems and schools, cannot be interpretddséxely in favor of any one of them; the Upanisads the Vedanta, the
end of the Vedas, in the double sense of the wibhay: stand at the end of the Vedas as their culinimédut they also
represent the end, the surpassing, of them. Ifiex the Upanisads in this light we may have the @s to why they
seemingly have so many almost contradictory statésné&or the Upanisads the Lord is not only Brahnoamxclusively a
person, or simply a creator. Their standpoint fiedént. They would be syncretistic if they wergeaipting an overall
synthesis, but they have never purported to offesraplete and coherent philosophical system.ttuis that the Upanisads,
emerging out of the Vedas and presupposing theasssthe complementary jnanic perspective, butthist always be se:
against the background of the four Vedas, whichlamsjze the other two paths. It is not our presasi to develop these
points further or to give an account of the ide¢éhefLord in the Upanisads. The following pointsevgeas an introduction to
our short selection of texts. By the time of thev&@hshvatara Upanisad the Lord has acquired a tpersonal” aspect, or
rather a more anthropomorphic character. He igdd&Rudra, which is not the divine personificatidnhe Rig Veda under
the same name, but rather Brahman manifesting Himsfie One who creates and protects his creatanel who absorbs
them at the end of time. He embraces the wholeeusi#y and the Man who recognizes him as sole Gdmeimted and
saved. Salvation is not achieved by human effanel nor is it a spontaneous act of divine graséatar theologies declare,
but it is rather a unique act in which "God" anddiv--for we cannot dispense with these two atdtage--coincide. To
recognize the Lord is to be saved, certainly; ougrder to recognize him, not only do | have taunéed with him but als
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he has to disclose himself to me, so that it itls lineaning to discuss at this point whence thit@tive comes.

This Upanisad sees the Lord in everything whilefdly differentiating him from nature. Althoughehuniverse is
ultimately Brahman, Brahman cannot be said witljoafifications to be the universe.115 The MaharemayUpanisad, as
its name suggests, extols Narayana, that is, Vasithe universal Lord, distinguishing him fromjBpati who is mentioned
in the cosmogonic context. Narayana is the one pemnetrates everything, including the human heartslthe object of our
worship. He is invoked in terms recalling the Vegigusa and possesses recognizable features ed@npeGod. He is also
the supreme Word, beyond the sound manifesteceivéuda (vv. 233-234, 236). Although the weightrafiition is heavy,
we should not forget that Narayana means he whkswhé way af Man, of Nara, the original Man116isithe Lord of all
things, the knower of all things. He controls theughts and the most intimate feelings. He is th&rimof all, for he is both
the Origin and the End of all beings. So says tladlikya Upanisad.

The Upanisads constantly remind us that the unéyévien, and the Lord are both united and sepaitatg;are interrelated,
but the link, being unique, cannot adequately hessed by a simile. For the same reason knowletd§ehman is
radically different from any other knowledge. Itigly the only saving realization. The Man eageletarn, the student, the
seeker, the one who is humble enough to sit dietiieof the Master, is constantly urged in the Ugeals to turn his eyes
inward and to make discoveries for himself, to epee a knowledge that is not communicated intpanisads and is
indeed not communicable. The Upanisads proffensaitation to a higher life of contemplation, to tkeormous and risky
adventure of finding the Lord, who can neither peken of nor identified with any objective or sulijee reality (which
would entail converting him automatically into audeex machina or a mere idol).

According to the message of the Upanisads, botkubgctive, or purely immanent, interpretationttef divine and the
objective, or merely transcendent, interpretatianiaadequate. A mere God within is the produdaiwfheart, our weakne:
and our desire for consolation and security; a ®bd is simply outside is the product of our mindiethlooks for a support
and an end to its speculations. The latter amdordadogical principle, whereas the former amotata psychological one.
The Upanisads attempt to resolve the dilemma bgquroding the way of self-realization, the persatistovery of the
hidden treasure. The Lord is within and without,spaal and impersonal, moving and unmoving,117 gamd
Nonbeing.118 He is the Lord precisely because heti§imited by any one pair of opposit

Sarveshvara
SU Ill, 3-4

i) 3. On all sides eye, on all sides face,

on all sides arms, on all sides feet,

he, God, the One, creates heaven and earth,
forging them together with arms and wings.

4. He who is source and origin of the Gods,

the Lord of all, Rudra, the mighty sage,

who produced in ancient days the Golden Germ--
may he endow us with purity of mind!

SuUV, 13

i) Without beginning and end is he; in the midst

of chaos he is and brings forth all things.

Creator is he, and sole pervader, of manifold forms
When a man knows God he is freed from all fetters.
SU VI, 7-9; 16-19

iii) 7. Of lords the Lord Supreme, of kings the Kjn

of Gods the God, him let us worship--the transcahde

Lord of all worlds and wholly worthy of worship.

8. In him exists neither action nor organ of action

no one is found his equal or superior to him.

His supreme power is revealed in manifold forms;

inherent to his nature is the working of his sttérend wisdom.
9. None in this world is his master, none his cander.

He has no distinctive sign; he is the Cai
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Himself unruled, ungenerated, he rules the serganer
16. He is the Creator of all, the knower of alhths,

the source of the Self, the Knower, the Authorirokt
possessor and master of all the qualities, ommiscie

the Lord of both Nature and Spirit, the cause lmération
from this world's cycle and the bondage of eartiistence.
17. Identical with it, immortal, by nature the Lord
omnipresent and wise, the guardian and eternal rule

of the world is he. No other Ground can be found.

18. In him who in days of old created Brahma

and imparted to him the Veda, in this God, whdlisrined
by his own intelligence, | take refuge, longing fitkeration,
19. In him who is undivided, inactive, peaceful,
irreproachable, free from blemish, the supremegearid

to immortality, who resembles a fire whose fuel

is wholly consumed.

MAHANAR U 233-245

iv) 233. The sound that is uttered in the beginmhthe Veda,
the sound that is also established at its end,
234. that which is beyond its absorption in Nature-
that is the supreme Lord.

235. [We adore] the God with a thousand heads,
with an all-seeing eye, who grants peace to all,
236. Narayana, universal God,

supreme Word, imperishable,

237. on every side supreme, eternal,

Narayana, universal Lor

238. All this universe exists

vivified by the Person.

239. [We adorel the Master of all, the Lord

of the soul, eternal, benevolent, immobile,

240. Narayana, the mighty one to be known,

the Self of all, the supreme goal.

241-242. Narayana, Light supreme, the Self,
Narayana the Supreme, Narayana supr

essence of Brahman, Narayana, the Supreme!
243. Narayana is both the supreme meditator
and meditation itself, Narayana, the Supreme.
244. Whatever moves in this universe,

whatever is either seen or heard,

245. whatever is inside or outside--

all is pervaded by the Lord.

He is therein established.

MAND U 6

v) This is the Lord of all, the Knower of all,
the inner controller. This is the source of all,
the beginning and end of all beings.

i) 2. Cf. §V 18.
3. The creator is a smith: d. RV X, 72, 2 (8 VI] X) 81, 3 (§ VII 7); AV XIII, 2, 26; YV XVII, 19.

4. Golden Germ: hiranyagarbha.
With purity of mind: buddhya shubhaya, lit. withpare mind, with clear insight.

7-21.Cf. 8 VI 7.

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page51 of 22&

iii) 1-6. CL.§ I1 9.

8. His supreme power: parasya shaktih, cf. theit@iemnception of shakti.
The working of his strength and wisdom: jnana-balga.

9. Distinctive sign: linga.

10-13. Cf. § VI 2.

14. The same as KathU V, 15 (§ V 5), and Mund\2110 (8 Il 6).
15. Last two lines the same as SU Ill, 8 (8 VI 7).

16. Source of the Self: atmayoni, or his own origin
Lord of both Nature and Spirit: pradhana-ksetrgjatih, which in classical Samkhya is prakrti andusa.

17. Identical with it: sa tanmayah, the same af tumsisting of that, becoming that, being alsthi
By nature the Lord: isha-samsthah, existing ad.titd, subsistent as the Lord, or established irohis glory.

18. This verse implies a personalistic conceptibreeelation in contrast with the apauruseya ppleci

19. Supreme bridge to immortality: cf. CU Il 4(&V 27).
Who resembles a fire. . . : cf. MaitU VI, 34 (§ B8).

20. Cf. § IV A Antiphon.

iv) 233 Sound: svara.

234. Absorption in Nature: prakrtilina

236. Supreme Word: paramam padam, supreme abode.

239. The Lord of the soul: atmeshvara.

242. Supreme essence of Brahman: brahmatattviae drue Being (nature) of Brahman.

v) Lord of all. sarveshvara. Cf. BU IV, 4, 22 (§ ¥).

The Knower of all: sarvajna, the all-knowing. CfuhdU I, 1, 9; II, 2, 7 (88 Il 11; VI 5).

The doctrine of the antaryamin, the internal atrmapurusa as inner controller, is of capital impade in Upanisadic
spirituality. Cf. BU 1ll, 7 (VI 5; | 14). The dugrabhava-apyayau represents the cosmic moven#m ebming-forth-into-
existence and the absorption-into-the-avyaktautteolved, unmanifest, the prakrti of certain systeCf. its application to
yoga in KathU VI, 11 (VI 11)

7. Cf.8 VI 6.
The Savior
Jagannatha

29 Perhaps we can summarize the whole message Gitih by saying that "this,"” "he," the "absolut&8fahman," the true
atman, the tad, and the idam, that which the Vsdges sought to clarify and which mankind is carttaeeking, is the
Lord, whose subtle and lofty lordship can adoptasy forms as there are types of Men, or even Merg on earth.

The Bhagavad Gita does not contradict either theagethe Brahmanas, or the Upanisads; it can berstodd only against
the background of all the previous Scriptures,ibdbes not elaborate on their past insights; ratheimplifies all that it has
to say, affirming that this mystery, about whicty avord is improper, is the Lord of all and thus Bevior of mankind as
well as of the entire universe. It is not an aci#fi syncretism that the Bhagavad Gita preaches, tather, a masterly
simplification which takes into account the diffetérends both of Indian tradition and of the hursaiit and blends the:
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harmoniously in lofty words, words that are all there striking by virtue of their simplicity. Theokd is the Master of the
universe and, equally, the Master of the humantfza mind. His lordship is not only cosmic, palti, ontological, or
psychological. When it is said that he saves all tome to him in good faith, this is not a plearfeere subjectivism, but for
a deep personalistic attitude, which we could pesteall existential.

The Bhagavad Gita truly brings a message of libaratt reveals, first of all, that there is a Lokt it adds immediately
that this Lord has many names, presents many fandsperforms many functions. Furthermore, it shgsnobody can live
without a Lord, a master, an ideal, an ambitiodesire, and that it is He, the Lord, the Savioggdised in accordance with
all the variety of the human imagination, who gashg and vouchsafes the longings of mankind. Nylesdapes his
Lordship which acts gently and, many a time, irblisiHuman maturity consists in discovering theefa€ the Lord and in
accepting this growing revelation, for which thare no fixed patterns. All ways lead to him (evies way of wrath),119
provided they remain ways and do not become fitogd@ng places. Otherwise there is stagnation.

The Bhagavad Gita uses the same expression, @atiptess both the way toward the goal and theitgedd, often called

the parama gati, the supreme goal. As the worll #aggests, gati (from the root gam-, to go, tove)aneans a going, a
movement, motion in general. In the Bhagavad Gites$ the connotation of the pilgrimage that contgs human life, a
connotation that allows the text to say that he wghan the path has, in a certain sense, alreajhes the end of it, because
the end is not another place outside or after tag itgelf, but is already contained in it.120 Likher parts of the Vedic
Revelation, this truth can be grasped only by peabkexperience.121 The pilgrimage that is life femad us to its goal,

which in the Bhagavad Gita is described as unidh tiie Lord. The Lord comes down to earth and nestsfhimself to

Man in order to proclaim his message of love armdbsian. The Lord is not only the powerful ruleetmighty God, the just
judge, but also the Savior. This is what KrishngelBng Arjuna, what the Lord is telling Ma

Jagannatha
BG IX, 18; 22; 31-32; 34

18. | am the Way, the supporter; your Lord and yeitiness,
home, refuge, and friend,

origin and dissolution, foundation and treasuregeou
imperishable seed.

22. On those who meditate on Me and worship

with undivided heart,

| confer attainment of what they have not,

and preserve what they have.

31-32. No devotee of mine is ever lost.

Taking refuge in Me,

lowly born, women, artisans, even servants,

reach the highest goal.

34. Let your mind and your heart, your offeringsl arorship,
to Me be devoted.

With your self thus controlled you shall strive gt Me and to Me you shall come.

15-16. Cf. § 1l 29.

18. Way: gati, goal; cf. BG IV, 17; VI, 37; VII 1&/lll, 26; XII, 5. Cf. CU I, 9, 1, where the questi is asked, "What is the
gati of this world?"
Foundation: sthana, substratum, maintenance.

19. Cf.8 V6.
21.Cf.8V 28.
23-27. Cf. § 111 29.

31-32. Devotee: bhakta.
Artisans: vaishya
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Servants: shudra
Highest goal: parama gati, highest way. Cf. BGA&;, VIII, 13; XIIl, 28; XVI, 22-23

E. EMERGING LIFE

Jivana

God ever true,

we faint with despair.
Source of all treasure,
grant to us hope

of blessings to come.
Subdue the malevolent
spirits that haunt,

the kindly awaken.
Grant to us hope

of blessings to come.
RV 1, 29, 1-2; 4 122

This final section of Part | is both a conclusiora beginning. It is a conclusion, for Dawn, Hungarth, and Faith are
really at the end of a divine process: the gengfdise Gods. The prelude of the world, the prepamaor the emergence of
Man, the rising of human consciousness--none a&ti@ppen in a single day nor are they the restufisontaneous
generation; the way for them has been carefully@mdfully prepared. Cosmogony, anthropogenesis the first
intimations of spiritual life do not constitute absolute beginning but the conclusion of an elalegreeparation, the result
of the victory of light over darkness, of the deweasr the asuras, of the spirit over matter. Tlghnhas been long, the fight
intense, and the tension has almost reached aibgeadint, but Life has emerged. Theogenesis hangbirth to life.

This section is also a beginning, for Dawn, HumamhBand Faith are nothing if not ignition sparkgarting points of the
real cosmic and human process. Up to now all hppdreed "behind the curtain.” There has been th#isa®f Prajapati,
the fight of the Gods and the demons, the premarétir human consciousness, the accumulation aditions favorable to
the possibility of human life. Dawn is simply therhld of day, the forerunner of the sun, just ascthild is the living hope
of growth into a Man and faith the foretaste ohijs to come and to become. This process, of codiess, not need to be
understood in a modern evolutionary way, nor muse¢iinterpreted in a merely temporal manner. Thsteny of life goes
on under our very eyes day by day, for every dagxgerience the marvel of dawn and every day we al&yexperience
the reality of faith which comes to us discreeifyisibly, yet all the more luminously: a light thaakes us aware of the
ever deepening, the unfathomable, dimension ofyeyeark of reality. The Vedic Revelation is notistdrical record or a
document concerning something that took place @ \ainile or even a short while ago. It conveys astamporal message,
if we are permitted to use this word with refereteéhe present, in order to make us more awatkeofystery of existence
and of life. Dawn, Human Birth, and Faith, fromstipierspective, belong together. There is no suoly #s a purely
astronomical dawn. Dawn postulates an eye, oraat ke limited and concrete point of reference matehe earth. The bir
can discover and enjoy the dawn, but a supersamiaé traveling around the earth may very welb@avsunrise altogether
or may, on the other hand, have it constantly prtede either event it would cease to be dawn. Aetyephysiological
procreation does not constitute a human birth i;:arsimple rationalization of one's situationhe world the emergence of
mature human consciousness. The following texts snageed in conveying that unified vision in whétifferences are not
overlooked or distinctions ignored, but in whiclality is not dissected into small portions, or alva#ions, experiences, and
experiments isolated so as to prevent their beitagrated into one simple and life-bringing insighis not necessarily
pantheism to worship dawn, just as it is not alwayserstition to perform a ceremony of blessing @veinfant; nor is it
fideism to consider faith a constitutive dimensadrihe human being, though variable in accordanitie asman's individual
personality.

Life emerges in and around us, on the cosmic phagkeon the human level. We do not need to readexttyo become
aware of this. The texts we have chosen are atatiovi to see reality, not through them, but alwiiip them.

a) Dawn
Usas
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Usas is the Daughter of Heaven who was born irsitye 123 She is the Lady of Light, the mistress wifd of the Sun. He
follows her as a young man follows a maiden. Thed&ss of hope, the elder sister of Night,124 istroead more than 3(
times in the Rig Veda, in hymns that are amongnbst beautiful of all the Samhitas.

The poetry of these hymns is imbued with intenseitiosity. The yearning for light, the deep longfogthe sun, and, by
contrast, the fear of shadows and of darknesstamegly marked characteristics of the soul-striging the Vedic people. It
is in keeping with these qualities that in the Rgda some twenty hymns are addressed to Usas amdtméhe Sun; the
name of dyu, the sky, is mentioned more than 58@4gi but only one hymn is dedicated to Night.128 feiscination with
light bursting forth from the cosmos is heightemethe speculations of the Upanisads, where thet$pnamed Light. It is
not difficult to imagine why Usas has so prominamiace. The experience of Dawn is one of the @st@End most
complete of all human experiences It unites iflfis&ision of nature, an aesthetic awarenessshfopening for Man
toward a hopeful future, and a mystical insighoitite horizon beyond the rising light from wheregalod things come. A
vision of the Dawn is not an experience of the S{ou do not see Dawn, but you share in her light; gre not illumined b
the Dawn as you are by the Sun; you are enwrappkdrilight, you participate in her all-encompagdieauty and sense
that nature is more than nature and that God $sthem supernatural. In the twilight before sunribe union between light
and darkness, there are no fixed limits for theseeror the mind. At Dawn you cannot say where #énthdegins and where
the sky ends, where the light dispels darknessherethe darkness has still the upper hand; yonatassert what comes
from the God or what emerges from the earth. At Bgau do not mix anything, but you do not sepaeitteer; all remains
message, an expectation, a promise. Dawn is the&ssdf hope.126 Although there are no lines spaltif addressed to
Hope in the Rig Veda, most of the hymns addressé&htvn could be said to be songs and prayers &, hoproring the
high optimism and great joy of Vedic culture. Rattiean attempting to describe or to extol the deceles of Dawn, we mi
compose a hymn of praise by quoting the following:

Stotra
Dawn is "beloved" of Heaven:
RV, 46,1

i) Now Dawn with her earliest light shines forth,
beloved of the Sky.

She is closely associated with her lover the Sun:
RV, 115, 2

i) Just as a young man follows his beloved,

so does the Sun the Dawn, that shining Goddess.
She becomes his consort:

RV 1,123, 11

iii) Fair as a bride adomed by her mother,

you show your beauty for all to s

Happy are you, O Dawn. Shine ever more widely,
surpassing every dawn that went before.
Resplendent with light, she drives away darkness:
RVYV, 80,5

iv) Fresh from her toilet, conscious of her beauty,
she emerges visible for all to see.

Dawn, Daughter of Heaven, lends us her lustre,
dispersing all shadows of malignity.

RV VI, 64, 3

v) Like a swift warrior she repulses darkness.
RV VII, 75, 1

vi) She drives off wicked spirits and dread darknes
She awakens living creatures:
RV 1, 48,5

vii) Usas comes carefully, fostering all creatures,
stirring to life all winged and creeping thing

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Pageb5 of 22&

RV I, 49, 3

viii) Bright Usas, when your rays appear,
all living creatures start to stir,

both four-footed and two.

RV 1V, 51,5

ix) Arousing from deep slumber all that lives,

stirring to motion man and beast and bird.

She is always faithful to the divine order of theverse:
RV 1,123, 9

x) This maiden infringes not the Eternal Law,
day after day coming to the place appointed.
Now Light Has Comi

Jyotir agat
30
RV, 113

1. Now there is light, the fairest of all lights.

Now comes to shining birth a glow of brightne
Night, sent away before the Sun is risi

has yielded up to morning her domain.

2. Trailing white offspring the radiant [Dawn] aches
to claim the dwelling by dark [Night] relinquished.
Morning and Night, the immortal sisters, follow
hard on each other's heels with alternate colors.

3. They follow the same pathway, never ending.
Instructed by the Gods they ply their course.

Fair, yet contrasting, following one spirit,

Morning and Night neither collide nor linger.

4. Dawn, the glorious bringer of graces, shinethfor
and flings wide open for us her shining doors.
Stirring the whole world, she displays her riches,
raising to consciousness all living creatures.

5. She wakes to action all who repose in slumber.
Some rise to labor for wealth, others to worship.
Those who saw little before now see more clearly.
Dawn raises to consciousness all living creatures.
6. One she leads on to power, another to glory;
another she leads on to pursuit of gain;

yet others she directs to varied callin

raising to consciousness all living creatures.

7. The Daughter of Heaven now appears before us,
a fair young woman clothed in shining garments.
Auspicious Dawn, mistress of earthly treasure,
shine upon us today in queenly splendor.

8. She, first of endless morns to come hereafter,
follows the path of morns that went before.

Dawn at her shining summons forth the living;

the dead she never wakens from their slumbers.

9. O Dawn, you shine forth with the eye of the Sun.
You wake the worshiper and inspire his heart

to kindle the fire and offer sacrifice.

Thus to the Gods you render noble service.

10. How long a time until they meet together,
dawns that have shown and dawns to shine hereafter?
Eagerly she yearns to join her predeces
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and goes forth with the others, gladly shining.

11. Vanished are those who in the days before us
gazed at the rising of the morning Sun.

It is we the living who now behold the Dawn,

and after us her shining others will see.

12. Disperser of our foes, bringer of joys,

born child of Order, to Order ever faithful,

convey our offerings to the Gods, O Dawn,

and shine on us today for wealth and fortune.

13. Never has Goddess Dawn failed to appear.
Again today the generous One has risen.

Ever hereafter will she rise each morning.

She proceeds by her own power, unaging, deathless.
14. On the sky's borders she appears in splendor.
The Goddess has thrown off the robe of darkness.
Her well-yoked chariot of tawny horses

heralds the approach of Dawn and rouses all men.
15. With her she brings all life-sustaining blegsin
Brightly she shines and sheds abroad her radiance.
She is the last of countless vanished mornings.

She is the first of more bright morns to come.

16. Arise! The breath of life again has reached us.
Darkness has fled and light is fast approaching.

She leaves a pathway for the Sun to travel.

We have arrived where life will again continue.

17. With the reins of speech the priest, utterirajges,
drives onward, steering their course, the shiniagvbs.
Shine then today, O generous Dawn, for your singer!
Convey to us the gift of life and children!

18. To the mortal who honors them these ascendawgid
impart both wealth of cattle and hero sons.

May the same accrue to the sacrificer, giver obasr
when swift as the wind the gifts have been summdayesbng!
19. Mother of Gods and brightness of the Godhead,
token of sacrifice, shine forth on high.

Rise up and look upon our prayers with favor.

Bless us among people, Dawn ever desired!

20. Whatever wondrous gift the Dawns convey

as blessing to the offerer who shows himself zesainworship,
that may Mitra and Varuna grant to us,

and Aditi, the Sacred River, Earth, and Heaven!

1. The Sun: Sawvitri.

2. By "white offspring"” some understand the whiteuds attending the Dawn; lit. a white calf. Usasl§ is said to be Agni
in RV 1, 95, 1, and |, 96, 5, while some commentffirm it to be the Sun.

3. Following one spirit: samanasa, of one and #meesmind.
7. Young woman: yuvati, maiden.

9. The eye of the Sun: lit. the eye of Surya, réfgrto the sun in heaven. Usas causes the firai,Ag be kindled, for this
takes place at dawn.

11. Allusion to the mystery of life and death, whis only tragic when viewed from an individualésgerspective.

12. Foes: dvesah also obstacles, adversities.
Order rita. LI. 2-4 lit.: Born [child] of rita [trth, Order, divine law], rteja, you are the keepiethe divine rita [rtapa];
[bestow] your favor upon us, let our songs of joffdrings of praise], resound, [be] propitious, ywehio transmit the foo
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divine [deva-viti], shine on us today, O Dawn, Quymost bright.

14. Cf. RV |, 48, 7, where Usas is said to amvadwndred chariots drawn by tawny horses (the sbddiys of the momir
sun).
The robe of darkness: the night.

15. Lit.: Appearing, she spreads out her brighteed [glittering, shining] banner.

16. Breath of life: jivo asur.

19. Brightness of the Godhead: aditer anikam, tdc&diti (the Goddess of the infinite, also assémibwith light). Cf. RV
IV 25, 3; VII, 82, 10; AV XII, 1, 61 (8 | 19 and nes).

Dawn ever desired: vishvavare (vocative), lit. Qi yiesired by all.
Daughter of Heaven

Divo duhita
31
RV VII, 81

1. See now, the shining Daughter of Heaven appesch
dispelling gloom of night that we may see.

The friendly Lady ushers in the light.

2. The ascending Sun, refulgent star of heaven,
co-worker with the Dawn, pours down his beams.
O Dawn, at your arising and the Sun's,

grant us, we pray, our portion in your light.

3. O Dawn, gbrious Daughter of high Heaven,
promptly we rise and come to welcome you.

Most generous one, granter of all desires,

to worshipers you give both joy and treasure.

4. O glorious Dawn, you bring the earth to view
and lighten up the lofty vault of heaven.

We yearn to be yours, partaking in your rewards.
Accept our love as that of mother's children.

5. Bring to us, Dawn, your grace most bountiful,
that shall be celebrated far and wide.

Give us what you possess as nourishment for men,
that we may rejoice therein, O Daughter of Heaven.
6. Give to our princes wealth and everlasting fame.
To us grant in the contests herds of kine.

O shining Dawn, you who inspire the generous
and are full of grace, drive from us all our foes.

1. Ushers in: lit. makes light.

2. Pours down his beams: lit. lets out his cows.
Grant us. . . our portion sam bhaktena gamemalty,waaobtain (our) share, i.e., may we share intgharof, enjoy) your
light.

5. Grace radhas, gift, favor.

6. Everlasting amrta, immortal, deathless.

Contests: refers to the poetical contests well kmowthe RV.
Full of grace sunrtavati (vocative), graceful, lgen of gladness.
Lady of Light

Hiranyavarne
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32
RV VII, 77

1. Dawn comes shining

like a Lady of Light,

stirring to life all creatures.

Now it is time to kindle the Fire

The light of Dawn scatters the shadows.
2. Her face turned toward

this far-flung world,

she rises, enwrapped in bright garments.
Shining with gold,

with rays of light bedecked,

she sends forth the world on its course.
3. Our Lady of Light

brings the Eye of the Gods,

as she rides her white, beautiful steed.
Dawn shines apparent,

bestowing on all men

her store of marvelous treasure.

4. Come with your bounty;

drive away foes.

Grant us secure and lush pastures.
Disperse those who hate us.

O bountiful One,

give to your singer reward.

5. Beam forth your light

to guide and sustain us,

prolonging, O Goddess, our days.
Give to us food, grant to us joy,
chariots and cattle and horses.

6. Lady nobly born,

Daughter of Heaven,

worshiped by all the illustrious,

grant us your blessings,

riches and wealth.

Now and forever protect u

1. Fire: Agni.
The light of Dawn. . . : lit. she made the lightasing away darkness.

2. She sends forth the world on its course: litthreoof kine (i.e., the rays of light), guide oétHays, she shines. Cf. RV IV,
52, 2-3.

3. Our Lady of Light: lit. the shining one, auspigs one, the blessed one.
The Eye of the Gods: the Sun.
Sherides. . . : lit. leading her white, beautgtded.

5. Joy: radhas, gift, favor, or reward.

6. Nobly born: sujata.

lllustrious: Vasishtha, name of the rishi who comgthe VIl mandala of the RV, a priestly familyt. the most bright.
b) Human Birth

Janman

Man has a peculiar and very special place in tlieeuse. Every origin is sacred and unfathomabléhbman birth is a
mystery which no amount of rationalization can explor explain away. To become the father or théheroof a newborn
baby dispels any doubt one may have about it. VMlespaculate and generalize, but when the pareatarsefeel that th
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new creature is part and yet more than just agidhtem, they cannot be satisfied with any merelgrific or philosophical
explanation. No wonder that the danger of explimitaby priestcraft has not always been avoided. ddwen of the human
being involves the rising of Life and a new sortif#f in the world. The horizon is filled not onlyith red clouds and
auspicious signs, but with the light of a new spafrhat universal consciousness in which we dreratrapped. The
continuation of the universe, of human life, andyenintimately, of the sacred order of things, delseupon the birth of a
child and mainly, as far as the continuity of tteial wisdom and sacrifice is concerned, uponbinig of a son. No wondk
that the desire for a son is a most holy wish &adl the bringing forth of children is a sacred ddtgerefore the mystery of
life, from the moment of conception onward throtlgé stages after the birth of a child, is attenofe@rayers and ritual
actions. 127

The dialogue in the Rig Veda carried on by the wif¢he sacrificer, the sacrificer, and the pri@gto assumes the role of
Prajapati or the genius of procreation) shows #leacy of the relationship between husband and waifd the sacredness
the act of procreation. It is after performing teypafter concentrating energy in an act of restraimd after deep meditation
that the two, husband and wife, meet. The bledsigigven by the priest who affirms that all lifegeoduced by Prajapati,
Father of all creatures, who places the seed andsabout new life. The Atharva Veda contains marrayers for
successful conception and childbirth128 and forpttetection of both mother and child against eveng of danger.
Various divinities closely connected with fertiliare invoked, such as Sarasvati, Sinivali (Goddé#ise new moon and of
female fertility), the Ashvins (the divine twins29 and certain creative divine powers such as Badiatr, Tvastr, and
Prajapati.130 It is Agni, the life germ of all creses131 and the power that fecundates the waB2rsyho bestows children:

May a son of our flesh be born to us!

May this your grace come upon us, O Agni!133

Human birth is both a part and also the culminatibthe cosmic birth of all living things. The methwho bears the child is
just like mother Earth who patiently carries alifgs. The Grhya Sutras contain a collection obraad prayers for tt
celebration of a birth, most of them of shrautigior (i.e., related to the revealed tradition) dodthis reason justifiably
included in this anthology. Blessings are invokedmthe newborn male child.134 Some ancient tdixalate that the
ceremony be performed before the cutting of theilicabcord, though very soon this custom was nwjler observed.135
The child is fed a little butter and honey, symhmfisvisdom, and the protection of Savitri, the Geslsl Sarasvati, and the
divine Ashvins is entreated. There follows a pragethe form of a litany for the longevity of thaild. It is by faithfulness 1
the distinctive characteristics of the personagesked that long life is ensured. To conclude ttaay, sacrifice and water
are mentioned. Next comes a short paean to tha,Earthe particular place on earth where the dhélsl been born. May tt
plot of earth accord him a long life! A prayer &irength for the newbom child concludes the cergm®he protection and
blessings of Indra, the most powerful of all thed§,care implored. A short benediction, addresse¢lddaahild's mother, asks
that she be blessed for having given birth to a aod in the last petition Water is also imploredjtant the mother watchf
protection.

When the baby is ten or eleven days old the cergroalled namadheya or nargadng takes place.136 The choice of na
based on the caste and the sex of the child, &sméated by well-defined rules and is accompaniedffgrings. In the sixth
month annaprashana, another important ceremongrbyfiefancy, takes place. As an accompanimentéditst morsels of
solid food given to the child, some verses of tigWReda are recited.137 The symbolism of food ipaniant here.I38 Later
on, in about the third year, the ceremony of th& fiaircut or cudakarana takes place. Thus tHd'slfirst years are
hallowed by religious ceremonies marking each stdges growth.

Desire for a Son
Putrakama

33
RV X, 183

i) [The wife]

1. I saw you as within your mind grew insight,
born from Ardor, strengthened through Ardor.
Bestowing here offspring, bestowing treasure,
produce now, desirous of a son, a progeny!
[The husband]

2. | saw you meditating within your heart,
your body being afflicted at the seas

Rise now to meet me! Be a young wom

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed:

Produce now, desirous of a son, a progeny!
[Prajapati]

3. Itis | who have placed in every plant a seed;
it is | who have placed a seed in all creatures;
it is 1 who bring forth children on the earth.

| will ever henceforth produce sons in women!
AV VI, 17

i) 1. Just as the mighty earth bore the seedldifel
so may you carry the child and bring forth a son!
2. Just as the mighty earth bore the trees ofdrest,
so may you carry the child and bring forth a son!

3. Just as the mighty earth bore the mountaingaaés,

so may you carry the child and bring forth a son!

4. Just as the mighty earth bore the whole woweight,

so may you carry the child and bring forth a son!

i) 1. Ardor: tapas.

Treasure: rayi; the first of all treasures is a.son
Desirous of a son: putrakama.

Meditating within your heart: manasa didhyanam.

3. Seed: garbha, germ, embryo, etc.
The First Birth
Prathamam janma

34
BU VI, 4, 22-24

i) Then he comes to her and says:

22. With a golden fire stick the Ashvins
produce from fire a flame.

Thus we pray for you a seed

hat shall come forth in the tenth month.
As the earth bears fire in her womb

and the heaven is pregnant with lightning
and the quarters have wind as their seed,
so | place in you, my wife, this child.

23. As the wind agitates a pond

of lotus from every side,

so may the child stir in you

and come forth together with the afterbirth!
This thunderbolt of Indra is fashioned
with a covering for protection.

Let him come forth, O Indra,

the afterbirth along with the child!

24. In this child | shall prosper a thousandfold, i
ncreasing within my own house.

His fortune, along with his offspring

and cattle, shall never diminish.

Svahal

The life-powers that are in me,

| offer them to you in spirit.

Svaha!

Whatever in my sacred duties

| have done too much or too little--

may Agni, the wise, perfect offerer,
correct and perfect on our behalf!

Svahal
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AU I, 1-6

i) 1. In a man this [atman] first becomes a geamny this semen is his essence taken from allrhisslj in himself, indeed, |
carries the Self. When he fecundates a woman,htearauses [a childl to be born. This is his fiighb

2. Then he enters into the very self of a womast, @ a limb of her own. Therefore it does notrmjuer. She nourishes this
self as it has entered into her.

3. As she is the nourisher, she should be nourisiteglwoman carries it [this self] as an embryo [tHe father] takes care
of the boy before the birth and after the birthd as he takes care of the boy before and aftdsittie he takes care of his
own self, for the extension of these worlds: fash worlds are thus extended. This is his [a maatgjnd birth.

4. He [the son] becomes the self of his fatheterperformance of sacred actions. Then his o#l&rteaving accomplished
his work and having grown old, departs and, aftgradting [from this world], is reborn. This is hisrd birth. Thus it has
been said by the seer.

5. "While | was still in the womb | already knew tide generations of the Gods. Though a hundredefeses of iron guard
me, | came forth with the swiftness of an eagldild spoke Vamadeva even while he was as yet Igitigei womb.

6. He who knows this and rises up [from the botiyptigh the head at the time of separation fronbtigdy, having satisfied
all his desires in the heavenly world, he becommesartal, yes, he becomes immortal.

i) The entire section is consecrated to the mystéprocreation.

22. The Ashvins are connected with fertility (ci K, 184, 3; AV V, 25, 3). The production of the bryo is compared to
the production of fire from the fire sticks.

Seed: garbha, embryo.

Heaven: one of the few passages where dyu is agsedd

Lightning: Indra.

My wife: lit. so-and-so, i.e., the name of the wanieas to be uttered.

23. Cf. RV V, 78, 7-8; PGS |, 14, prayer for sucfabkchildbirth.
Thunderbolt of Indra: indrasya. . . vajrah; theldlé compared to Indra's thunderbolt (v. 23 ¢).

24. | offer them to you in spirit (manasa): becatlsereal transmission of the father's life-poweo ithe son takes place at
the time of his death (cf. KausU Il 15; § V 12).

Sacred duties: karman. The father prays that asyake he has made in performing the sacrifice nadaffiect his family,
i.e., the newborn child.

ii) Cf. AV VI, 11, 2.

1. Semen is his essence: cf. BU VI, 4, 1 purusestgdn (rasah).
His first birth: a human being's first birth. Fbetthree human births cf. SB XI, 2, 1, 1 (8§ lll 23)

3. Nourisher: bhavayatri.

His own self: atman, body. The son is the contiimadf the self of the father; the father is bosrtlae son.
For the extension: the verb is sam-tan-, to sprieaeixtend, to continue.

Second birth: dvitiya janman, not referring heréh® conception of the second birth by initiatich @vija).

4. Other self: the father.

5. Cf RV IV, 27 1. The seer Vamadeva applies todeilinthe saying of the eagle in the RV, which referan ancient legend
where the eagle was detained by demons in a hurfioitedsses. The story is here used as an imadiévation.

Ceremony After Birth

Jatakarman

35

Prayer for Wisdom

AGS |, 15, -2
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i) 1. At the birth of a son, the child's fatherfdre anyone else touches him, should feed him (ailolden spoon) a little

butter and honey in which a trace of gold (dusy b@en mixed and say:
"l feed you with the wisdom of honey,

| feed you with ghee, the gift of God,

the beautiful. May you have long life, protectedtbg Gods,

may you live in this world a hundred circling ydars

2. Putting his lips close to the child's ears hemuis:

"May God grant you intelligence,

may his Power grant you intelligence,

may his two divine Messengers, lotus-wreathed,

grant to you intelligence."

Prayer for Vital Power
PGS 1166

ii) Near the [child's] navel or right ear he sapfily:

"The Lord is full of life: through firewood he isiff of life.
By this vital power | make you full of life.

The divine Drink is full of life: through herbs

he is full of life.

"By this vital power | make you full of life.

The Brahman-priest is full of life: through the Braanas he is full of life.

"By this vital power | make you full of life.

The Gods are full of life: through their nourishrhen
they are full of life.

"By this vital power | make you full of life.

The sages are full of life: through their obsenemc
they are full of life.

"By this vital power | make you full of life.

The ancestors are full of life: through their offfigrs
they are full of life.

"By this vital power | make you full of life.
Sacrifice is full of life: through sacrificial fees

it is full of life.

"By this vital power | make you full of life.

The ocean is full of life: through the rivers itfidl of life.
By this vital power | make you full of life."

Prayer to the Earth
PGS, 16, 17

iii) On the spot in which the child was born heysa
| know your heart, O Earth, that rests in heaven,
in the moon. | know your heart; may it it know me!
May we see a hundred circling years,

may we live a hundred circling years,

may we hear [the sounds of] a hundred years!

Prayer for Strength
AGS |, 15,3

iv) He touches the [child's] shoulders on both sidaying:
Be a stone, be an ax, be unsurpassed gold.

You in truth are the Veda, called my son.

Live, therefore, a hundred years.

Powerful God, give us the best of treasu
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Grant us your gifts, O bountiful, O swift one.
Infusion of Holy Learning
SGS 1248

v) Bhuh!

| instill the RigVeda into you--so and so.
"Bhuvah!

"l instill the Yajur Veda into youso and so.
"Svah!

"l instill the Sama Veda into youso and so.
"Svaha! Bhur, bhuvah, svah!

"l instill the Speculations into you,

the History and the Legends into you--Om;
all the Vedas I instill into you--so and so.
"Svaha!

Prayer for the Mother
PGS |, 16, 19; 22

vi) 19. He then prays over the mother:

"You are Ida, the daughter of Mitra and Varuna.

You, a courageous woman, have borne a vigorous son.
May you be blessed with vigorous children,

you who have blessed us with a vigorous s

22. He places a jar of water near her head, saying:
"You, O waters, are co-watchers with the Gods.

As co-watchers with the Gods, watch over this mothe
who is now confined, and also her child!"

i) 1. Wisdom: veda.
God: Sawvitri.
Years: lit autumns.

2. He murmurs the medha-janana or "production tefligence." Ghee, honey, and gold were considaretimulate the
intelligence.

God: Savitri.

Power (of God): Sarasvati.

Two divine Messengers: the Ashvins.

i) This is the rite for ensuring long life and afitpower to the child, called ayusya. The entil@ypr is constructed on the
idea of ayus, or vital power, health.

Lord: Agni.

Full of life, vitality: ayushmat, possessed of V/gawer, health, life. Life-possessing.

Divine Drink Soma.

The meticulous perfommance of the brahmana riteares long life for Brahmins.

Nourishment (of the Gods): amr

Sages: rishis.

Offerings: the svadha, the food offered as an abidbr the dead. Cf. RV X, 15, 3.

iii) Prays: mantrayate.
Years: lit. autumns.

iv) Cf. PGS |, 16, 18, where it is said atma vdraunamasi "you are the atman called son."
Powerful God: Indra. This line quotes RV I, 21(&ll A Antiphon). The next line quotes RV llI, 360.
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V) Speculations: vakovakya.
History and Legends: itihasapurana.

vi) 19. Ida: cf. the myth of the flood, SB I, 8,1-10 (§ V 17).
Courageous, vigorous: vira, brave, strong powedeherally as male virtues (cf. Latin, vir), fronmieh also hero, chief.

20-21. Ceremony of washing the mother's two bressdsgiving them to the child.
c) Faith
Shraddha

Vedic faith is not primarily an intellectual assgfiar if it were it would be subservient to theitth" to which assent is made
with the mind. Nor is it a kind of blind trust irdain superhuman beings. We have examples of hgxpressing not only
doubt but what some today would call unbelief.12%l) faith is, furthermore, not a result or a prctcef the will; thus ther
is no stress on the moral responsibility of thedwelr. It is rather a quality of the full human hgj it is something given to
rather grafted into his being. Man is endowed Maith as he is endowed with other human qualit@s.this reason, there
are ultimately as many types of faith as theretygses of Men, or even as there are human beings.140

Vedic faith is previous to thinking and anteriomdling and deciding. It is precisely faith thatakes thinking possible, for
faith offers the unthought ground out of which #iimg can emerge. It is faith that makes moral atheodecisions possible,
opening to us the horizon against which our actlmsome meaningful. Any action performed withoithfés only an
instinctive or automatic movement, without anyyrialiman content; it can hardly be called a trulynan action.

You act with faith when you act from such a depidt thesitation is not possible, when you are swaewhat you are doing
is what you are doing, that is, when you perfornaetion that springs up from your inmost self antifrom a whispered
external influence. The Man of doubt perishes;jméact, destroys himself. It is not intellectuaditation we are now talkit
about, or indecision of the will. It is the maindacentral thrust of the human being which is oemnik here. The word of the
Bhagavad Gita quoted below is self-explanatorig: tihe doubt penetrating the very heart of the atmhich is lethal. Faith
is not made up of those beliefs about which youesaertain intellectual doubt; faith is made ofgbaonvictions that are
rooted so deeply in your own being that you arecootscious of them; faith is the first emanatiotifef as we shall read in
one text; faith is the hidden root of Man out ofighhreal human growth proceeds; faith is rooteth@nheart and is
composed of the heart's intention, the heart bgiagymbol for the core of Man. This faith is exgzed in beliefs and
actions which, when they come directly from thatensource, can be called authentic; otherwise @ineynake-believe,
pseudo actions which shoot wide of their mark.H-&itauthentic human existence.

A girdle is called "Daughter of Faith" in the AtlvarVeda because she is born of tapas and seendeejtest dimension.1
"Faith wraps the Gods, faith wraps this whole wg@rys another text,142 stressing the all-encogipgsature of faith.
Without faith the entire universe degenerates &ntoerely mechanical model; all would be automdiie,result, at best, of a
logical syllogism, but with no freedom and with place for human ambivalence. Shraddha, faith, aagaosmic order, go
together.143 Cosmic order is not to be equated mvitHern scientific "laws of nature:" the faith bétagent is an integral
part of the action performed according to rita. Three groups of texts given here stress diffeaspects of faith according
to the main thrust of the period. The titles gieea intended to express this emphasis. Some &fphaisadic texts have to
be read in their own context for a better underditam but even isolated they are meaningful. Thecoete manifestation of
faith, according to our first hymn which is repretive of the first period, consists in a belietlie meaningfulness and
efficacy of the sacrificial action. Indeed, suclidfas essential for the man performing the sameif for without it there
would be only a mechanical and thus a fruitles®act44 In the second period, that of the Upanistadth is represented as
the condition for approaching the guru, for witheuth an approach no real knowledge can be trateshat received. Faith
acquires here the form of a concrete personal dende for the sake of supreme realization. Yetfthih does not depend
on our will alone, for, although the germ of faighgiven with life itself, an awakening to faithgésen as a second grace.
The beginning of the story of Naciketas, given hehmws how the Katha Upanisad envisages faithgaace that takes
possession of the young man and gives him the geuraresist his ritualistically minded father,aicage that leads him up
to the kingdom of death, guides him throughoutdiggourse with Death, and leads him finally toiatthe highest
wisdom.145 In the Gita, just to mention our thirdgp of texts, faith is experienced as a lovingesudler to the Lord, and
here faith is strongly tinged with bhakti.

Acting Faith
Shraddhahavih

36
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RV X, 151

1. By Faith is Fire kindled.

By Faith is offered Sacrifice.

Sing we now Faith, the pinnacle of joy.

2. Bless Faith, the one who gives.

Bless him who wills, but has not.

Bless him who gives his worship unstinting.
Bless this song | sing.

3. As the Gods evoked Faith

from the mighty Asuras,

SO0 may my prayer for the generous worshiper bepaedé
4. The Gods, led by the Spirit,

honor Faith in their worship.

Faith is composed of the heart's intention.
Light comes through Faith.

5. Through Faith men come to prayer,
Faith in the morning,

Faith at noon and at the setting of the Sun.
O Faith, give us Faith!

1. Fire: Agni.
Sing we: lit. we celebrate, vedayamasi.

3. Asuras: cf. RV X, 124, 3; 5.
4. Spirit: Vayu, in his aspect of uplifter of obtat. This elevation of the heart is also worshig #us the devas come near

to Faith, inspired by Vayu.
Thinking Faith

Vijijnasa
37
BU III, 9, 21

i) "And on what are the offerings to the priestsduif
On faith, for when a man has faith, he gives
offerings to the priests.

Therefore it is on faith that the offerings to

the priests are based.

On what is faith based?

On the heart, for through the heart one knows faith
In fact, on the heart alone is faith based."

CUl, 1,10

i) What one performs with knowledge, with faithittvmeditation, that,
indeed, becomes more effective.
CuU Vi, 19-20

iii) 19. "When a man has faith, then he thinks. bidypthinks
until he has faith. Only by having faith a man ksn

So you should really desire to understand faith."

"Sir, | do desire to understand faith."

20. "When a man perseveres, then he has faith.

No one has faith without having perseverai

Only by having perseverance one has faith.

So you should really desire to understand what it i

to have perseverance."

"Sir, | do desire to understand perseveran
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TUI, 11, 3

iv) Give with faith; give nothing without faith.
KATHU I, 1-2

v) Desiring the fruit of the sacrifice, Vajashragagve away all that he possessed. He had a s@drdatiketas. As the
sacrificial gifts were being led up, faith enteistb him, boy though he was.
MUND U Ill, 2, 10

vi) This has been said in a sacred verse:

Those who perform ritual acts, who know Scripture,
who are firmly established in the Ultimate,

who offer themselves with faith to the unique Seer-
to them should perfect knowledge be declared.
PRASN U |, 2

vii) To them the sage responded: "Dwell with me=arymore in fervor, purity and faith. Ask thentak questions you like
and, if we know, we will tell you everything."
PRASN U VI, 4

viii) He [the Person] emitted life, and from lifame faith, then space, wind, light, water, eatth,genses, and the mind. . .
Faith: shraddha throughout.

i) 10-17. Cf. § VI 7.

21. based: pratisthita

24-25. Cf. §114.

i) 1-9. cf. § VI 12.
Knowledge: vidyda.
Meditation: upanisad.

iii) For the rest of CU VII and ref. cf. § VI 3 (@nd notes).

20. Perseveres: nististhati, to endure, toleratbetsteadfast. The verb nih-stha-, meaning to dooth. Nistha means the
state of being grounded, of resting on such a fiasis that further growth is rendered possibleidftestness. Thus, used in
conjunction with faith it suggests a firm reliarme truth (thus firmly believed): deeply rooted gthwit suggests a steady
growth because one is rooted in the ground of @versbeing. Faith is not a matter of holding amagm, but of being. The
following verse affirms that only by acting can qeve one's own steadfastness. Cf. BG lll, 3, eméstha has the
meaning of basis, ground, method, and thus law, afdife, perfection.

V) The text suggests that faith is a gratuitoustyit that it is linked nevertheless with the geséy of having given
everything away.

vi) 1-9. Cf. § VI 11.
Firmly established in the Ultimate: brahmaisthagplg rooted in the ultimate Ground, brahman, hobyav
Perfect knowledge: brahma-vidya

vii) 1. Cf. 8 11 6.
In fervor, purity, and faith: tapasa brahmcaryemaddhaya. Faith is a condition for true wisdom.

viii) Emitted: from the root srj-, cause to emanaend forth.

Life: prana, from which faith comes forth because breath of life is the lord of all living creads:; lord of all that is; cf.
PrasnU Il, 11 (8 Il 6). Faith is the first offerimg the Lord of all that lives. Cf. also CU V, 4,\2, 15, 1( § VI 3).
Loving Faith
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Bhakti
38
BG IV, 39-40

i) 39. A man of faith, absorbed in faith,

his senses controlled,

attains knowledge, and, knowledge attained,
quickly finds supreme peace.

40. But the ignorant man, who is without faith,
goes doubting to destruction.

For the doubting self there is neither this world,
nor the next, nor joy.

BG VI, 47

i) Who worships Me full of faith, his inmost self
absorbed in Me,

him of all yogis | consider most completely
integrated in Me.

BG IX, 3

iii) Men who, O Arjuna, have no faith
in this Way of Truth

do not attain Me but retum to the path
of ever recurring death.

BG XIllI, 20

iv) But those men of faith who make Me their goal,
adhering to Truth,

exceedingly dear are they to Me,

my loving devotees.

BG XVII, 3; 17; 28

v) 3. The faith of every man, O Arjuna,
accords with his nature.

Man is made up of faith; as is his faith,

so is he.

17. This threefold austerity pacticed with faith
by men of balanced mind,

without expectation of any reward,

is said to be "pure.”

28. Without faith whatever offering or gift

is made or work done

or penance performed, it is reckoned "not-being"
both now and hereafter.

i) 36-38. Cf § IV 22.

89. Knowledge: jnana.
Supreme peace: para santi, highest peace.

40. Ignorant: ajna.
Without faith: ashraddadhana.
Doubting self: samsayatman.

iii) Way of Truth: dharma, order.

Ever recurring death: mrtyu samsara, cycle of death8 V 6.
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4-5.cf§18.

iv) Truth: dharma.
Devotees: bhaktah, partakers, sharers of myselfigrg).

v) 3. Accords with his nature: sattvanurupa, aciogydo the fundamental form of being (is the faifreverything: sarvasya).

17. The threefold austerity (tapas) of action, vgpahd mind. Cf. the previous shlokas: controhefbody, of the tongue,
and of the mind; but all has to be motivated bthfai

28. Not-being: asat.

Part || - Germination and Growth
PART II

GERMINATION AND GROWTH

Part | of this anthology describes the appearahté#@on earth and in heaven. In Part || we shakch the growth of
Consciousness in Man into self-consciousness. Gmswess is not necessarily self-conscious. Imtihale of Part | Man's
consciousness was alert and very much alive, but hda not fully realized that it was he who wassmous; he was not
aware of the subject of his own consciousness. didnot consider himself the real owner but onky émjoyer of
consciousness. Now with the discovery of owner#dphistory of Man begins. In Part Il we embarkaopath that will lear
us to the discovery of Man, and we leave behindftret moment that was primarily cosmological. Mahoneymoon peric
with a world that encompassed him above and bedawvér. He will have to come to terms with the Gadgh himself, anc
with the world. This trilogy is the subject of tHeee sections of Part II.

Man becomes conscious that he is that pole of tiheetse which recognizes itself to be somethingothan the center. He
is not the real center, for he discovers that tyealvolves and moves around a center that is, figilen, God-whatever this
God may be-and not himself; but he is the epistegioal pole (which some consider to be the ontaialgbne also), for it is
he who recognizes God to be the center of the tsavd his discovery gives Man a special and pigéterole, even if the
role is merely viewed as one of listening and ahgepen to the real center of everything. Evendfassume the existence
of a personal God speaking and revealing himgefspeaking and revealing must of necessity tadaephith reference to
Man and in a way that is intelligible and approf&ito him. Otherwise God's revelation would alinbeaningless to him.
The initiative may rest with God, but it is up taa1to "tune in," to understand and to accept it.

In other words, Man discovers himself, not as asse individual, but as a creature that grows tdvidfillment by
discovering itself to be that particular pole onieththe true center is seen to rotate. God maynbdeénter of the universe
and bigger than Man; God is nevertheless God fan &tad turns around him like the great and powestiul that seems to
rotate around the tiny earth. Henceforward theodiaé between these two poles will not cease, e gibithe tendency of
each pole to overwhelm the other and stifle allodjae: the total victory of either side (divinelarman monism) would
amount to the annihilation of both. God without Maras impossible as Man without God.An idle anday God without
Man is not only psychologically and epistemolodic@hpossible but is also ontologically untenafiestology has to do
with more than sheer possibilities. An isolated aimgjle Man without God is also unthinkable, fooider to think "Man'
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one is bound in the first instance to transcendihione way or another, and this transcendengeésijsely, God. On the
other hand, a total separation (theological or logioal dualism) is tantamount to destroying on¢hef two, that is to say,
falling again into some type of monism. Only thdgpity that does not destroy unity will allow foragyth and for the
unhampered manifestation of reality. This intuitisould seem to point to the work of the Spirit.

However this may be, the movement of the Vedic IRetvm is readily discernible. After the Preludéyieh sets the stage |
the total manifestation of reality, comes the bathhe world, produced by the first disclosureegplosion of the original
source: the Word, followed by the existence ofwleld's elements. Then the Lord, the divine matéfsn, appears in
splendor in multifarious guises: the Gods of Heaard Earth. There follows the Emergence of Lifé@srthreefold stage,
cosmic, human, and divine (Dawn, Human Birth, aadH}. Now we turn our attention to the germinatiord subsequent
growth of this process.

The three sections are devoted to an expositithi®@bpening up to reality: first, Man becomes @imss of the existence of
the universe as a hierarchical whole consistingllaforts of gifts: Gods, men, animals, other bgjrapirits, souls, the
temporal and the timeless. A very special place@ipied by food, that life stuff that is matedald spiritual at the same
time, human, divine, and even cosmic, for everghmthe universe "eats." Furthermore, the lawating is so central that
not only does everything eat, but all things eat another, eating being the symbol of the soligaritthe whole universe.
We all grow together; we all eat one another.

The second section deals with human self-conscesssim its most immediate form, the discovery wéland of the human
person, which implies initiation and marriage. Thier no human growth without this coming of ageeSeacts are
simultaneously both cosmic and human, but the hussaect patently becomes more and more importamtédnter of
gravity is being shifted from the cosmic to the lam

The third and final section describes that worlat ik not given, but made, not received, but mastufad, not found, but
created: the world of Man, the result of his taitlaof his effort. First of all, Man works on therta which nourishes him in
proportion to his collaboration with the powersature. Second, he works in the technical worldwhich we do not mean
technological in the modern sense, that is, a weHdre Man becomes subject to his own construc(hgh gradually
become indispensable for his survival), but a wardtere Man remains the master of his own creatiemdarking on the
untried, handling objects of his hands, of his\afstj of his work: the world of instruments and m$ds. Third and finally, tk
world of Man does not consist simply in what hesjdmut in what he enjoys, that is, in everythinat ttontributes toward a
harmonious, civilized, and happy life. The firsotwealms Man employs as means toward an end; ittakathe is quite
different. It is the stuff of human happiness.

A striking feature of the Vedic Revelation is thayin which its secular character in no way undassithe sacredness of
life. We may exemplify this by calling attentiondoe particular point: the power that guides grqwtiaes direction, and
inspires the way, in other words, the power thatdmmetimes been called the God of the roads, gadtia"the Lord of the
path."l Divine Providence is more than just a barggrveillance; it is fundamentally a directingtioé growth of all
creatures, each according to its nature. Let useggmme passages:

O God, you are our Providence, our Father.

We are your brothers, you our Source of life.

You are called Father, caring for the humble;

supremely wise, you teach the simple wisdom.2

The One who is the life spark of the waters,

of wood, of things both moving and inert,

who has his dwelling even within the stone,

immortal God, he cares for all mankind.3

He who sees all beings at a glance,

both separate and united,

may he be our protector!4

The "he" of the last stanza, which immediately pdss the Gayatri, is Pushan, the divine protectdrgaard, Vedic
providence, the keeper of herds5 and the surveyalt,dhe conductor on the way.6 He is the Lordiaf roads,7 the one
who guards all pathways,8 and the guardian of la@zer highways.9 It is Pushan's familiarity with tbads which ensures
him the privilege of escorting the dead to the &bofithe Fathers and has popularized him as agtostand guide in
difficult or delicate undertakings, such as tra\aisl marriage. He is the friend of everyone in nkkd

The Vedic concept of providence seems to emphésezaspects of protection and nurture (both of tvisiencepts are
included in the etymology of the name).12 The "jmence" of God is not seen here in terms of higbaties of knowledg
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or wisdom; God is not "provident" because he "fee=$ and thus warns, but because he protects #idsstbestows riches
and blessings. He is in point of fact "Master ofitke,"13 "Lord of wealth abundant."14 The functioihGod is not primaril
to judge, but to protect, to help us to thrive fiodrish. The underlying presupposition here is tan is not burdened with
a guilt complex and that he is neither afraid to fas fulfillment of all his desires nor beset byajms when he is happy. We
are still in the period of germination and growth.

A. THE FIRST BLESSINGS
OF THE LORD

Svasti

O God, grant us of boons the best,

a mind to think and a smiling love,

increase of wealth, a healthy body,

speech that is winsome and days that are fair.
RV Il, 21 615

The last section of Part | brought to our attentiertain tokens of Emerging Life: Ushas, the cosphienomenon of Dawn,
janman, the biological phenomenon of Birth, anagdbha, the spiritual phenomenon of Faith. The ttiremes of the ne:
section in Part Il are linked in a homologous mariaghese phenomena, for the Sun follows DawnBxeath follows Life,
while the discovery of the temporal can be madg aghinst the awareness of the nontemporall6 vwbltdws the
appearance of faith.

The moment that human consciousness becomes cosgfidself, the question of the origin of thinggses. Man may not
necessarily be investigating the chain of causeeffiedt, but the moment he becomes conscious aiisexistence, he no
longer takes the existence of the things he seemdrhim for granted. He begins to question thegiw: first he asks
"whence" and then "why."

The Vedic Revelation depicts now Man's environmtra is, the little portion of reality man experies every day, as
being a gift of the Gods, the result of divine blags. It would be catastrophic, and thus wrongnterpret this Vedic awe
and wonder at the works of the Gods as simply tmifive attitude of an unscientific mind. The mydhthe Gods may be
more sophisticated than the myth of science; funtioee, the Vedic Gods are not considered to bénsitrbeings bestowir
upon Man their favors according to whim or wisddrhe same cosmic venture in which Gods and Menragaged is
hierarchical rather than democratic, and both perfio their proper way the recreating and resteeasiacrifice of time and
space and of all that they contain. "Prajapati,[tlee total reality] is both Gods and Men."17

The texts of Part Il urge us to accept reality anatoncrete terms, to recognize human reality giftaThese texts are only
selection from the vast treasure-house of the sboaterning this world view. It would be naiveitterpret the hymns that
follow as expressions of an uncritical mind begdimg Gods for blessings that could be obtainediother fashion. The
main thrust of this type of mantra is to awakendbesciousness that life itself is a gift, and tilathat comes with it or that
makes it really alive, and thus worth living, is@k gift, that is, a "coming," something that "beps" to us, in the
happening of which we are constitutively involvthugh each in a different way. This type of hyrtmesses cosmic
solidarity in a markedly anthropological way. Thend of the Gods overarches that of mortals; theszare bridges
between Men. Men fight one another, but then thsgader that both sides are invoking the same Gt tend to think of
themselves as the center of the universe, andttiegrrealize that the breath of life is commonltdiang beings; Men are
really united when they look in the same directicmmtemplating the marvels of the divine. The diseg of time brings
with it a realization that it is like a net thattramly draws together the different moments of anMddife but also ties him up
with all other temporal creatures. Man may, futhere, experience a depth in his own being whiclsda belong to the
sphere of temporal reality: all are blessings efltbrd, graces and favors that form the warp andfwbhuman existence.
The fundamental meaning of a blessing is, perithpsjt communicates life by means of an actiomegelly embodied in
word or gesture. Recognition and acceptance dfattighat there is a blessing at the source ahatlwe are and have and
do are both signs of an already mature spirituality

Where there are blessings, there may also appesascun later periods, and especially in somé@hlymns of the Atharva
Veda, we find an ample repertoire of curses, bey #ire then used on another level, on the leviileohuman word which
may be employed either for good or for bad purposeed, the human word is always powerful, begdtuis more than
just a sound, a wish, or a thought; it is a paitiedrnation of the primeval dynamism of the Wd+#iére, however, we al
dealing not with utterances, or with the efforiMdin to divert the flow of cosmic energy in one dtien or another; we ha
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to do with the very structure of human and divieality and with the discovery of one of the fundataé"laws" governing
the relation between Men and the Gods. This reld@gmot physical or psychophysical or dialectidails specifically
religious. Prayer enters at this point and bles&rane of its main categories.

a) Divine Gifts
Mangala

Desire for happiness is a basic human urge, baatiggaction with every achievement of it is equaliman. It seems as if
bliss and well-being are ever elusive, never abaprdtyet never fully grasped. Mangala, the wordreing up this
subsection, expresses in itself the ideal of be@yggdness, and happiness.18 This felicity, whosluisive or transient in
spite of much patient waiting for auspicious mormseigt influenced by the conviction that happiness divine prerogative,
coming to men only as a free gift. In any evenethuman happiness not only comes from on highistaiso of a "higher"
nature.

Those gifts in the Vedas are simple: Savitri, Ingrana, kala. The Gods and certain "divinizedom#t! represent the
embodiment of human longings, though they are bgneans merely subjective projections of unfulfilkabires. The
fundamental human values that make life the giftepaellence are, at the same time, the most siamgleuniversal.

This subsection enumerates only a few of theseegalof which one of the most precious is the ghititrecognize the
existence of the ideal, the reality of beauty,réraization of happiness; in short, the sublimitysavitri, one of the most
comprehensive divine symbols.

A fundamental human experience is that of beintheeialone nor a multitude, but rather of beingtlgiunder the influenc
of a power that embraces what to us appear todmeripatible. Indra is invoked by those who fight amether. Human
enmity is not ultimate, and there is an archway @ heads which links together friends and engngiad thus also good
and evil. There is no ontic excommunication, agdte. Encompassing the whole of the universe tisesemething greater
than Man.

Third, Man is conscious of life throbbing withimhij he is aware that he is living and discoversolia vital power. This
discovery is not the intellectual discovery of apiple, but the experiential encounter with lifeeilf in its most concrete
form: in our lungs, in our organs, in our brainse ¥Wbserve it ebbing and flowing, increasing andekesing, and are able to
experience its rhythm and even to control its flthwe word for this is prana.

Man can be happy here on earth if, finally, heizeal both the reality and the value of his tempstaicture and also the
nontemporal dimension that accompanies tempogahlifthe "time." The awareness, not of our hisftyj not of the
accumulation of time in our lives or in the life @dfir group or of the whole species, but the awa®oéelemental time, of
the harmony of our rhythms, of the moments in &mdugh which we really live, the realization of tieenporal nature of o
being, the experience of the flowing of our owe lffccording to a mysterious pattern which we aak tthis is a
fundamental human experience. Significantly enotighk,experience of the reality of time within oglkges, the realization
of our temporal existence, of its passage alongetmporal shore, goes hand in hand with the mosewie but no less real
intuition of an element incommensurable with tinmel get inseparable from it: this is akala the tiessl None of these gifts
can be totally snatched from Man as long as theeli€ei Living with them he discovers that happmésneither a mere idea,
nor just an ideal, but part and parcel of his life.

His Golden Arms the Godhead Has Extended
Savitri

1 It would be misleading to say that Sauvitri is theinization of the Sun, that is, the Sun as &peified Deity. It would be
equally misleading to affirm that they have nothiaglo with each other. The angle of vision fromichtmodern Man may
be tempted to consider either statement leadsttioconfusion. Savitri is indeed the name of ardtyj celebrated in elevt
hymns in the Rig Veda alone and mentioned thereesmme hundred and seventy times; of this diviriisy $un is the
symbol, while the reverse is also true, for the,3la golden disk in the sky, is itself symbolizgdSavitri. This
interchangeability reflects the fact that by "Simalways understood more than just the sun andth&God" is always
understood less than God. The whole reality of8he or of God cannot possibly be contained by wiathink or imagine,
let alone by what we measure or experiment witlelation to the Sun or to God. The sun in thelskgs us to the supreme
Godhead, but this leading is not the leading ofwhe points out the way and afterward vanishes; @itisout the creatures
is no longer God, because he is, precisely, Gddetreatures. To mix God and the creatures wagllpamtheism; to
separate both amounts to idolatry (or atheism iBlirminate the divine). The relation is more intim¢han any causal
thinking may incline us to suppose. It is not, iftstance, that God through the Sun gives us hisshigs, warmth, light, ar
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life, as if a higher being were utilizing an instrent. It is rather the awareness that the "Sunidse than what we may call
and think of as the sun, and that God is no stratogie. 19

Savitri
RV VI, 71

1. His golden arms Godhead has extended

in potent blessing toward the sacrifice.

Like a grave young priest, he lets the chrism drip
from his hands onto the airy spaces.

2. May we enjoy the vitalizing force

of God, the radiant; may he grant us wealth!

He is the God who sends to rest and wakens

all life that moves on two feet or on four.

3. With kindly, never failing guardian powers
protect our house, O Savitri, today.

O gold-tongued God, preserve us in the right path.
Let no ill-wisher have us in his grasp.

4. God Savitri, friend of our homes, gold-handed,
has risen to meet the evening. With iron cheeks
and honey-sweet tongue the God, worthy of praise,
imparts good gifts to every worshiper.

5. Like mediating priest, the God has extended
his golden arms so lovely to behold.

The heights of Heaven and Earth he has ascended
and made each flying monster speed away.

6. Grant favor today, Savitri, and tomorrow.

O you who own an ample treasure store,

enrich us daily by your life-bringing power.

May this our song now set us in your grace.

1. Godhead: Sauvitri.
In potent blessing: lit. full of wise efficacy (sltu), toward the libation(savanaya). Grave: suldakskilled liturgically.
Chrism: ghrta, fatness, cream, sacred and consegiat

2. The radiant: Savitri
3. Right path: suvita. The meaning could also leepkus in ever-renewed joy, welfare.

4. Cf.RV I, 35,10 (8 122); Il, 38,1.
Good gifts: bhuri vamam.

5. Lit. like an upavaktr (cf. Sayana's commentdil§ a mediator, i.e., like a mediator with a gtig function.
Flying monster: patayat... abhvam; most probaldyténror of the night.

6. Favor: vama, wealth, from the root van-, to |aeedesire, to strive after, to worship. Vamabhaj@ama, may we share in
your grace, favor, reward (by this our song), oayrit impart to us your grac

Inspirer of Heaven and Earth

Divo dharta

2 The verbal root underlying the name of Saviiki that of Surya is su-, meaning to impel, to\esi, and to beget Savitri
impels the movement of all beings, arousing andzening them; he begets new consciousness, thedfghe intellect;
Savitri illumines not only our physical eyes, bungipally our spiritual vision. Savitri is the akener or rather the
enlightener, the great stimulator. Our vision, Buris different once the light of dawn has giveayo the refulgent
radiance of the sun. No longer is there "morningihaial knowledge-matutinal consciousness--but thilness of light
which Sauvitri brings to us--zenithal awarenesssTdoes not come solely from without, of course;@mun eyes must be
ready and open. Savitri must also be in our owrs giyeour own inner beings, so that we may realipyethe fullness o
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vision which he bestows.

Sawvitri is obviously connected with truth and cosmider.20 He enlightens us according to truththeddynamic realities «
things. Savitri himself observes the cosmic lawstjv He is the Lord of all that moves and of Rlitmoves not (v. 6). He
has been identified thus with Prajapati (v. 2) ats with Pushan.21

This hymn is a wonder of poetry and balance. Nagtlhias been omitted. Savitri is the sustainer oféeand earth and the
arouser of all creatures; he brings life and wartataverything: following his own course, he comah when the seasons
change. Finally the poet expresses the thoughthbdife of Men must likewise be attuned to thesmic order of which
Savitri is both the revealer and the observer.

Divo dharta
RV IV, 53

1. From Savitri the God, wise supreme Spirit,

we crave that gift most worthy to be sought,

by which he grants his worshipers protection.

His rays vouchsafe to us the great God's boon.

2. Sustainer of the Heaven, Lord of the cosmos,
this sage puts on his golden-colored mail.
Clear-sighted, far-extending, filling the heavens,
Savitri has brought us bliss our lips must praise.

3. Amply he fills the realms of Earth and Heaven;

in tune with his own being he sings the hymn.

The God, with arms outstretched, all creaturesfgst
arousing, lulling all life with his rays.

4. He lights up all things, guards each holy ordo®a
None can deceive him, the great God, the rac

He has stretched out his arms to all earth dwellers
Maintaining his own laws he runs his course.

5. With his own greatness Savitri has filled

the three domains of space, three worlds, threecmsa
He moves the threefold Heaven and threefold Earth.
With ordinances three he himself protects us.

6. Most gracious God, life-stirrer, bringer of sloen,
controller of all, what moves not and what moves,
may Savitri the God vouchsafe us shelter

and security, distress held thrice at bay.

7. God Savitri comes nigh with changing seasons.
May he enhance our stock of food and sons!

May he grant strength through days and nightsltovio
and may he send us wealth with progeny.

1. Supreme spirit Asura. Though Asura is used asithe name of a class of Gods, we have trandtaedording to the
word's etymological meaning: spiritual, incorporehine (from asu, spirit, breath, life).

2. Lord of the cosmos: bhuvanasya prajapatih.
3. In tune with his own being or in accordance whith own tune he creates the hymn: svaya dharmane.

4. Ordinance: vrata, the divine order (also inlv. 5
Maintaining his own laws: dhrtavrata, vrata mearaw by personal resolve.

5. Three is here the symbol of fullness and pedacexpressing a quality rather than a quantity.

6. The last line is a metaphor from warding offdxdinimals
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The Dispenser of Blessings from on High
Vasupati

3 If human life were lived merely on the horizorti@b-dimensional level, not only would forgivendmsimpossible (for
what has been done, has been done), but also prayeérentreaties would be pointless. Furthermbeegtatuitous blessings
that revive life, strengthen Man's hopes, and gusiia expectations would be inconceivable. Of tpgnness Savitri, again,
is the living symbol. It is he who bestows blessi2g which he can do because he is not entanglbe itwo-dimensional
world, but is on high overseeing both Men and eaktéeping an eye on every creature, not in ompuhish or to judge, b
in order to bless, for he is the Lord of all wedlth3). A blessing cannot be something "due," car the act of blessing be
termed a "duty." A blessing is not an automatidoacor the fruit of any kind of regular processesdings belong to the
realm of spontaneity and freedom. No one has 4 tigh blessing, for a compulsory blessing woulaseeto be a blessing.
Prayer is an actualization of human freedom, asynaazhant of the shruti discloses to us. When yay for a blessing it is
not that you try your luck with the Gods on the mteathat they may be well disposed toward yous fiather that you dare
enter and even to interfere in their internal uttieted sphere and participate in it. Prayer isy@ys and free interplay
between Gods and Men, the results of which areyawapredictable. Who is going to win? Will Men reake Gods
human or the Gods make Men divine?

Vasupati
RV VI, 45

1. May God Savitri, chariot-borne, come hither,
filling the heavens, rich in treasure divine,
dispenser of everything that makes man happy,
lulling to sleep, then stirring all that breathes

2. His arms are far-extended, mighty, golden.
They reach as far as the utmost limits of Heaven.
Now is his greatness highly to be prais

3. Now may this God Savitri, the strong and mighty,
Lord of all wealth, vouchsafe to us his riches!
May he, extending his far-spreading luster,
bestow on us the food that nourishes men!

4. These songs praise Savitri of gentle speech,
whose arms are full, whose hands are beautiful.
Preserve us evermore, O Gods, with blessings.

1. Chariot-borne: lit. driven by horses.

2. Limits of Heaven: divo antan, the ends of thg sk
Sun: surya. Here again Savitri is not identicahwite sun. Cf. RV I, 35, 9 (8 | 22).
Course: apasya, lit. activity.

3. Nourishes: rasate, gives taste to men.

4. Of gentle speech: lit. the honey-tongued one.
The One Invoked by Both Sides In the Battle
Indra

4 Indra, whose power is praised in more than threwlred hymns in the Rig Veda, that is, in mora thauarter of the
whole corpus, possesses all human virtues in satparldegree; he is the Hero, the Man-God, of Védies. It is natural
that it is his prerogative to bless Men in all thexiterprises, for power and guidance lie with him.

The hymn we give here recapitulates nearly alktigracteristics of Indra. The text starts with edl@mation of praise to
Indra who from the moment of his birth establishisspower and fills the whole universe with hisangarable deeds. Th
follows a description of these same deeds andeoiiaracteristics of Indra with a wealth of praeseyressions of awe, and
petitions.
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Indra organized the whole universe (vv. 2, 7)slhé who has fixed in their places the earth aadrtbuntains, who has
measured out space, stretched out the sky, antbdreath sun and sunrise. The establishment airtherse is one of his
functions, for Indra is the Lord especially of spac

He is the hero of sundry exploits (vv. 3, 12}. The most famous and most frequently recouistéftat in which he killed th
dragon or "serpent," Vrtra, who was holding theessitaptive. Etymologically vrtra means resistet hance "enemy,"
"obstacle," "upholder.” In the Rig Veda Vrtra isua8ly interpreted as a demon representing droumhthe has also
sometimes been regarded as the personificatioar&hdss. It is by defeating him that Indra impégist to the whole worlc
It is not improbable that these struggles with @asi demons allude to both historical and cosmogacti&. In myth
cosmogony and history converge, and if worshiptardy is more than sheer magic it is, among othirgs, because it
offers a platform where they can meet. The regeioeraf the world is both the cause and the eféé¢he regeneration of
Man.

On another occasion Indra freed the light (calleceicows") that a demon, Vala, had imprisonedsrchvern. In this
exploit Indra is called the "powerful bull." ThedqRVeda says in several passages that it was #dferating the waters that
Indra produced the Sun, the Sky, and the Dawn:

When, Indra, you had slain the chief of dragons

and overcome the charms of the enchanters,

then you gave life to Sun and Dawn and Heaven

and found no single foe to stand against you.23

Indra is chief of warriors, endowed with matchlpssver (vv. 4, 7-9). He was a warrior from birth. 24 protector of
warriors and princes he is hailed as commandehief i the struggle of the invading Aryans agathst original inhabitant
of the land. Men on all sides, at least among th@hs, call him to their assistance in battle viithout his help none can
victorious. There could hardly be a better metapbaxpress his transcendence. His weapon of wasitde in both east
and west: the vajra or thunderbolt is the mythiaahe for lightning. He destroys sinners and all @vil0). His zest in
combat is directed toward victory over his foeg] particularly toward victory over all evil demortée is uncompromising
and relentless toward the proud.

Indra is the drinker of Soma, helping and encoumgghose who sacrifice (vv. 6, 13, 15). He is famfar his passionate
love for the Soma juice and it is thanks to Sonad kie can accomplish his extraordinary feats. 2vd¥@r we may assess
explain the use of intoxicating agents, one featuag be stressed and pondered here: immortaligngth, and courage
come from the outside, that is, from an externahay and through the use of a material substamtdrom a merely
endogenous procedure.

Our hymn, we may note, makes scant reference tbehety of Indra, so many aspects of which area@roeld in other
hymns. Here he is, rather, the "terrible," conaggrivhom Men are seized by fears and doubts. "Wikdre?" "where, he
who is the God of all the spaces?" Some may evwethsa he does not exist. Yet "believe in him,"s#hye text (v. 5)
without equivocation, though only at the end islitoovercome by the experience that he really i4%Y..

The following stotra will make the personality ofdra more familiar.

He is everywhere:
RV VI, 47, 18

i) He became the original form of every form; lhis form that is everywhere to be seen.26
He is all-powerful:
RV 1,100, 15

i) The limits of his power cannot be reached; Imgitby Gods, albeit divine, nor mortals, nor yet Waters.
RV I, 46, 3

i) Utterly has he outshone both Heaven and Edrttis radiant one is greater than all the Gods.
He is full of compassion:
RV 1, 165, 9

iv) Before you, O compassionate, all falter; amtmgGods not one is found your equal.
He inspires ardent devotio
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RV III, 53, 2

v) O mighty Indra, with the sweetest songs | catotr garment's hem as a child his father's.

RV VI, 1, 5-6

vi) For any price, O Indra, I'll not sell you, nfotr a thousand or ten thousand pieces!

Page76 of 22&

O Indra, you are more to me than a father. | caumtother naught compared to you. You and a mo@éuntiful, vie witt

each other in generous giving and in bestowal yf jo
Indra
RV I, 12

1. He who from birth was chief of the Gods, theendmie,
protecting with his might the other Gods,

before whose energy and mighty exploits

the two worlds tremble: he, Men, is the Lord!

2. Who stilled the quaking of the mighty earth

and set at rest the agitated mountains,

who measured out the middle regions of space

and gave the sky support: he, Men, is the Lord!

3. Who slew the dragon and loosed the seven rivers,
who drove the cattle out of Vala's cavern,

who brought forth fire from between the rocks,
victorious ever: he, Men, is the Lord!

4. Who can, if he so choose, make reel this planet,
who humbled and drove off the inferior race,

who, like a gambler, rakes in all his winnings

from vanquished foeman;he,Men,is the Lord!

5. The Terrible, of whom they ask "Where is he?"
(though sometimes men dare say of him "He is not"),
who, as at dice, sweeps off opposing stakes
believe in him; for he, Men, is the Lord!

6. Who encourages all, the strong and feeble alike,
enheartening also the priest who sings his praise;
the handsome one, who helps the presser of juice
and him who adjusts the stones: he, Men, is thd!Lor
7. In whose control are horses and all chariots,

all cattle and all habitations of men;

by whose power Sun and Daybreak come to birth,
who leads the Waters: he, Men, is the Lord!

8. Who is invoked by both sides in the battle,

the watrriors close by and those far distant,
entreated differently even by two men mounted

in the selfsame chariot: he, Men, is the Lord!

9. Without whose aid men never win in battle,
whose succor they continually implore,

who proves himself for everyone a match,

who moves the immovable: he, Men, is the Lord!
10. Who, long before they know it, shoots his darts
to slay the unnumbered gang of guilty sinners,

who gives no pardon to the arrogant,

who slays the demons: he, Men, is the Lord!

11. Who once discovered in the fortieth autumn
Shambara lurking in the mountain hideouts,

who slew the demon, confident in his prowess,

as he lay on the waters: he, Men, is the Lord!

12. The powerful seven-reined bull who freed theege
torrents to flow abundantly, the God

whose thunderbolt caused Rauhina to tc
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as he scaled the heavens: he, Men, is the Lord!

13. Before whom Earth and Heaven both bow down,
before whose very breath the mountains tremble,
famed drinker of the Soma juice, the wielder

of flashing thunderbolt: he, Men, is the Lord!

14. Who with his aid assists all those who press

the Soma, boiling it, chanting or performing ritial
whose soul expands by prayer, by dint of Soma

or through the gifts they offer: he, Men, is thad!o

15. You who grant booty seized from fearsome foeman
to soma presser and cooker, you truly ARE.

May we be ever well-beloved by you!

May we with verve intone your ritual praises

1. He,Men, is the Lord sa jana sa indrah. This ghis repeated at the end of each stanza. Wedtarstra by the Lord.
About the birth of Indra, cf. RV I, 48; IV 18. IRV X, 90, 13 (8 | 5), it is said that "Indra wasrb from the mouth of the
purusha"

2. Cf. RV VI, 69, 5 where Indra and Vishnu are daidstretch the spaces for us to live" and to ‘@@the universe." In
several other hymns the great actions of Indraearelled: RV 11, 15, 2; I, 31, 15 1ll, 49, 4; V1) 12, 30.

3. Reference to the legends of the release of #ierasand of the cows by Indra.
Vala: a mythical cave and a demon who holds bagknters.

4. The inferior race: dasam varnam the color ofdiasa, probably the darker color of the pre-Argkams. Varna, however,
not only refers to color but also connotes a categbbeings. Later it refers to the four clasd@safmin, Kshatriya,
Vaishya, Shudra) that form the backbone of theecsygstem.

5. Cf. RV VI, 1, 7: "Where are you? Whither arewgone? For in many places is your mind."

10. Demons: dasyu, name of a class of demons. dime Wenotes enemy, barbarian impious man straageiis related to
dasa, slave demon, infidel, somebody from a for&dgd, and later those who are not twice-born &vigf. the name
appearing in v. 4.

11. Sambara: name of a demon whom Indra evicts fhenmountain where he is hiding himself and téznog men.
12. Rauhina: name of another demon, a drought demon
13. Heaven and Earth: dyu and prthivi here regaadetivo divine beings.

14. With his aid assists: avati . . . .uti, favors.
Whose soul expands by prayer: yasya brahma vardhana

15. You truly ARE: sa kilasi satyah, you are ashstiae, or you are truth, truthful, you are reahlity. This is the climax of
the hymn.

The Breath of Life

Prana

5 Wind, Breath, and Life form a triad which mod&fan has broken asunder, but which Man some mileeagp still
experienced as a whole, for he viewed these thoeasiidentical but as deeply related and belongiggther. Movement is
a common feature to all three. Movement is not $ea as a metaphysical riddle for our minds, b physical datum of
our world. The phenomenon of movement may confaurdeason (for we may not find a rational explamafor it) but it
quickens our being (for without it we would die)oMement is the soul, that is, the life-principléggery phenomenon in
the three worlds. Wind is not just air, but aimimvement. Breath is this same movement of the iliimdiving beings. Life
is intrinsically movement; it is something that sfmow moves without being moved. There is no neatmect this vision
with a primitive cosmology or an undeveloped phiagig, though the expressions used to describe ytheaclothed in the
language of the time. The experience takes plaaalatper level of reality, a level where thatlfdiehotomy between
matter and spirit has not yet occurred. The feamaf extreme should not precipitate us into therm
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Is it possible for contemporary Man to reenact itahordial experience without becoming archaionjtive, regressive, or
even pathological? No amount of intellectual indioettion, even if it manages to inculcate convigfiwill succeed. It is
obviously not a question of reverting to an und#feiated outlook and to an almost animistic lexfedxperience, but rather
of viewing things with an integrated and integrgtinsight which is something more than mere pdetiding.

Life is an all-pervasive vector in the structureedlity. Something without life is dead, thatiids nonbeing. The wind
reveals to us how alive the earth is, and therenwaseed to wait until the discovery of the elegtccspin to discover self-
motion. Breath discloses to us the intimate cornaedietween life and matter, and there was likewiz@eed to wait for
psychosomatic medicine or "vital philosophy" in @rdo come to this conclusion. Life itself is a mabstraction if there is
no living being. But being too is nothing if itiet being, that is, alive. Hell, death, and nongaogether compose a
challenge which is certainly threatening, but whiehlso evocative of victory and joy as the uiirfigilconcomitants of life.

The hymn given here combines in a masterly wathalldifferent aspects of this world view. The wiides life to plants
and also brings comfort to the animal realm. Ttaan{d breathe in and out and perform an ecologiestential purifying
function. This Breath of Life, however, is not thend alone, nor simply the movement of massesrahadne direction or
another owing to differences of pressure causethbpges of temperature. This Breath of Life issymabol of life itself,
that is, life as it manifests itself in living bgis. For this very reason it is also death and faherrain, the sun and the mo
and is not separated from the Father of all beibg®s not life require death in order to asseelfits

Would there be Being if there were no Source wimgsits very being, its flow? A difficult line ithe last stanza seems to
suggest that the mystery of personal consciousadgrind up with the identification of the persoithwhis same Breath of
Life: | am that very Life. | pray that | may clagpmyself this very Breath of Life, so that | mayel "You are indeed I." Tt
conquest of immortality is the realization bothtthde is Life, thus that it does not die, and athat | am insofar as | realize
my own identity with Life. We are here at the thvelsl of the Upanishadic vision.27

Prana
AV XI, 4

1. Praise to the Breath of Life!

He rules this world,

master of all things,

on which all things are based.

2. Praise, Breath of Life, to your uproar!
Praise to your thunder!

Praise to your lightning!

Praise, Breath of Life, for your rain!

3. When Breath of Life with his thunder
roars o'er the plants,

then, pregnant with pollen,

the flowers burst forth in abundance.

4. When Breath of Life in due season
roars o'er the plants,

all things on earth

rejoice with great rejoicing.

5. When Breath of Life the broad earth
with rain bedews,

the cattle exult:

"We shall have plenty," they say.

6. The plants converse with this Breath,
drenched by his moisture:

"Our life is prolonged,

for you have made us all fragrant.”

7. Praise to you, Breath, when you come
and praise when you go!

When you stand up

and when you sit still, to you praise!

8. Praise to you, Breath of Life, breathing
both in and out
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To your turning this side

and that, to the whole of you, praise!

9. Grant us, O Breath, your dear form

and the one dearer still

that we may live!

Give us your healing power!

10. Breath of Life clothes all beings with care
as a father his son;

master of all things,

whether they breathe or breathe not.

11. Breath of Life is death, is fever,

revered by the Gods.

In the highest world

he sets the man who speaks truth.

12. Breath of Life is Queen, is Guide,
revered by all things;

he is sun, he is moon;

he is also the Father of all.

13. The two breaths are rice and barley,
Breath the ox that pulls.

In barley resides i

inbreath; out-breath is called rice.

14. A man breathes in, he breathes out,
within the womb.

Quickened by you,

to birth he comes once more.

15. The mighty Wind they call him, or Breeze.
The future and the past

exist in him.

On Breath of Life all things are based.

16. When you, Breath of Life, quicken them,
then the plants of the Atharvans and Angirases,
of Gods and of Men, come to birth.

17. When Breath has poured down with the rain
upon the vast earth,

then plants come forth

and herbs of every sort.

18. The one who knows you thus, O Breath,
and that which forms your support,

to him will all offer

tribute in yonder highest heaven.

19. Just as all creatures owe tribute

to you, Breath of Life,

so may they bring it

to the one who hears you, O renowned!

20. He moves among the Gods, an inner seed;
becomes, is, is reborn.

He has entered the son

he, the father, who was, is, and shall be!
21. If the sunbird, rising, extracted

his foot from the sea,

neither today nor tomorrow

would exist, neither night, day, nor dawn.
22. The eight--wheeled moves on one rim,
to and fro, thousand-syllabled.

With one half it engendered

all creation. Of its other half what sign?

23. Of all that is born is he Lord,

of all that moves.

Of swift bow like the rest,

to you, O Breath of Life, homag
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24. Of all that is born is he Lord,

of all that moves.

Untiring he, steadfast;

may my prayer bring Breath to my aid!

25. Erect he keeps watch among the sleeping.
he falls not prone.

None ever hear

that he among the sleepers should slumber.
26. Breath of Life, do not forsake me.

You are, indeed, 1.

Like the Embryo of the Waters

| bind you to me that | may live!

1. Breath of Life: prana, throughout.

12. Queen: viraj, the shining One. Cf. RV X, 9¢85L5) and the hymn dedicated to her in the AV @lId. also AV XIII, 1,
33.

Guide: deshtri an epithet of a Vedic divinity. Lshe who shows me direction thus the guide.

Father of all: Prajapati.

13. Even the products of agriculture are relategréma.

15. Mighty Wind: Matarishvan.
Breeze: vata.

16. Of the Atharvans and Angirases: i.e., the hadesl in rites of the AV.

20. Obscure verse. Prana appears as the life-plénaf even the Gods, and it is he who is bornragaevery being. He is
both the child (embryo, seed: garbha) and the fatlee, he is immanent in all things.

21. Sunbird: hamsa, swan, here referring to the lrat the sun is in the sky, so breath is in ntiame depends upon it.
(Translation shortened.)

22. This verse also refers to the sun. The que&iabout the invisible half of the sun's course.
Sign; ketu, banner, light,symbol.

23. Of swift bow: kshipradhanvan.
24. Prayer: brahman.

26. Allusion to hiranyagarbha; cf. RV X, 121, 11(%).
The Treasure of Life
Prano brahma

6 Prana, the Breath of Life of the preceding pagas,been translated in this section simply as lnferder to indicate the
interiorization and ontologization of the same eigrece. this universe is not a dead universe. ikifes most striking featur
while its deepest one is consciousness. The pagsagehe one to the other is realized in the Uphails by a peculiar
transmythization of the Vedic motifs.

From an ecstatic attitude of joy and thankfulnesgHe gift of life as expressed in the Vedas,panishads lead us on to
enstatic discovery that this life is within us ahdt we not only enjoy it but also share in it aseasure--even that we are
this life. Fullness of life implies a knowledge tham alive. Life in the four Vedas means the bgtal fact of movement,
growth, and nonreflective consciousness; it is twamic life in which all beings, from God downtle particles of earth,
share; it is the breath of the universe, breathsallay Men. Life in the Upanishads means somethinge. We enter with
them into a new phase, that of self-consciousimti@ation. Man ceases to be a mere spectatoram aypart of the cosmic
play; he becomes the focal point and the very cefteperation of the whole of reality. Life is cmiousness; consciousn
is seltconsciousness and sconsciousness is consciousness of the
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Two fragmentary examples of the Upanishadic adverdre given here. The Prashna Upanishad develtyepey of prana
as the principle of life through six questions (@pposed by six students to the great master RipgaTo the first questio
regarding the origin of life, how things in facthea to be, the master replies with some ancientamisgresented in a new
way. He invokes the old myth of Prajapati but goedo say that the Father of all creatures broughbtexistence two
principles, Matter and Life, so that they becaneedtigin of all. Rayi, which is a common word foealth in the Vedas,28
becomes here the stuff, the food, the matter oern@iprinciple which enters into the compositidrath beings; while pran:
which is the word used for the vital breath of Merd animals, here possesses an ontological rditwerat physiological
function. The terms are given a cosmological symsbal matter is the moon; life is the sun. Mattethis formed and
unformed structure of reality. Life is not that whigives form, but that which gives existence.

To the second question, concerning the powersstiggiort a creature and which of these is the fosgntiee master replies
that the foremost is life. He gives a proof basedhe dependence of every other human faculty emtieath of Life. If this
withdraws, no other power can sustain the body.

To the third question, regarding the origin of tlifis, the master hesitates to reply. At last Haatantly proffers his deepest
doctrine, saying that life has its origin in thenah, the Self, and that life is as it were the shadf the atman. It is not the
atman, but at the same time it is inseparable ftohis its first manifestation.29 The discovarfyLife leads to immortality.
This sounds like a tautology, and it is precisbly qualification of this statement which is ondha fundamental intentions
of the Upanishads. As long as we do not know whaee as long as we walk in darkness or in ignarawe shall not

fulfill our humanness. Once we know it, we areit; as our text puts it: "Whatever is one's thigkfnoitta), therewith life
comes."30 If we discover Life, then, in a real waw, are Life, so long as this discovery is not ryeaa intellectual
operation.

The three other questions, which we do not traeslate, reveal once again the everlasting desixaofto penetrate deeper
and deeper into the mysteries of life. The fourikstion concerns the subject, enjoyer of life mdtate of dream and whc
the deva, the master of the dreams.31 The fiftlmygqregards the nature of the yonder world which maehes meditating ¢
om. 32 And the final problem deals with the mystefyhe purusha, the complete person (of sixteetspahich is immorta
in spite of the fact that all the parts disappdiéie'running rivers rushing toward the sea."33 Kaaishitaki Upanishad goes
a step farther than Pippalada. Life is Brahmans Thagain a statement that needs to be qualffiedsito be understood in
its true meaning. Brahman is consciousness, acaptdione of the great utterances of the UpanisBadghe main message
of the Kaushitaki Upanishad is the affirmation tlif@tis the conscious atman.

These texts should provide a healthy correctiveotoe merely speculative comments of a certain ¢§p@pularized
Vedanta. The experience of the Upanishads is rgtiotellectual; it is also vital and, one is teragtto say, primarily
existential. Life is to be lived to the full.

Prano brahma
PRASN U I, 1; 3-5; 8

i) 1. Sukesha, son of Bharadvaja, Satyakama, S&@ibafGargya, grandson of Surya, Kausalya, sofvshivalayana,
Bhargava of Vidarbha and Kabandhi, son of Katyayaliaf whom made Brahman their highest goal, vestblished in
Brahman and searching for the supreme Brahmanoagiped the venerable Pippalada with fuel in thairds, thinking "He
will explain to us everything."

3. Then Kabandhi, son of Katyayana, approachedamdiasked: "Tell me truly, Master, whence have loeeated all these
creatures?"

4. The sage replied: "The creator, out of desingré@reate, devoted himself to concentrated akifhilst thus devoted to
concentrated ardor, he produced a couple, MattbLda, saying to himself, 'these two will produaie manner of creatures
for me.""

5. Now Life is the Sun; Matter is the Moon. Matteideed, is all this, the formed and the formlétsnce, [whatever has
form] is simply matter.

8. All forms has he, the golden one, the all-kngwiHe blazes, final goal and single light. Emittenthousand rays, in a
hundred movements proceeding, the Sun arises,ifta@fLall creatures!

PRASN U II, 1-13

ii) 1. "Tell me, Master, how many powers suppoct@ature? Which of them make him manifest and,ragehich is the
foremost?"
2. "These powers," he replied, "are space, wimd, fvater, and earth; also speech, mind, sighthaadng. All these, havir
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made the creature manifest, say, 'lt is we who ppphis body and support it!"
3. But the foremost of them, Life, said: ‘Do noteliwe yourselves. It is | who, dividing myself irftee parts, prop up this
body and support it.." "

4. They did not believe him. So Life, his pride efpsnade as if to leave the body, and when heupsal the rest of them
rose up, and when he settled down they all setiiteeh with him. Just as bees rise up after theiequehen she arises, and
all of them settle when she settles again, evatosspeech, mind, sight, and hearing behave withTihey, being now
satisfied, offer him homage.

5. He is the Fire that burns, he is the Sun.

He is the plenteous Rain, he is the Wind.

He is the Earth and Matter and God,

Being and Nonbeing he the Immortal.

6. Just as spokes are affixed to the hub of a wheel

so are all things established in Life,

the Rig-and Yajur-and Sama-Veda,

Sacrifice, the nobility, and also the priesthood.

7. Lord of creatures, you stir in the womb;

it is you yourself that are born again.

To you, Life, creatures bring their offerings,

to you, who dwell in their vital breaths.

8. Chief mediator between Gods and men

are you, and first offering to the Fathers.

You are the truthful Way of the sages,

the Atharvans and Angirases.

9. You, O Life, by your splendor are Indra

You are Rudra, being a protector.

In the vault of heaven you move as the sun,

the Lord of all lights.

10. When you send rain upon the earth,

then the creatures breathe and live.

When there is food to their hearts' content,

they dwell in happiness.

11. You are primordial, O Life, the sole Seer,

Lord and consumer of all that is.

We are the givers of your food.

You are our Father, O mighty Wind!

12. That form of yours which resides in speech,

which resides in human hearing and seeing,

which constantly resides in the mind of men

make it benevolent! Do not depart!

13. This whole universe, whatever exists

in all three heavens, is subject to Life.

Protect us, O Life, as a mother her son,

and grant us happiness and understanding!

PRASN U 1l

iii) Then Kausalya, son of Ashvalayana, asked him:

1. "Tell me truly, Master, whence is this Life b@rn

How does it come into this body?

How does it distribute itself and how does it gettbwn?

By what means does it go away?

How does it relate to the external world?

How does it relate to the internal self?"

2. To him he replied: "You are asking very difficahd lofty questions. However,as you are firmlynooitted to Brahman, |
will therefore tell you.

3. "This Life is born of the atman. As his shadewd a person, so in this case is Life to the atrBarthe action of the mind
it comes into the body.

4. "As an earthly ruler commands his subordinataging: 'Supervise such and such villages,' evdrfe@ssigns to the
vital breaths different functions:

5. "The downward breath is in the organs of exoreind generation, while the life-breath itseéssablished in the eye, the
ear, the mouth, and the nose; the distributivetbrisan the middle, and it carries all the foodeoéd in a balanced way.
From it arise the seven flame
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6. "In the heart is the atman. Here are the hundnelddone arteries to each of which belong a hunolteer arteries, and to
each of these belong seventy-two thousand smaithes: in those moves the diffused breath.

7. "The upward breath rises up through one of thesgies and leads [at the time of death] to thddwf goodness in
consequence of goodness, to the world of evil msequence of evil, or to the world of men in consege of both [good
and evil].

8. "The sun rises as the external [manifestatipiifé, and it supports the life-breath of the eybe power that is in the
earth supports the downward breath of a personttetdvhich is in the atmosphere the distributivesith; wind is the
diffused breath.

9. "Fire, in truth, is the upward breath. Therefttrese whose fire of life is extinguished are rebwith their sense organs
merged in their mind.

10. "According to one's thought one enters int. lifife united with fire and accompanied by the atileads a man to
whatever world his thought has fashioned.

11. "If a man knows Life thus, his offspring wilbtfail and he will become immortal. On this thé¢he following verse:
12. When he knows the origin, the mode of entry,

the dwelling place, the fivefold lordship, the degence

of Life on the atman whoso knows this,

attains immortality attains immortality!"

KAUS UII, 1

iv) "Life is Brahman," said Kaushitaki. "The mesgenof Life, of Brahman, is the mind, its watchmsauhe eye, its herald

is the ear, its servant is speech . . . . To tifis to Brahman, all the powers bring tribute, ewathout being asked. So too
all beings bring tribute to the one who knows tkigen without being asked.”
KAUS U Il 2-3

v) 2. Indra said: "I am Life, the conscious Selév@rence me as temporal life and also as immartdlite is temporal life
and temporal life is Life.Life is also immortalitifor as long as Life remains in the body therensgoral life. By Life man
attains immortality in this world and by conscioass true thinking. Whoever reveres me as tempifeadhd as
immortality--Lives out in this world his full lifspan, and attains immortality and indestructibilityhe world of heaven."
On this point people say that the vital breathsgaénto a unity, for otherwise nobody would be ablenake known a name
simply by speech, or a form by the eye, or a sdynthe ear, or a thought by the mind, but becauseital breaths have
become one, they make known all these [perceptams]by one. When speech speaks, all the breatiag spong with it;
when the eye sees, all the breaths see alongtywtinén the ear hears, all the breaths hear aldthgitywhen the mind
thinks, all the breaths think along with it; wheneéth breathes, all the breaths breathe alongitwitihis is how it is," said
Indra. "Yet there are degrees of superiority amihiegvital breaths."

3. One may live without speech, for we sometimesdianb people. One may live without sight, for wmetimes see blind
people. One may live without hearing, for we somes see deaf people. One may live without mindw®sometimes see
witless people. One may live with arms or legsaffjtfor we sometimes see people without limbs. Big Life, the
conscious Self, which takes hold of this body arakes it stand erect. Therefore one should meditatéis as a praise. By
means of Life everything is obtained. Life is cdnssness and consciousness is Life. For thesedside together in the
body and together they quit . . .

This is the theory and understanding thereof: wdprrson is asleep without seeing any dream, thes dbsorbed into Life
alone. Then speech together with all names is hbdothe eye together with all forms, the ear togretvith all sounds, the
mind together with all thoughts Then, when he wakggust as sparks spring forth in all directiéresn a burning fire,
similarly from this atman all the vital breaths peed to their proper places and from there to¢hses and from the senses
to the sense objects. This Life consciousnesss#ieebody and makes him rise. Therefore one shoattitate on this as a
praise. By means of Life everything is obtainedeli$ consciousness and consciousness is Life.iJ e proof and
understanding thereof: when a sick person is afoodie, having become very weak, he loses conseaass People say of
him: "His mind has departed, he neither hears ees sior speaks words nor thinks; then he is abdanbe Life. Then
speech together with all names is absorbed, theogggher with all forms, the ear together withsalinds, the mind
together with all thought And when he departs fitmbody, he departs together with all these."

i) 1. Pippalada was a great master of the AV tocivlthis U belongs.
With fuel in their hands: samitpanayah a sign ahiity in approaching a guru, implying the discigleeadiness to serve
him.

2.Cf. 8137.
3. there is a pun here, kutah whence, prajah (ffoesatures, prajayante, have been born.

4-5. The "couple" consists of Matter, rayi, which laéso been interpreted as food and is connectddthét Moon as it
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symbol, and prana, energy, the Sun, translatediginaut this passage as Life. Tradition has alsoudptad on the fact that
rayi is feminine and prana masculine. For the dpson of the Sun, cf. MaitU VI, 8. There is a riétan between prana (life-
force), aditya (light-force), and agni (the fordete fire).

6-7. Cf. 81l 6.

8. He: i.e., the sun.
He blazes: tapantam, giving heat, blazing.

ii) 1. Powers: devah, supporting divinities, ort@s presiding over man's activities, i.e., hissesmand organs The question
is: which constituent parts or component forces enakible, bring to the light, make manifest, durihine a creature? Cf. t
root div-, to shine, from which comes deva, diwimpbwer.

2. Mind: manas.
4. Queen (of the bees): lit. "king."

5. Plenteous Rain: Parjanya. The equations of fhanighads are in triads: prana-agni-surya: pritayi-deva; sat-asat-
amrta; Parjanya-Maghavan (Indra)-Vayu. There mag bk a correlation between the corresponding medafleach triad,
viz. prthivi-sat; rayi-asat; deva-amrta.

6. The nobility the kshatriyas.
The priesthood: the brahmanas brahmins.

7. Lord of creatures: Prajapati Cf. a similar idedV XI, 4, 19 (8§ Il 15).

8. Chief mediator: vahnitama, superlative, "bestyiag," "best vehicle." Cf. YV XXXI, 19-20.
Truthful Way: caritam satyam, moral conduct.

9. By your splendor: tejasa or sharpness.
Lord of all lights: jyotisham patih.

10. They dwell in happiness: anandarupas tishthanti

11. Primordial: vratya, a noninitiated person; iane who has not received the sacramental cornigagrthe samskaras
which make him a full member of the community. Tingh a so-called nindastuti, a figure of speechhiciva word of
contrary meaning is used to express what is ingingfatya has been here interpreted as one whoroidesed ceremonial
initiation because he is already totally pure andfigd, thus "ever pure," primordial. Historicalbpeaking the vratyas are
thought to have been Aryans living outside the Brahical culture. Cf. the whole AV XV dedicated hein.

Lord: satpatih, lit. true Lord.

Consumer: lit. eater of all.

Mighty Wind: Matarishvan.

12 Benevolent: shiva, auspicious
13. Happiness and understanding shri (successggmnd prajna (intelligence and wisdom)
iii) 1. Internal self: adhyatma.

3. By the action of the mind: manokrtena, thougligen reads mano'krtena and thus translates: Zaitoa des
(bewussten) Willens."

5. Downward breath: apana.

Distributive breath: samana.

In a balanced way: i.e., the samana distribute$othe in the body.

Seven flames: cf. the conception of food as a Beerihence the allusion to the seven flames ofiAginMundU |, 2, 4; §
1l 27) applied to the "fire of digestion
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6. Artery: nadi. Cf. CU VIII, 6, 6, and BU I, 1,& VI 4).
Diffused breath: vyana.

7. Upward breath udana.
Goodness: punya.
Evil papa A reference to the new conception ofgnaigration (cf. also PrasnU | 9).

8. The anthropocosmic relations are: sun-eye-pigandh-apana, akasa-samana, vayu-vyana.
9. Fire: tejas, heat or energy.

10. Thought: citta, state of mind. Continuatiorttef idea in v. 8. Cf. CU VIII, 14 1.

12. Fivefold lordship: the fivefold division of trene breath of life.

iv). Cf. BU IlI, 9, 9 (8 VI 2), for prana as brahmand also TU IIl, 3 (§ Il 11).
Powers: devatah.

5. Cf. § Il 28.
v). 1. Cf. § IV 21.

2. Life: prana.

The conscious Self prajnatman over against pragmaexe consciousness Cf. KausU I, 14.

Temporal life: ayus, the accent being on fullnesemporal life.

Immortality: amrta. Ayus and amrta are often linkedether in the B and U. Correlation: prana-prégrem: ayus-amrta, on
the one hand and prana -ayus; prajanatman-amttzeasther.

This world: the other world according to recensfan

True thinking: satya samkalpa true conceptione ttesire purpose, will, the totality of a persdmaghts and feelings in
tune with truth. Satya samkalpa is prajna or rathgprajna the samkalpa becomes satya. Cf. CU4YB, (§ VI 3). vital
breaths: prana. The plural here has undoubtediyntiganing.

3.Cf.BU VI, 1, 7-14; CU V, 1, 6-15 on the supettip of prana.

Makes it stand erect: utthapayati.

Praise: uktha; cf. KausU I, 6. Play of words wititha(payati), cf. BU V, 13, 1. For an allegorigaerpretation of uktha cf.
AAl, 1. Cf. also SB X, 6, 2, 8.

Consciousness: prajna.

For these two: omitted in recension B.

Theory: drshti, seeing, vision

Senses: devah "gods."

Sense objects: "worlds."

This passage has some variants in the two stameeedsions A and B.
Above Time Is Set a Brimful Vessel

Purnah kumbhah

7 The poet-sages of the Rig Veda do not mentiotettme "time"35 nor do they try to elaborate on tia¢ure of time; yet
they are not only living in time, but also "livirigne" and speaking of a most temporal way of eriste They earnestly pray
to "live a hundred years," to live "forever," atey are certainly conscious of the temporal natfiexistence, that life is
ever fleeting and always too short. They wish tib thee march of time by means of cultic acts, Ingytencourage Men to
live in accordance with the rhythm of nature: dag aight, the seasons, the year, the human cyelljdever can one
detect an attitude of escapism from time into imekess. All three worlds are temporal.

The Atharva Veda, which places so much stress @edbsmic rhythms,36 contains, however, two spegeléitymns on the
subject of time. In these hymns there is an exafiaif time as that which cannot be transcendedtlamsl must be glorified
and divinized. Time is at the beginning and tim# be at the end: nothing escapes time, for onlynire can beings be.

Hymn XIX, 53, starts with an involved metaphor ihigh time is pulling a chariot, thought to represtive sun. This vast
chariot, whose wheels are composed of all existegatures, is drawn by time in the shape of a hikgeare thus introduc
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straightway to an all-inclusive vision that is casim range and metaphysical in tone. The nextesrander the cloak of
ascribing honor to time, tend in fact to empha#iimeabsolute character of temporal relativity. Tiecneated everything, ev
the Creator himself, not perhaps metaphysically fimeless ontology, but certainly in our tempaesllity, for lordship ove
temporal creatures can be meaningful only if teimporal. Prajapati, insofar as he is the Fathégraporal beings, is
temporal in his fatherhood. Time is a concomitantehsion of everything under and above the sun.

There is one enigmatic verse of particular inteire#his hymn of incomparable beauty and extraadirsuggestive force:
"Above Time is set a brimful vessel." Time is stideplenish itself from a full vessel which, irtspof all efforts, can newve
be emptied. If from the full one draws away evenfilil, the full remains, says the famous invoaaiid the Isha Upanisha
Unlike the Upanishads, the Vedas seem to intetpigprinciple as the inexhaustible reality of tinttee vessel set upon tir
is so full that, however much is drawn from it, &iwill never empty it. Every text can be twistedl amterpreted according
to what we read into it, but the clear impressiosey by the two following hymns is not that of andsdenying spirituality.
It is not the timeless, but the "timefull," whicting Vedic approbation.

Purnah kumbhah
AV XIX, 53

1. Time drives like a horse with seven reins,

a thousand-eyed unaging Stallion.

Him the inspired poets mount.

All beings are his chariot wheels.

2. Time draws this chariot with seven wheels.
Seven are the hubs; its axle is nondeath.

At the head of all beings Time proceeds
unceasingly, the first among the Gods.

3. Above Time is set a brimful vessel.
Simultaneously we see Time here, there, everywhere.
Set face to face with all existences,

Time is throned, men say, in the loftiest realm.
4. Time has gathered together all beings that are;
he has passed through all the gathered beings.
He who was father has become their son.
There is no glory higher than his.

5. Time generated the Sky above

and this vast Earth. The passing moments
present and future, by him set swinging,

are reckoned out in due proportions.

6. Time brought forth fate-filled chance.

In Time the Sun shines and burns.

In Time the eye spies from afar.

In Time all existences are.

7. In Time is consciousness and life,

In Time is concentrated name

By Time, when he draws close at hand,

all creatures are with gladness filled.

8. In Time is energy, in Time the highest good.
In Time is the Holy Utterance.

Time is the Lord of all that is,

the Father, he, of the Creator.

9. Sent forth by him, from him all this

was born . On him is it established.

So soon as he has become Brahman,

Time supports the highest Deity.

10. Time created the creatures.

Time created in the beginning the Lord of creatures
From Time comes the Self-Existent.

Energy likewise from Time derive
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1. The image of the horse and the seven reinkéntiiom the symbolism of the Sun in the RV. Cf. RM.64, 2. Cf. AV
XIll, 2, 38, where the Sun is homologized to Tirliee seven reins may represent a perfect numbé#reaainbow, or they
may stand for the seven regions of space or, mofgaply the seven parts of the year, viz. six deubbnths and one
intercalary month. Cf. AV X, 8, 5 (§ VIl 27)

Unaging Stallion: or, abundant seed (of which tiadlien is the image).

3. A brimful vessel: purnah kumbhabh, the full jat gpon time. Cf. AV X, 8, 14-15; 29 (8 VII 27).

We may relate v. 29 to the often repeated topifultiess in BU V, | (8 VI A Antiphon) or the IsU.
Invocation (8 VII 6) Cf. also the "golden vessedivering the face of truth; BU V, 15, 1; IsU 15 (§ ¥1);
Realm: vyoman, firmament.

5. Time is here regarded as the axis around whitthd and past revolve.
Set: vitishthate: vi-stha- (kale ha- stands foekal) means spread (or diffused) over (or throughipserted at different
positions or proportions. In time are set the jpast the future in rotation (in a recurrent series )

6. Several readings are put forward: Time creaitbeiebhuta, i.e., reality, what is, or bhumi, trerth, or bhuti prosperity,
auspicious time chance, in the sense of the Gree# kairos which means propitious or appointed tame is perhaps
etymologically connected with kala.

7. Consciousness: manas, mind.
Life: prana ,or life-breath.
The name, naman, seems to survive beyond the fithe individual. Cf. BU 1lI, 2, 12 (§ V 12).

8. Energy: tapas , also in v. 10.

Highest good: jyeshtha, summum bonum.

Holy Utterance: brahman.

Lord: ishvara.

Creator: Prajapati.

Because of AV X, 7, 24; 32-34 (8 13), and XI, 528; some relate jyeshtha to brahman and the teutdithen read: In
Time is distilled the All-powerful brahman.

9. Sent forth by him: i.e., by Time.

All this: i.e., all that exists, the whole universe

Brahman: holy word.

The highest Deity Parameshthin, the Highest thet exated One, the Sovereign: a cosmic principte apersonified God,
or another epithet for Prajapati. Cf AV IX, 3, 181(32); IX, 7, 1; X, 2, 20.

10. Self-Existent: Kashyapa, a sage, sometimesiadid the husband of Aditi (the primordial Goddes® also Identified
at times with Prajapati; Kashyapa is svayambhdieséstent.

Upon Time All the Worlds Repose

Kala

8 Hymn XIX, 54, which originally may have formediait with the preceding one, uses the same cosmndgeéry and speal
of the sacrifice that time set in motion.37 It exé that later speculations have seen the firasgfa nontemporal
transcendence.38 Through sacrifice Man overconseburan condition in order to have access to thieelexistence.
Now, the problem is whether this superior form xiBtence is temporal or whether it transcends tiow. hymn seem
unequivocally in favor of a rather secular not pra interpretation. By means of Brahman, the Hobyrd/by means of
sacrifice, time conquers this world--not anothare-anarches on.

A more powerful affirmation of the supremacy of Emwould be hard to find. Everything is temporal éintk stands at the
beginning of everything. These two hymns are endag to stress as emphatically as possible ther éve "beginning,” to
which the more specifically metaphysical Vedic hynatiude, cannot escape the clutches of time,de,din the
beginning," becomes a temporal concept.39

Kala

AV XIX, 54

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page88 of 22&

1. From Time came into being the Waters,
from Time the Holy Word, Energy, and the regions.
By Time [each day] the Sun arises,

in Time he goes to rest again.

2. By Time blows the cleansing Wind,
through Time the vast Earth has her being.
The great Heaven has his post in Time.

3. Their son Time long ago engendered
the things that were and that shall be.
From Time came Scripture into being

and formulas for Sacrifice.

4. By Time was Sacrifice inaugurated,
inexhaustible oblation to the Gods.

In Time live the spirits ant the nymphs.
Upon Time all the worlds repose.

5. In Time are set this Angiras

and Atharvan who came from Heaven,
both this world and the world above,

all holy worlds and holy interspaces.

6. Having conquered the worlds by Holy Word,
Time, the God supreme, goes on.

1. Holy Word: brahman also in v. 6.
Energy: tapas.

2. There are some variants in the Berlin and Bondafitjons.
The cleansing Wind: vatah pavate lit. the Wind oess, purifies; this stresses the metaphor of mexmem

3. Their son: i.e., Earth and Heaven's.
Scripture the rc verses.
Formulas for Sacrifice: yajus, sacred prayers.

4. Spirits and nymphs : Gandharvas and ApsaraseAMCXIl, 1, 23 (81 19).
The Discovery of the Nontemporal
Akala

9 There is a kumbha, a jar, a vessel that is abma40 the Atharva Veda tells us. This pitchesasull that it is the origin
of time inexhaustible. The Upanishads attempt &pgato and take possession of the jar in its etytilThe Vedas
themselves had suggested the method: breakingiwy means of sacrifice.

The Upanishads now assert that this sacrifice imsin internal and spiritual one. Here is somethig and different. Ma
now is curious; he is concerned to see the jamadnly to enjoy the flow of time that streamsnfrthe jar. The jar, that is
to say, the container of time, the source of tioamnot also be temporal. We are here approachiegbtie most
momentous periods of human history: the breakinthaf brimful vessel above time." Perhaps failuik be the outcome c
this effort and all that will remain will be thedken pieces of the broken jar, which Man will thexve painfully to
reconstruct. Maybe the ancient seers had seeiinoiaiso.

The adventure of living starts, according to thehiphads, with a twofold discovery, namely, thégiiorization is the
means of grasping reality, and that nontempordityezonsists of pure transcendence. This epoetking discovery, while
has led some people to the highest peaks of humarience, has also been the cause of a strangeetegy when Man is
not capable of living and breathing on such heidts Upanishhads begin with a criticism of timeneiis contingent, the
earth dissolves, time is folded up. They followéxtolling the intemporal. God alone remains.

The Shvetashvatara affirms that which is above,timéin which everything begins and ends, is Geddthe Lord, indeed
the very maker of time,41 for time is also a creatidere it is, the lord of happiness, that Menusth&now.

The Maitri Upanishhad endeavors to build a bridge speaks of two kinds of Brahman, of two aspettdtinate reality,
one temporal and the other nontemporal .The foismneosmological, it is thus related to the sun ntihe year and belongs
to that famous or-fourth of reality which is manifest and graspalflee latter is that which remains when all elsesfaito
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ruin,the Brahman without qualities, pure apoph&tioscendence.

Later on the Bhagavad Gita put this into simplerdgan the mouth of Lord Krishna: "Time am |, woddstroying and
mature."42 Yet Krishna had already identified hithagth "imperishable time,"43 so as to stress diyuhe transcendence
and the immanence of the Lord. Never has there aéwne, the Bhagavad Gita also declares, in whiehtor and creatures
did not exist.44

Between these two aspects of reality the tempaordltiae timeless, oscillate not only the whole ofienvisdom but also the
universal thinking of mankind. Monodimensional Mas,also monodimensional reality means death agghation. Indeed,
the balance is not easy to maintain and a dichoismyp less harmful than a monistic vision. A selftirm of such a
dichotomy, and perhaps one of the most harmfulists# confirming upon the nontemporal some ofdharacteristics of
temporality, so as to imagine for instance thagriedl life" comes "after" this temporal one or thas "beyond,” "behind,"
or whatever other spatial or temporal word we msg to approach that which by very definition traamsts both space and
time.

The experience of movement is totally absent initpanishadic discovery of the nontemporal. Thus fdt an extrapolatic
in either a vertical or a horizontal direction whieads to eternity. You can always go deeper amaya beyond; you can
always postulate a "fore-beginning" and an "aéed-" In this procedure you may be inclined to plagé other worlds, oth
times, births and rebirths, but you will never te#ite nontemporal. The way to it is not the dynamavement of our mind
or the onward thrust of our will, but the statidejuthe acquired rest of our entire being in sumdst depths, the total
extinction of desires, thoughts, and movementd) btide and out. Nothing could be more harmfuhtheetending that we
have reached with our mind that which can onlyrdeac¢hed" without mind, or that we have discovetbamething” that
which can be neither "attained" nor "desired" rthotight." To the dialectical question as to howenthwe talk about this
ineffable, the only correct answer is that in faetdo not talk about it. "It is not understood hgge who understand it; it is
understood by those who do not understand it."4mtghis also a blessing of the Lord? There islyitamism leading to tt
timeless. Stasis here "stands" before dynamis.i$hisga in a single sutra.

Akala
SuU VI, 1

i) 1. Some sages say that inherent nature, others

that time is this world's cause. Both are mistaken.

It is the grandeur of God within this world

by which this wheel of Brahman is made to turn

2. By whom the universe is ever encompassed, tlosvi€n
the Author of time, possessor of all qualities, dsuient.
Ruled by him, the world of creation unfolds--

that which is regarded as earth, water, fire,aaid space.
3. When he has performed this work of creationdeses,
then enters into union with Being by means of hanB,
by one, two, three or eight categories, by time

or the subtle qualities that appertain to the atman

4. Having begun with works accomplished by the itjesl
he assigns a destiny to all existent beings.

So soon as these cease to be, the work done ekt
At the work's destruction he continues, essentiziher.
5. He is the beginning, the cause of this worldisesion,
to be viewed as transcending the three times-adgmartless.
Worship him first as the Adorable of many forms,

the origin of all existence, in his own thought sisting.
6. Higher and other is he than all that this wdrke

and time produce. From him this world evolves.

Know him as the bringer of good, the remover of,evi
the Lord of happiness, established within your @atman,
the immortal whose abode is the universe.

MAIT U VI, 116
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i) 14. It has been said elsewhere that food isottigin of this whole world, that the origin of fdas time and, again, that the
origin of time is the sun. The form of time is tywar, which consists of twelve months and is coragag moments and
other measurements of time. Of this one half beddogAgni (when the sun moves northward) and therdtalf to Varuna
(when the sun moves southward). The course fromsitreof Magha to half of Shravishtha belongs tmiAghile the cours:
from the sign of Sarpa to half of Shravishtha bgkto the moon. Concerning the year, each of @gg¢pconsists of nine
parts, according to the corresponding course o$time Because of the subtlety of time (this coofdbe) sun is a proof, for
only by this is time proved to exist, and withovb@f there is no ascertaining of the thing to beved. The thing to be
proved, however, may be proved because it is diséind because it reveals itself. About this it b@sn said: As many
divisions of time as there are, in all of these wyonder sun. From the one who reveres time dmia time recedes far
away. For thus has it been said:

From time all beings emerge.

From time they advance and grow.

In time, too, they come to rest.

Time is embodied and also bodiless.

15. There are, we aver, two forms of Brahman: tme the timeless. That which is prior to the suthéstimeless; it has no
parts. That which begins with the sun, howevetimg and this has parts. Now the form of this tatthich has parts is the
year. From this year, to be sure, are creaturedupsal; through the year, to be sure, they growiratite year the'
disappear. The year, therefore, is assuredly tihé abcreatures, is time is food, is the abode @dtBnan, is the Self; for, as
the saying goes:

It is time that cooks all created things

in (the vast cauldron of) his great Self.

In what, however, is this same time cooked?

He who knows this, knows the whole Veda.

16. This embodied time is the royal ocean of creatun it stands he who is called Savitri the ilgpdrom , whom the
moon stars, planets , the year, and everythingi®lsegotten. And from them comes the whole watdwell as whatever is
good or evil in this world. Therefore Brahman ie #elf of the sun. Indeed one should revere theiadar the name of tim
Some, in fact, say: "Brahman is the sun." Moreoitdras been said:

The priest, the enjoyer, the offering, the sacreddy

the sacrifice itself Vishnu and Prajapati,

all these are the Lord, the Witness, the one

who shines up yonder in the orb of the sun.

i) 1. Inherent nature: svabhava.

2. Author of time: kalakara.

Ruled by him: teneshitam, of the beginning of KekKlgneshitam . . . ("directed by whom . .. ?"), Keln 1 ( VI 3),
although the two verbs are from different roots.

The work of creation unfolds: karma vivartate . tbe later Vedantic theory of "creation” as vivarta

3. Union: yoga. Only the part of reality which agsponds to the Reality of the Creator can be umitgdhim.

Being: tattva "thatness," reality.

Categories: one, i.e., nature; two, i.e., the nesidnd unmanifest; three i.e., the three qualitiesmture (guna); eight,
perhaps the five sense organs and three aspettks bhner organ.”

4. Karman, consisting of the gunas, shapes théngiastall beings, yet it is controlled by the Lorthe work done is
destroyed: krta-karma-nashah, liberation from karmsamancipation Cf. also MundU I, 2, 9 (§ VI 11)
Essentially other tattvato' nyah, the purusha vehihie other” by definition (in Sanmkhya).

5. Traditionally the three times have been intdgut@s past, present, and future. The origin abafitence bhavabhuta
having become all that has become.
In his own thought subsisting: sva citta stha, ldisthaed in his own consciousness.

6. World-tree: cf. KathU VI, 1 (8§ V 5).
Lord of happiness: bhagesha.
Whose abode is the universe: vishva dhama.

7-9.Cf. 8128.

1C-13. Cf. § V-2.
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ii) 10a-13. Cf § Il 11.

14. Cf AV XIX,53 and 54 (88 Il 7,8).

Origin: yoni, womb, source.

Belongs to Agni: agneya, because of the heat ohsem

Varuna: because of the rainy season (Varuna i§ttkeof the waters).

Concerning the year . . . :another translatiorhsf $entence reads: "In this (reckoning)every siigionth) of the (year)
itself amounts to nine quarters after the fashibfrexkoning) by the progression of lunar mansiofv&n Buitenen). The
nine parts are nine quarters, arrived at by thisidiv of the twenty-seven constellations (nakshatmough the twelve
months. Time is embodied and also bodiless: kaldimamurtiman i.e., with and without form.

15. Lord of creatures: Prajapati.
Self: atman. Cf. the saying of the Mokshadharnimétmatures all beings by itself. But no one herearth knows him in
whom Time is matured" (MB XIl, 231, 25; Edgertotranslation).

16. Cf. CU Ill, 19, 1 for the quotation "Brahmarthe sun."
The Lord, the Witness: prabhuh sakshi a referem¢let purusha in the sun.

17. Cf.8 VI 2.
b) Food
Anna

Human life, in order to exist, to grow, to develdppends upon food, Where there is no food ther@danger, famine, and
death. Food, indeed, is the source of life. Thesesimple platitudes, but Vedic Man succeededénating them into lofty
intuitions without divorcing them from the elemdrgarthly realities to which they refer. Food id naly a condition for

life, so that life must eat in order to live. Foedhe very stuff of life. One type of life will gaire one type of food and
another type another, but food will be indispensdbt its support all along the way. Do not desjis®l, say our texts;
reverence food, worship food, discover that fooskisrifice and that food is Brahman. Food is der, Bays the Rig Veda.46

The Soma spirituality, or the theology of Somayé prefer, is also a speculation about the mysieéfgod;47 nor is there
any reflection on the nature of sacrifice withowgmntion of the essential part that food plays iffite Shatapatha Brahmana
recalls the primordial sacrifice of Prajapati andi@sses Agni, the firstborn of the mouth of Prajgm@s a consumer of
food.48 It relates how Prajapati, because therenwasther food than himself, had to reproduce hind&"Sacrifice is the
food of the Gods," says another text.50 It is Fig teason that food is the highest offering arad, tivhen one offers food to
the father, the husband, the family, the guest&ladr friends or monks or mendicants), one perforatonly a social but
also a religious act, for man reenacts the prinabshcrifice and shares in that highest commenmaigih which the world
subsists. This would also be the deeper explanafiansaying that is something more than an extiortéao hygiene: "If
your food is pure, your whole nature will be pubd."Your being will be pure because your being islenaut of and come
from food, not only in a physical but also in art@agical sense: creation is a cosmic metabolic act

The first text of the subsection is Hymn |, 187t Rig Veda in which we may be surprised to discthat, unlike later
Indian traditions, the act of eating is not onlgrea but also social, an expression of communidronly among Men but
also between Men and the Gods. We may recall haté'he who eats alone is all sin,"52 or, as thagglvad Gita says:
"Those who prepare food just for themselves areiksithey eat sin."53

Although Soma is mentioned in verse 9, it is nataie that this hymn is addressed to him. Food itsdaoth physical and
spiritual vigor and is appropriate even for the §dd whom it is offered in ritual sacrifice (v.)LIndeed, any real food, tF
is, any nourishment that strengthens soul and hiedacrificial food. This hymn has a very elaberstructure with well-
planned parallels intended to stress the unifylmayacter of food. Food, it says, keeps the bodgttey and, even more, it
keeps Men together in the deep fellowship of aeshtable (v. 3) This is not all; food is viewedmés a sacred banquet in
which the Gods are brought together to partake M. Friendship, human and divine, implies a sttaim that which
constitutes our basic and common ground, for thndogd we assimilate, make our own, what was uatit on the
periphery of our beings. There is no friendshiphaitt a common morsel of food.54 Eating is a saactdecause food is in
itself a holy reality, as is disclosed in the Vedas

From this text we are led on to the Upanishads e/tieare are deep and involved dissertations oauthgect of food. The
Brhadaranyaka Upanishad takes the student right toaerajapati, the Father of creation, who produfoe all their proper
food, one food common to all beings, food for thed& namely the sacrificial fire and the offerinfpmd for Men and
animals, namely milk, and a threefold form of fdod himself: mind, life, and word. "For, my deasAdys anothe
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Upanishad, "the mind consists of food, life corsaftwater, and the word consists of glow."55 Wey maamember that this
trilogy is the basis of the Upanishadic anthropgldgan is a unit of mind, life, and word, or of fhowater, and glow.

We could equally well call these seven forms oftdftloe seven elements at the basis of everythirighlese elements are |
like static bricks out of which the building of ettéon is made.56 They are, on the contrary, dyngmaiticles that have to be
"eaten," assimilated, transformed, in order thatdbnstruction of the world be maintained.

Then an important question arises: since foodwsgs being consumed, assimilated, how does it almat that it does not
dwindle? The answer is given here only in a cryptiy. He who knows the imperishableness of foodsgodhe Gods, and
there he shares in the dynamic process of a cantsareation. Food and life go together, affirmesftiilowing text. There
an interdependence between them, so that neitbee aan be said to be Brahman, but only the twdbooea.

The Chandogya Upanishad, in a text given lateer aéfflecting upon the nature of sleep and of tteath of life, inquires
into the origin of hunger and thirst. A man becomesgry because what he consumes is forthwith tigesiow then do w
explain the fact that life continues? The conclas®reached we are a sprout and there is no spiithdut a root. "What
else could the root be other than food?"57 Frond fmgonnection is traced to water, from water i@, firom fire to being
(sat), and from there the text introduces us tdktimvledge of the atman by means of the famousdtanat tvam asi, "that
you are."

A proper introduction to the remainder of the tegiteen here would require a whole treatise on Ved&mology and
anthropology. We must therefore content oursehiélis moting the stupendous crescendo of the texdstaair
theanthropocosmic connections. All is related amerdependent. The way to Brahman is not like ddagvhose earlier
steps we may forget once we have reached a higleeBrsahman is not confined to the top but is imiediate contact with
everything, and the mystery of food accompaniealiusong the way. There is a process of assiritath cosmic
metabolism which begins in the lowest strata ofityeand continues up to the highest. The culmurais that extraordinary
mystical song: "l am food, | am food, |, who am dipeat the eater of food!" There is no deeper uhiy that produced by
the eating of the other, just as there is no béiter than that of being the food of the lover. Téesion between jnana and
bhakti, knowledge and love, is harmoniously solirethe symbol of food. Even more, in the eating preparing of food,
human action and divine action are both required karma-marga, the way of action, is also integratto the mystery of
food. Matter and spirit are united in the food blyieh they subsist.

He consists of mind, is the leader of body and life
and reposes on food, directing the heart.58
It is again the Bhagavad Gita which sums it alinigh terse simplicity:

From food all creatures come to be:
from rain comes food;

from sacrifice is rain derived

and sacrifice from works.59

A Sacred Meal for Gods and Men

Sadhamada
10
RV I, 187

1. My song shall be of Food, producer of strength,

through whom the Keeper of nectar smote the Demon.

2. O savory Food, Food of sweetness, you are aserh

for whom we long. Come, be our strong defender!

3. Come to us, Food our delight, bringing pleasieradfreshment.
Be our friend, source of bliss and brotherhood.

4. Your flavors, O Food, are spread throughout spac

high like the breezes they are scattered.

5. Those who share your sweetness with othersdyeyour friends. Those who keep your fine tastéhemselves are stiff-
necked wretches!

6. On you, O Food, is fixed the great Gods' desire.

Great deeds were done under your sign, the Sesfzent

7. If you have proceeded on high to the splendéh@fimountain
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even from there, sweet Food, return for our enjayine

8. From waters and plants we imbibe the choicediquo
Therefore, O Body, thrive; attain full stature.

9. We drink you, Soma, brew of milk and barley.

Therefore, O Body, thrive; attain full stature.

10. You herbs and wheaten cakes, be wholesomet@amgjthening
Therefore O Body, thrive; attain full stature.

11. We sing your praises O Food. From you we obtain

as butter from a cow ,our sacrificial offerings.

O you,convivial feast of Gods and Men.

1. Food, pitu, nurture,including both food and #rin
Keeper of the nectar.Trita,a water Deity conquefatemons,in particular of Vrata(the demon).
Cf.RV 152, 5; VIII 7 24.

3. Source of bliss and brotherhood :Lit. caus@pf pot of repugnance bringer of enjoyment, freenfimalevolence.

4. Flavor: rasa, juice essence.
The text has two significant parallel locatives imheaven (high) so on earth(spaces,regions).

6. On you is fixed, etc: or, in you resides theispf the great devah, the longing of great souls.
Sign: ketu, symbol, ensign.
The Serpent slain: reference either to Indra drrit@ as in v. 1.

7. Mountain: parvata which may also mean cloud.

8. O Body: vatape, vocative of vatapi: vata plusveich may mean friend of Vata,or wind-swellednfiemting one (Soma)
and ,according to Sayana,the body.

8-10. The triple invocation refers to the two cdmnsive elements of Soma,one liquid (water, milkixiare of sap) and one
solid(herbs, plants) and it refers also to theafitsacramental act of nutrition.

10. Convivial feast: sadhamada.
Food Of Eternal Life
Annam brahma

11
BU I, 5,1-3

i) 1. From the seven kinds of food

which the Father produced by intellect and ardor,
One of his foods was common to all beings,

two he assigned to the Gods,

three he made for his own use,

one he bestowed upon the animals.

On this everything is based:

both that breathes and that which does not.

How is then that these foods do not dwindle
when they are constantly eaten up?

He who knows this permanence

eats food with his mouth,

he goes to the Gods

he lives on power.

(Thus the verses)

2. "From the seven kinds of food

which the Father produced by intellect and ardor"
--that means that the Father produced it by intedadtardor
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"One of his foods was common to all beings"

--that means that one of them, that which is ehtgr, was common food. He who worships this foatbisfree from evil
because it is mixed.

"Two he assigned to the Gods"

--that means the fire offerings and oblations. Tishy one offers the fire offerings and the ololias to the Gods. Or else
they say, they are the sacrifices of the new, hadull moon. Therefore one should not sacrificgigw of any gain.

"One he bestowed upon animals"

--that is milk, for on milk live men and animalstime beginning. This is why they first feed a newbchild with ghee or
give him the breast. They call a newborn calf "@ui® does not eat grass”

"On this everything is based: both that which dreatand that which does not"

--this means that on milk everything is based, blo#t which breathes and that which does not. Theaesaying that he wi
for a year makes oblations with milk will escapeurging death. One should not understand this tihée&ase. For he who
knows this, on the very day he makes the oblati@nevercomes recurring death, because he offeisaallto the Gods.
"How is it then that these foods do not dwindle

when they are constantly eaten up?”

--this means that the person is permanent, ferlieiwho again and again produces food.

"He who knows this permanence "

--this means that the person is permanent, forbeuees food by constant meditation and sacred svéiéod would be
exhausted if he did not do this.

"Eats food with his mouth"

--this means that the mouth is the face, and rewveigtt his mouth.

"He goes to the Gods, he lives on power."

--this is a the praise.

3. "There he made for himself."

--this means mind, word, and vital breath, whichtae for himself. There is a saying: "I had thadrelsewhere, | did not
see; | had the mind elsewhere, | did not heais'ihideed by the mind that one sees, by the miatiche hears. Desire,
conception, doubt, faith, unbelief, endurance, weak, shyness, meditation, fear--all these indetxh to the mind. This
is why even if one is patted from behind one knawsrough one's mind. All that is sound is wordheTword is by its
intention, but is not in itself. The in-breath, tat-breath, the sustained breath, the up-breaghniddle-breath--all this is
vital breath. Indeed the atman is made of word dnémd vital breath.

BUV, 12,1

ii) Some say that Brahman is food. This is notremwever, for food decays without the vital forceh€s say that Brahman
is the vital force. This is not so either, for thial force fades away without food. Only when th&eities unite together do
they reach the highest state.

CU I, 11, 89

iii) Which is that Deity?

"Food," he (Ushasti Cakrayana) said, "for all bsiog earth live by absorbing food. That is the Ypssferred to by your pe
of the recitation, and if you had chanted it withkmowing this, despite my telling you, your headuld have fallen off."
cu vl 9, 1-2

iv) 1. Food, most certainly, is greater than eneFgy if a man were to abstain from food for tegysjaven though he might
still be alive, he would not be able to see, hank, be aware of anything, act, or understandcedre resumes eating,
however, he will again be able to see, hear, thiekaware, act, and understand. Meditate thenauh fo

2. He who meditates on food as Brahman attainsvtrils of food and drink. His freedom will exteralthe limits of the
realm of food, he who meditates on food as Brahman.

"Is there anything greater than food, sir?"

"Yes, there is something greater than food."

"Then please, sir, tell me about it!"

AU [, 3, 1-10

v) 1. He considered: "Here are the worlds and tredjans of the worlds. Let me create food for thiem

2. He brooded over the waters and from the watleus, brooded over, there emerged a form. That whiachproduced as
that form is, indeed, food.

3. Having been so created, it wished to flee awBgysought to grasp it by speech. He could not gtaspspeech. If indeed
he had laid hold of it by speech, merely by tallialgout food] one would have been satisfied.

4. Next he sought to grasp it by breath. He coolddo so. If indeed he had laid hold of in by bheaterely by breathing
[over food] nor would have been satisfied.

5. Next he sought to grasp it by sight. He coultdwso. If indeed he had laid hold of it by sightrely by seeing food ot
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would have been satisfied.

6. Next he sought to grasp it by hearing. He cowtddo so. If indeed he laid hold of it by hearintgrely by hearing [about
food] one would have been satisfied.

7. Next he sought to grasp it by the skin. He cawdtido so. If indeed he had aid hold of it by sk, merely by touching
food one would have been satisfied.

8. Next he sought to grasp it by the mind. He cawtido so. If indeed he had laid hold of it by thimd, merely by thinkin
[about food] one would have been satisfied.

9. Next he sought to grasp it by the generativawrgie could not do so. If indeed he had hid hoiid lny the generative
organ, merely by emitting food one would have bemtisfied.

10. Then he sought to grasp it by the out-breathgtasped it. The grasper of food is what wind' sz one living on food is
in truth what wind is.

TUII, 2

vi) From food, indeed, are creatures born.

All living things that dwell on the earth,

by food in truth do the live

and into it they finally pass.

For truly food is the first of all beings

and therefore it is called the universal remedy.
Those who worship Brahman as food
assuredly obtain all the food they need.

For truly food is the first of all beings

and therefore it is called the universal remedy.
From food are all things born,

by food, when born, do they grow and develop.
Food is eaten by beings and itself eats beings
Because of that its name is food.

TU Il 1-2; 6-10

vii) 1. Bhrgu, the son of Varuna approached hiedatvaruna and said: "Sir, instruct me about Brafthide explained to
him, saying: "Food, breath, sight, hearing, mindrav"

He said further: "That from which truly all beingee born, by which when born they live and intoebhfinally they all
return, that seek to understand; that is Brahman."

He disciplined himself and, having disciplined hétfis

2. he realized that Brahman is food; for from f@sduredly all beings are born, by food when borthdg live and into foo
finally they all return.

6. He realized that Brahman is joy, for from jog@®dly all beings are born, from joy when borrtluey live and into joy
they finally return. This is the wisdom of Bhrgunsof Varuna, which was firmly based in the highesaven and he who
knows this has himself this same firm basis [infBnan]. He becomes a possessor of food, a consurfeard He becomes
great in offspring and cattle, in the splendoradred knowledge and in renown.

7. Do not disparage food. That is a sound pre@pefth, assuredly, is food; the body consumes &mtlis itself based on
breath, while breath is likewise based on the b&ayfood is based on food. He who knows that feduhised on food, has
himself a firm basis [in Brahman]. He becomes aspesor of food, a consumer of food. He becomes gredfspring and
cattle, in the splendor of sacred knowledge angémown.

8. Do not despise food. That is a sound precep.\ifdters, assuredly, are food. Light consumes &atlis itself based on
the waters, while the waters are likewise baselighh So food is based on food. He who knows fbat is based on food,
has himself a firm basis [in Brahman]. He becompessessor of food, a consumer of food. He becgmess in offspring
and cattle, in the splendor of sacred knowledgeimmenown.

9. One should produce abundant food. That is adsprecept. The earth, assuredly, is food. Spacsuwroes food and is
itself based on the earth while the earth is lilkkedased on space. He who knows that food is lmasémbd, has himself a
firm basis [in Brahman]. He becomes a possessfooaf, a consumer of food. He becomes great in offg@mnd cattle, in
the splendor of sacred knowledge and in renown.

10, 1. Let a man not deny hospitality to anyonatTif a sound precept. Let him therefore lay iargd store of food in
whatever way he can. Of such a man people will ‘&yod just seems to accrue to him." If this fosghiepared in an
excellent way for others, it is prepared in an droe way for him who gives. If it is prepared imsediocre way, then it is
prepared in a mediocre way for him. If it is pregghin in a miserable way for others, then it igoared in a miserable way
for him.

10, 5. He who knows this,
having quit this worlc
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having come to the self that consists of food,
having come to the self that consists of mind,
having come to the self that consists of breath,
having come to the self that consists of understand
having come to the self that consists of pure joy,
wanders through these worlds

eating food to his fancy,

assuming forms to his fancy;

he stays still and sings the mystic chant:

Oh marvel, Oh marvel, Oh marvel!

10, 6. | am food, | am food, | am food!

| am an eater, | am an eater, | am an eater!

| am a poet, | am a poet, | am a poet!

| am the First-born of Cosmic Order,

before the Gods were, from the womb of eternity.
He who gives me to another, he alone preserves me.
I, who am food, eat the eater of food!

| have overcome the whole wide world.

He who knows this has golden radiance within.
Such is the hidden doctrine!

MUND U I, 1, 8-9

viii) 8. By the power of ascetic fervor Brahman
expands and thence is food produced.

From food comes life, from life mind, thence truth,
the worlds and the immortality of works.

9. The one who is all-knowing and all-wise,
whose ascetic fervor is his wisdom,

from him this Brahman comes to birth,

composed of name and form and food.

MAIT U VI, 10a-13

ix) 10a. Now there is still more to be known. Thira further modification of this sacrifice to tBelf, namely, that which
concerns food and the eater. This is the furthplagation: the conscious Person is in the midshatter. He is an enjoyer,
for he enjoys the food of nature. Even this phyisie# is food for him, its agent being matter. Tdfere that which is to be
enjoyed has three qualities and the enjoyer ipénson who resides within. The observation [ofsenses] is a clear proof
of this. Since animals spring from a seed and ed sefood, by this is explained the fact that erait what is to be enjoyed.
Residing within it, he enjoys. The food derivednfranatter by means of that transforming process gwarthe distinction ¢
the three qualities, from the intellect down to separate elements, is the sign. By this, furtheemtbe fourteen fold course
is explained. This world called pleasure, pain, deltision is made up of food. Now there is no apgnsion of the type of
seed [cause] unless there is an offshoot [eff@ctil even in its three states it [i.e., the seed]tha nature of food, that is, in
childhood, youth, and old age. It has the natuf®ofl owing to transformation. When matter becomesifest, it can be
perceived. In order to apprehend this manifestatirlligence and other faculties such as deteation, imagination, and
ego sense develop, and in order to apprehend slifexfive sense organs and the actions of therrmogans arise. Thus tl
manifest is food and the unmanifest is food. Theyar is free from qualities, but inasmuch as hanenjoyer, it is evident
that he possesses consciousness. Just as Fieegatdr of food among the Gods, and Soma is thedt, fso he who knows
this eats food by fire. The physical self is cal®aina. He who has the Unmanifest as his mouthledciire, because of tt
saying: "The person, indeed, with the Unmanifedtiasnouth, enjoys the three qualities.”

11. The highest form of Self is certainly this: redynfood, for the breath of life is made of fooflaIMan does not eat, he
becomes a nonthinker, a nonhearer, a nonfeelemserr, a nonspeaker, a nonsmeller, a nontastehealvses his breath of
life. If, on the contrary, he eats, he becomesdiilife-breath, he becomes a thinker, a hearéaeker, a speaker, a taster, a
smeller, a seer. Because of this it has been said:

From food, indeed, are creatures produced,

all living things that dwell on the earth.

Moreover by food, in truth, do they live

and into it they finally pass.

12. Now it has been said elsewhere: all creatuees et to busily every day out of eager desirédod. The sun absorbs
food through his rays and thereby diffuses heatemM&upplied with food, living creatures digestitat is by consuming
food that fire also burns. Out of a desire for f@@dhman fashioned this universe. Therefore a Ntaulsl reverence food
the Self. For thus it has been said:

From food created things are bo
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by food, once born, do they grow and develop.

Food is eaten by beings and itself eats beings.

Because of that its name is Food.

13. Now it has elsewhere been said: that form efilessed Lord which is called "the Supporter bfréhgs" is nothing
other than food. For the breath of life is the asseof food, mind of life, the understanding of thiand bliss of the
understanding. The Man who recognizes this will edmpossess food, life, mind, understanding, disd.tlRecognizing
this, he will eat the food of as many creature® ler earth as eat food, for he will abide in them.

For food, assuredly, prevents decay;

food is worshipful, so they declare.

Food is the life of animals, supreme;

food is a healer, so they say.

i) 1. Father. pita.
Power: urjas, nourishment, strength, fullnessY8f.l, 1

2. Worships: upaste.

Is not freed from evil: because the sacrificialdds not the one eaten by all, for this latterediyted, mixed. Only sacred
food is a protection against evil and sin.

In view of any gain: ishta, an offering made witle tdesire of obtaining something.

Recurring death: punarmrtyu.

Person: purusha.

Permanent: a-kshiti, imperishable, undecaying.

Praise: prashamsa.

3. Mind, word, and vital breath: manas, vac, prana.

Intention: anta, end. The word differs from thersbby its intention or contents.

Not in it self: esha hi na, it (the word)is not.iF s a cryptic sentence. Unlike a mere soundwitvel cannot be separat
from what it "words" or expresses.

ii) Vital force: prana, breath of life.
Deities: devate, super human powers.

iii) Note the play on words. Absorbing: pratihararaai.
Recitation: pratihar, a part of the Sama recitatdgpiritual interpretation is generally giventte last part of this text, viz.,
that without knowledge the ritual is dead.

iv) For the rest of CU VII and all the ref., cf\M@ 3 (v) and notes.
V) 2. Form: murti.

3. Speech: vac.

4. Breath: prana.

10. Out-breath: apana, digestive breath.
Wind: vayu.
One living on food: annayu.

vi) Food is called anna, eatable, "eater," becheggys both eat it and are eaten by it.
3-5.Cf.8VI7.

6-7. Cf.817.

8-9.Cf.8 VI 7.

vii) 1. Cf. 8 VI A b Introduction
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2-5. The rest of 2 and following relate to tapaanas, vijnana and ananda in a similar way.

6. Firmly based: pratishthita.
Sacred knowledge: brahman.

7 Sound precept: vrata.
Based on the body (and similar expressions): iz

10, 1. Excellent way, mediocre, and miserablebkginning, middle, and end.
10,2-10,4. Omitted.

10, 6. Lit. 1, food, eat the eater of food.
Hidden doctrine: upanishad.

viii) 8. Ascetic fervor: tapas.
Life: prana.

9. Name-and-form: nama-rupa, i.e., individuals.
ix) 9. Cf. 8 111 28.

10a. This text is not only difficult, but is alsorcupted (cf. van Buitenen's Vulgate).

Matter: pradhana, lit. that which is put forwareéne, important or chief thing, but also chaosyoh&d nature, matter in
this sense.

Nature: prakrt

The conscious Person: purusha.

Physical self: bhutatman.

Even this physical self is food for him: i.e., thedy is the "material” for the spirit.

Three qualities: triguna, in Samkhya philosophydhestituents of prakrti (nature), namely sattvarify), rajas
(activity),tamas (inertness, darkness).

The enjoyer: again according to Samkhya, the parashthe spiritual principle essentially differéom nature.

Agent: kartr, maker.

Enjoyer is the eater and the enjoyed that whictaten.

Sign: linga, here in the logical meaning of an effthat leads to a cause (cf. also KathU VI, 8;18.V).

Fourteenfold course: the five sense organs, tleerfistor organs, and the four aspects of the "iorgain. "

Pleasure, pain, and delusion: sukha, duhkha, moha.

Ego sense: abhimana (here not ahamkara, whicle issthal term).

Just as Fire . . . here the new (Samkhya) anthogpat related to Vedic theology, and the followtayrespondences arise:
Gods (conscious enjoyers), Agni (mediator, consumhéine oblations), Soma (food of the Gods), amdthe other side: the
enjoyer (i.e., the conscious purusha), fire (thelioma of transformation from matter to spirit), afiodd (the enjoyed, nature,
matter).

Unmanifest: avyakta, i.e., matter (pradhana).

10b. Cf. 8 111 28 11.
Highest form of Self: param va etad atmano rupam.
The lines quoted are from TU II, 2 (vi).

12. Digest it: lit. cook it.
The lines quoted are also from TU I, 2 (vi).

13. Blessed Lord: Vishnu.
Food, life, mind, understanding, and bliss: anmana, manas, vijnana, ananda.
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B. AWAKENING
AND COMING OF AGE

The divine Power who has bound this girdle roundni® tied us together and yoked us in one, thméiPower under
whose direction we progress, may he lead us totther shore and free us!

Daughter of Faith, born out of Fervor, sister & fages who mold the world, grant to us, Girdleygrs of thought and
wisdom, grant to us ardor and manly vigor.
AV VI, 133, 1; 460

The girdle extolled in this hymn is a powerful syshbf human maturity, power, and restraint, thabisay, of a disciplined
freedom (for one is bound by one's own freedonpogisesses a material concreteness, but represems spiritual
reality.61 The girdle is what the three highesthearof tradition are accustomed to wear as a ditred second birth, that
is, of having undergone the initiation that makesn dvija, "born again." At the time of initiatiohe girdle is a symbol of
chastity and obedience and thus it representsathéition of the brahmacarin, the student, who istle& gaining wisdom
and progressing on the spiritual path.

The rise of human consciousness is undoubtedlyntist important phenomenon that has yet happentn iavolution of
the whole universe. One of the most exhilaratiragufees of the Vedic Revelation is that it bearsiest to this Awakening,
even daring to speculate on it with that same almigjue unselfconscious consciousness with whielptoblem of reality
is investigated, a reality that is at once botleotiye and subjective, thought and thinking, kn@amad knower.

The ecstatic moment prevalent in Part | has to canas end, or at least it simply happens thatiites to an end, by the
self-discovery of the subject that is having thpegience. In the course of time, Life, the Sun, #redGods become partners
in a dialogue that is still cosmic but now inclu@déso the human. Man stands at the other poleiofdtationship, and the
fact that he now looks at his own end blurs higovi®f the other. Man begins to suspect that it mvaill be that his desire

for the Gods in fact constitutes them, at leastiypaand that his own sense of beauty may alsorfgeto the Sun as it really
is; in that event neither the Gods nor the Sun beagonsidered simply as something objectively gved totally
independent of Man's consciousness.

From now on, the horizontal vision, the evaluatidrithings" around Man, will contain a reflection Man himself: he will
discover himself and his own projection in the @ésvorld. That was not true of the vertical visigshen Man was not
looking around but up to the heavens. The roaditoadnness is now open, and the vision is preseates of a realistic
humanness in which every value has a countervaldegery concept is ambivalent. Vedic Man beginse@ware of his
own involvement in the universe. We are preserg heMan's discovery of himself after he has disces the Gods. "Man
is the nearest to Prajapati."62

The discovery of Man, moreover, like Man's encoumtigh God, is not an abstract or merely a mentatess. In this
discovery Man discovers that he has to be realiy bdo personhood, that he has to establish &aakhip with the other
and also admit him into manhood (initiation), white other for his part has to assume. Man to \is elf (marriage and
children).63 Furthermore, in this discovery Managmizes that these two steps are finite and nhate. This is the
threshold of real life.

Each day Dawn, Ushas, brings a renewal of hopeStime Savitri, brings Earth to life with the warnathhis rays and she,
the great Mother, bestows upon Men liberally thesbings of crops and herds. Upon this earth a ghilebs and develops,
entrusted from birth to the care of the Gods, tatBalndra, Sarasvati. Now the young man is oa threshold of manhood,
startled at the discovery of himself and of his apecial relation to the world around him. Knowledmd love burgeon.
Both must be developed. Upanayana and vivahaatioiti and marriage, are the two starting pointshBwe initiatory rites.
You do not know your bride; you do not possess Kadge, just as you do not possess love. Both withe and grow, like
plant, if the right seed and a good soil are thane, if the field is properly watered and tenc
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What does Vedic Man see when he comes of age?d4dlse three worlds: the other shore, his own bamdt the river in
between; the heavens, the earth, and the atmosfureskey, as the antariksha, the "in-between,bimatimes translated). It
is obvious that the picture of these three worlals évolved considerably through the ages and tittical literature has
described them in rather different terms from tharemphilosophical speculations, which speak of Kedge and ignorance
and the crossing over from the one to the other.

We may sum up this process of awakening to full amtife by saying that we have here the processtigh the human
being becomes a person.

The individual is biologically a single specimentioé human species . He is simply a part of thelevhod, even when he
acquires consciousness of the surrounding worldearettain awareness of himself as a differentpauiliar element in the
whole, he is not yet a person. He can perhapsiimas a human being if society takes care of hithtee conform to the
given pattern. In other words, the individual cahand behave as a human being as long as thesuiserior instance, a
higher "person," of which he is a part and on bietfalvhich he performs the acts he is requireddoTthis superior person
can be the family, the tribe, the sect, the religioommunity, the region, the nation, or any otireup that encompasses the
whole of human existence. The individual becompsraon when he discovers that he is an unrepeatabiplex of
relations, a unique knot in a net of relationshipspecomes a person when his individual consceasshecomes aware of
being neither a subject looking out upon an objectvorld nor an object being looked upon, and leked after, by a
superior authority (God, father, chief, husband,)ebut when he discovers that he himself is stilgad object at the same
time, that he himself is the whole insofar as th@l is mirrored in him and passes through him.64

The Upanishads, as the end and crown of the Vedasplement and refine the merely karmakandic aalitic view of
human growth . They do so by developing the idethaif internal growth into truly mature human kflich takes place
only with the discovery of the atman. Man reachesihmod when he discovers the existence of himedlbthe world as
two distinct but inseparable entities. Human magus reached the very moment we make the threelisicbvery of
ourselves, of others, and of the mysterious lirgt thinds us together: (a) Initiation, (b) Love, gofUnion.

a) Initiation into Human Life
Manushyaprapti

Unlike many other traditions, the Vedic Revelatéies not stress human initiation as a particulathet Men have to
perform. Initiation certainly belongs to human gtbwand development; it takes place alike in theytexad mind of the
human being, just as it takes place also in thelevbeolutionary process of the cosmos. When tha tighe comes, maturi
appears. You do not kill yourself in order to berbanew, and yet a new birth occurs when the pusvame is no longer
sufficient, no longer "living."

In congruity with this spirit the transition fronm aindeveloped human life to full manhood is recegdiand heralded, but it
is not produced or brought about by a particuka: The Vedic rite witnesses and sanctions ratiar produces and effects.
No Man, and much less Vedic Man, can live totallthaut rites. From olden times rites de passage ll@veloped an
some of them are given here. Initiation, howeveruld have no meaning or would have to be interpragtean almost
magical way, if Man had not already awakened tontlgetery of human life, that is, to the personatdiery of love, thouc
still without an object. This accounts for the tgimups of texts of this subsection.

In fact, the first sign of coming of age is notialbgical change but a psychological realizatidre tliscovery of the other as
a mysterious part of oneself; the realization tieabr she is neither oneself nor an "other" andmess another self. The
first initiation is not accomplished by a rite, byt a growth, by a personal discovery; the discptieat makes a human
being a person. It is the discovery of the relafop of love, in which the other is not an instrumn@o be manipulated
according to one's own wishes) or a "thing," antadle or an enemy, but the beloved, the thou, aftorately--the I. The
other is still one's own projection. Innocence hatyet been lost.

Loftier Than the Gods
Kama

12 Later speculations within the Indian traditias,is true of other cultures also, have somewhatdad the powerful, sober,
and transparent conception of kama, love, desingglwappears in the Vedic Revelation. It would bétte avail and
merely retrograde to revert to a cosmic concepifdove or to the unearthing of old myths; but, aéy we would be
falsifying and impoverishing human experience ifwere to ignore that area of human existence wisiglowerfully
indicated in the texts of the Vedic Revelation. élere have perhaps some of the deepest sayingslimg#nat fundamental
human archetypt
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Kama, as we have already seen,65 is considereal tteetfirst principle of activity,66 the creativiedaprocreative force
leading the supreme Being out of the closed cwtits own existence. It is a cosmic force, but twobe understood as a
kind of blind energy or impersonal urge. On thetcany, the personal is so much included in thegpansonal element that
kama is said to be the first seed of mind, thelfom of the Absolute and thereafter the loftidstracteristic of all created
beings, and more particularly of human beings. Kahe driving force in any enterprise, the highedsall human qualitie:
There is one and the same urge stimulating theeerathge of reality, one and the same energy pgghauniverse to
expand--and it is kama. Without it there would béyaleath; time would shrink and reality would egise. Kama is not a
hankering after what is lacking in the individuidiis not an imperfection and thus a cause of sinffe Kama is not the prot
that we have not yet arrived, that we are impemdi@ct enmeshed in unfulfilled longings and unsakfirges. Kama is, on
the contrary, the perfection of expansion, the itpaf creativity, the positive dynamism to be mai@reach higher, to
overcome what still stands in front of us, becahseadventure of existence is not yet finishedhaalgh this unfinished
character is just the opposite of the imperfectfidished" universe would be in fact finished, lbed, finite, deadly, and not
divine. Kama proves not that we are poor pilgrisidl, on the way, displaced persons in searchpdiradise lost, but that v
are divine sparks full of creative energy with omwm part to play in the structuring of the worldha®ing in this power is
indeed the first sign of awakening and coming a&f.althe adolescent is afraid to love to the exteat he is afraid to be.

Our hymn starts by addressing kama as a poweflfuhdlose aid a man seeks to secure in his striaggest enemies of all
sorts (w. 119). This part consists of a long series of imptieca. Some have seen only magic practices in titleoogh thei
interpretation would appear somewhat more complex.

The last part of the hymn is devoted to an addiegama, extolling him above all else. He has theacy over all things,
people, and Gods. He who has kama has all; allgoome with him. Where kama is, there no though&vibintrude.

Kama
AV 1X, 2, 19-21; 23-25

19. Love is the firstborn, loftier than the Gods,
the Fathers and men.

You, O Love, are the eldest of all,

altogether mighty.

To you we pay homage!

20. Greater than the breadth of Earth and Heaven
or of Waters and Fire,

you, O Love, are the eldest of ¢

altogether mighty.

To you we pay homage!

21. Greater than the quarters and directions,xpareses
and vistas of the sky,

you, O Love, are the eldest of ¢

altogether mighty.

To you we pay homage!

23. Greater than all things moving and inert,
than the Ocean, O Passion,

you, O Love, are the eldest of ¢

altogether mighty.

To you we pay homage!

24. Beyond the reach of Wind or Fire,

the Sun or the Moon,

you, O Love, are the eldest of ¢

altogether mighty.

To you we pay homage!

25. In many a form of goodness, O Love,

you show your fac

Grant that these forms may penetrate

within our hearts.

Send elsewhere all malice!

19. Cf RV X, 129, 4 (8 1 1), from which the ideadaits expression are borrowed, though they areldped here in a mol
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prominent way. We here use "we," instead of "l athers" for "ancestors," and "eldest" for "supér{because born first).
20. The cosmic waters and Agni are meant here.
22. This verse (omitted) contains obscure naméssetts and reptiles.

23. Moving and inert: lit. all that blinks and stlnerect (tishthati), i.e., what moves and whasdu#, the animate and the
inanimate.
Passion: kama manyo, O Love (and) fury. Manyu,,zeader, wrath.

25. Malice stands for evil thoughts or prayerstheodevices.
The First Seed of Mind
Manaso retah

13 Kama is not here seen, as in later speculad®a, psychological desire, much less as a meredesindividual
pleasure; desire has here no pejorative connotddesire is the dynamism inherent in the whole tioeain whatever way
we may like to explain it. If it were not for thidriving that we call love, the whole universe wbbk not only cold, but
dead, and would not exist at all.

This hymn recalls that kama existed from the begmand was the first seed of mind. It then prosgedexpress a rather
subtle identification of and differentiation betwethe cosmic and primeval kama and that of theviddal. Sacrifice is here
again the clue. There is an internal and almostditde dialogue going on in this hymn, from Loveddwe, from Desire to
desire, from Heart to heart. Without kama it is possible to achieve anything whatsoever; but kambke other values, is
the most universal gift bestowed upon the wholereétion.

Manaso retah
AV XIX, 52

1. In the beginning was Desire,
the first seed of mind.

O desire, twin of Desire,
grant wealth to me!

2. Powerful, unshakable,
shining, companionable,
formidable victor,

grant power to me!

3. He who longed from afar
to furnish a pledge

in response to the eternal
was heeded by the regions.
By means of Desire

they generated light.

4. From Desire springs desire,
leaps from Heart to heart.
The mind of my people,

let that mind be mine!

5. Now prosper, Desire,
the desires of our hearts,
that we may succeed.
Accept this oblation!

1. Desire: kama, translated as Love in the pregegaymn. Cf. also RV X, 129, 4 (§ | 1) for the scanaf this idea and also
its expression in words.

Twin: as being of one origin.

Grant wealth: i.e., wealth and power for the samif cf. v. 2.
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2. Companionable: i.e., a friend or companion ghrson who seeks one.

3. Obscure verse. Cf. TA Il 15, I.
To furnish a pledge: pratipanaya, lit. for the crupledge, counterstake (meaning not clear).
Light: svar, heaven. It is longing desire and atgeayer that create light and life.

4. The capital and small letters are intendedrsstthe anthropocosmic meaning of the verse.

5. Accept: lit. eat.
The Ritual
Upanayana

14 Human life, like cosmic existence and divinditgamplies a decision, a taking in charge, tb#dwing of a direction,
the shaping of events, and later the acceptanathat has been so shaped. In the human cycle tlicegganeans a coming-
of-age so as to take one's life into one's own fi@xdept that the "one" is not necessarily alwhgdndividual. There is a
period in human life, however, in which living ing$ more than sheer passivity. Both biologicallg atso intellectually
and spiritually, creative force appears at a cerdgie. Man enters into life by living, that is, @yercoming death, setting
limits for himself, and following his own path. tidtion is the relatively modern technical word fbe rite de passage
implied in reaching human maturity.67

We are not going to enter here into the peculesitf the dvija or twice-born and the philosophyhef Hindu samskaras or
sacraments. It is enough to remark that initialfoane way or another is a natural and universahpmenon and that the
elaborate texts we are giving belong to a post-i§padic period, though their roots are Vedic.

Since one feature of our times is the loss of prapel meaningful rites, the following rituals, tlgbufrom another epoch,
may well be a source of inspiration. We summariz simplify by reducing to its essentials a cereynitrat is still
performed today in various ways. It may be dividked the following stages:

The presentation by the acarya (teacher) to theobaynew garment, symbolizing the new period ofliie. Prayer is
offered to the Goddess who wove the piece of cloth.

The presentation of the girdle, which represerdsGbddess of the spirit of austerity (tapas) arttl pbysical and mental
vigor.

The presentation of the sacred thread (or sa@ifogird), which henceforth gives the initiate thght, or rather the power, to
take part in the offering of the ritual sacrifice.

The presentation of the deerskin, followed by prayeeseeching the Gods to aid the student in luwlatge of the wisdom
embodied in the Vedas.

The presentation of the staff, accompanied by ggorim which the student is entrusted to the divirerarchy.

Having entrusted the student to the vigilant prisdecof the Gods, the acarya accepts him as apliscihe unity that has to
exist between master and pupil is expressed ireprayd in the touching of the heart.68

The Savitri mantra, by which the dvitiya janmarsecond birth is achieved, is now taught to theesttd
Next follows the ceremony of the Fire, which seteal upon the unity of life which is to exist withthe student

The second section, the ceremony of the depaxtansists of a ritual bath taken by the studeni@teind of his stay (which
is generally of several years) with his master.

Before the bath the young man lights the ritual.firhe prayers during the bath, unlike those ofriliation ceremony
which contain a note of austerity and renunciatére, full of joy and rejoicing in the good thingsliée. Then, putting to on
side his ascetic garb, the young man arrays hinrsélie new clothing, bedecks himself with flowepsits on a turban,
earrings and new shoewear. He takes an umbretis imand and a bamboo st¢
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He is now ready to live to the full his adult lite)ife that will take its inspiration from the wism of the Scriptures.
Upanayana

New Garmen
HGS 1,1,4,2

i) After the boy has removed his old attire thectesr clothes him in a new garment that has nobgeh washed, saying:
"May the Goddess who spun, who wove, who measurddashioned this garment, clothe you with long!lPut on this
garment, endowed with life and strength

Clothe him! By this garment may he attain a lifaispf a hundred years. Lengthen his days. Brhagpaé this garment to
King Soma to put on

May you live to old age! Put on this garment. Ber@tector of mankind against menacing speeches. &ilrundred years,
full of vigor. Clothe yourself in ever increasingalth."

PGS, 2,7

i) "As Brhaspati clothed Indra in the garmentmfmortality, even so | clothe you, with prayer fong life, a good old age,
strength, and splendor."”
HGS 1, 1,4,3

iii) Thus clothed [the boy], the following praydere said by the teacher]:
"For your own well-being you have put on this gantné&’ou have become a protector of your friendsresjahe curses of
men. Live a hundred long years. May you be nobsded with fullness of life, sharing generousluiywealth.”

The Girdle
SGS Il 1, 28-29

iv) 28. After the teacher has offered sacrificeythoth stand behind the fire, the teacher faciagt,Ehe other facing West.
29. He should initiate him standing.
I, 2,1

He ties the girdle from left to right [around thaist of the boy] three times, saying:
"Here has come to us this blessed girdle, frie@ihgdess for our defense against evil words anthfopurification of our
family, investing us with strength by inhalationdagxhalation.”

The Sacred Thread
SGSI, 2, 3-12

v) 3. He fixes the sacred thread (saying):

"You are the sacred thread. With the sacred thoéadcrifice | initiate you."

4. He takes water in the hollow of his joined harls student also joining his hands, and says:

"What is your name?"

5. "l am so-and-so, Sir," replies the student.

6. "Descending from the same patriarchal sage&®'the teacher.

7. "Descending from the same patriarchal sagegs' e student.

8. "Declare yourself as a student.”

9. "l am a student, Sir."

10. Then he sprinkles water three times with hisgd hands on the joined hands of the studentngayohur, bhuvah,
svah!"

11. Then, grasping the student's hands, with fightd uppermost, he says:

12. "By the vivifying power of God Savitri, with ¢hstrength of the two Ashvins and with Pushan'slardtiate you, so-and-
so."
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The Deerskin
HGS1,1,4,6

vi) He then puts on him a deerskin as an outerrogend says:

"Put on this skin, noble so-and-so; may the firrorsg) eye of Mitra, his glorious splendor, powedal shining, be a token
of swiftness and self-control. Let Aditi gird yolmins that you may know the Vedas, that you mayaegnsight and faith,
and, keeping what you have learned, that you magndewed with goodness and shining purity."”

The Staff
PGSl 2,11-12

vii) 11. The teacher hands him the staff.

12. The student accepts it saying:

"This staff which is falling from the sky upon tearth | now take up again, with prayer for lifelldess of spirit, and the
splendor of Brahman."

The Dedication
SGS 11 3, 1-5

viii) 1. The teacher then says:

"Bhaga has grasped your hand,

Savitri has grasped your hand,

Pushan has grasped your hand,

Aryaman has grasped your hand,

Mitra are you now by law,

Agni has become now your master,

along with myself, so-and-so.

Agni, | entrust this student to you,

Indra, | entrust this student to you,

Aditya, | entrust this student to you,

All Gods, | entrust this student to you,

that he may have long life, a blessed posterity,

strength, frequent increase of riches, authority

in all the Vedas, high renown, and happiness."

3. The teacher touches the student's heart sdyitay. your pure heart ever hold me dear."
4. He then turns, silently, from right to left.

5. And then, putting his hand with the palm up lo& $tudent's heart, he prays in a low voice.
SGS11,4,1;5

ix) 1. "Under my direction | place your heart.

Your mind will follow my mind.

In my word you will rejoice with all your spirit.

May Brhaspati unite you with me.

5. "You are a student. Tend the fire. Drink onlyteva
Perform your service. Do not sleep in the daytime.
Keep silence till the lighting of the fire."

The Savitri Mantra
SGS 11, 5, 1-3; 8-12

x) 1. After a year the teacher recites the Samiarntra (to the student),
2. or, after three nights,

3. or, immediately.

8. They sit to the north side of the fi
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9. the teacher turning towards the East, the studerard the West.

10. Then the student says: "Recite, Sir!"

11. The teacher, after uttering the syllable OMites the student to say the mantra: "Recite thétigeSir."

12. Then he recites for him the Sauvitri, that vet$@at glorious Savitri," at first verse by versieen line by line, and finally
the whole at one stretch.

The sacred fire
PGS, 4, 2-3; 8

xi) 2. The student heaps up the fire with his hapaaking these words:
"O Lord, the glorious one, make me glorious,

as you, glorious Lord, yourself are glorious.

As you, Lord, are custodian of sacrifice for thed§,o

even so may | be custodian of Sacred Knowledgenfar."

3. Having sprinkled water around the fire from keftright, he places some wood on the fire and,sstgsding:
"To the Lord, the great Seer, | have brought sornedy

As you, O Lord, are set ablaze by wood,

so may | be set ablaze by life, intelligence, algby

by means of offspring, cattle, and divine glory.

May my teacher be one whose sons are living.

May | be capable of insight, not obstructive.

May | increase in honor and divine glory.

May | integrate everything into the cosmic dynamisithe sacrifice. Svaha!"
8. He warms his hands at the fire and puts thehistonouth and says:
"You, Lord, are the protector of bodies, Protectlmoygy.

You, Lord, are the giver of life. Grant life to me.

You, Lord, are the giver of vigor. Impart vigor ree.

What is imperfect, Lord, in my body, that restavduliness.

May the God Savitri give me wisdom,

may the Goddess Sarasvati give me wisdom,

may the two divine Asvins, wreathed with lotus,

give me wisdom."

The End of Student Life
PGS Il, 6, 25-26; 29-31

xii) 25. He puts a turban on his head, reciting:

"A young man, well-dressed."

26. He puts on the two earrings, saying:

"An ornament are you. May | have more!"

29. He takes an umbrella in his hand and says:
"You are the protection of Brhaspati;

protect me, then, from evil,

but do not protect me from splendor and renown!"
30. Next he puts on the pair of sandals:

"You are my defense. Defend me from every side."
31. He takes, finally, a bamboo staff, reciting
"From all destructive powers preserve me on absit

i) Brhaspati is here a house priest, a priest oh&dCf. SB IV, |, 2, 4. The new garment is the kaago cover the private
parts of the boy who is shortly going to becomeadault.

i) Long life and a good old age: (vitality) ayusdhayutva: dyushe dirghayutvaya balaya varcasAntiexpression recurrent
throughout.

iv) Girdle: mekhala, to hold in position the kaupimade of different fabric according to the fangtyarna. On the girdle
cf. AV VI, 133 (8 Il B Antiphon). Cf. also RV 1118, 4 (8 11l 19)
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Friendly Goddess: sakha devi.
Inhalation and exhalation: prana and apana.

v) 3. Sacred thread: yajnopavita.
| initiate you: upanayami.

6. Patriarchal sages: rishis.
12. Vivifying power: prasava, inspiration, impul€gf. also the word of the acarya (teacher) in PIG3, 121.

iv) Deerskin: ajina, generally an antelope skiouthh it denotes the skin of any animal. Cf. SBIIl1, 12 for the clothing
with skins. Probably used first as an upper garmaadtafterward to sit on. It may symbolize the ipgton of the virtues of
rishi and the taking of a vow to strive toward thistal. The Veda here could meaningfully be rendiéne"wisdom."

vii) 12. This mantra concerning the staff represehe reintegration of the newly initiated youngmirgto the cosmic order.
The danda, the staff, descending from the air uperground, symbolizes the axis mundi, the pivowich the earth
revolves (perhaps also lightning).

viii) 1. The last concepts are traditional and hen@e than a mere moral meaning: dirghayutvayaagagtvaya, suviryaya,
rayasposaya, sarvesham vedanam adhipatyaya, sysydglsvastaye.

3-5. The acarya takes the student in charge, bdetieates him to the different Gods so as to nateghim into the world of
the spirit.

ix) 1. The touching of the heart symbolizes theicktibn of the student to the sacred world of leagnThere is a crescendo
in the words of the master: heart (hrdaya), mirittia; spirit (manas), you (tva):

mama vrate hrdayam te dadhami

mama cittam anu cittam te astu

mama vacam ekamana jushasva

brhaspatish tva niyunaktu mahyam (iti).

Direction: vrata, lit. that which is chosen, frohetroot vr-, to choose, meaning generally a vosv, & firm purpose, the
following of a vocation, and thus will and also lawle, obedience, manner of life, direction. (8. %I, 5, 4.

x) 1. For the Savitri mantra, called also GayatriRV lll, 62, 10 at the beginning of this anthgjo
12. Verse: pada is the fourth part of a stanza. Verses form a line or hemistitch and four verbesstanza.
xi) Lord: Agni throughout.

3. The great Seer: jatavedas, he who knows beings.

May | be set ablaze: samindhe, may | be inflamsdioa are, O Agni, by ayus (life, vital power, littaduration of life),
medha (wisdom, mental power, intelligence), vafeagor, energy, activity) Cf. the illuminating powef fire: splendor,
dynamic force.

May | . .. :in the Sanskrit the verb is in thepinative form indicating a firm resolve.

Not obstructive: anirakarishnu, not hindering, warding off anyone or, as the Commentary addsfargetful of what ha
been taught.

May | integrate everything . . . : annada, lit,ezair enjoyer of food, implying the vital assimitat,i.e., the integration of
everything into a new body, which is only possitiianks to the Fire of the divine sacrifice. Therefthe prayer ends with
svahal!

xii) 25. Turban: ushnisha.

All this is done after the student has taken theatibath with me permission of the guru at whess he has been seated for
a number of years. Asceticism is never an endseifitThe preceding texts of the same GS spealsgfiting on new
garments and of placing flowers on his head.

b) Growing into One

Ekibhava

The awakening of human consciousness, like the emmag into life, is a process of sifting and digdriation. Growtt
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implies and requires differentiation, separatioegl-affirmation by a negation of the other, akimg into oneself, and a
concern with what is happening within one's sélfc@ncentrated in the internal process of findihg self that exists
precisely because it has been set apart from ethees and thus from the totality.

Initiation has triggered off the process of growtid development. But the very moment one comegeafthe very moment
one gets perspective by differentiation and sedfitidy by separation, the opposite process stiuds:of unification, of
integration, of reacquiring that unity of which dbegins to be aware only when one has lost it. U/l movement of ad.
human life begins.

The basic experience here is double: the discomeye one hand that one is separated from them@rofiExistence, whic
we can still call God, and, on the other hand tieaVery that one is separated from the rest ofvitvdd, especially from
other human beings. In this latter part of the elgmee a factor of primary importance is the awessmof sex, through
which one is aware that in oneself one is not dtality of the human species, or even a completeispen, for there is
another half which has somehow to be integratedd®@ is born in this moment--the first seed of miad the text has said,
or the first 'sprout' of mind discovering its owrtompleteness and tending toward the integratidts dfeing by uniting
itself with a representative of the other half ainkind.

The young man may begin by having a vague and ardimated love, but very soon this same love tategpe and form
and is even given a name, the name of the partrigei No initiation is complete until marriageperformed. In a way
marriage is the initiation into absolute life, @&stbeen remarked. Individualization was a necegsaness, but he who ste
there is dead and will not reach human maturitymén life is relationship, but there is no real tielaship unless the related
parts have really become parts of a whole, thaitrikgss the relationship has been somehow fusedifitller integrated
human being.

May All the Divine Powers
Join Our Two Hearts in One
Surya-vivaha

15 This famous hymn describes the marriage of Suigaghter of the Sun (Surya), with Soma, who personifies the
Moon. This cosmic event is the model and imagevefyehuman marriage. The text has two clear-cuspahe first
introduces us to Soma and the second describescathcall the ceremonies of the marriage.

After the stanzas (1-19) describing the marriag8arha the Moon with Surya the Sun-maiden they evel@med an
inseparable couple, and the second part of the fogletrates the human part of the wedding ceremidmy verses that
follow are put into the mouths of the different gams taking part: the priest, the bride, the bridem, and so on. The bride
is taken solemnly from her father's house to thellimg of her future husband. The Gandharva is aemty, while those
who have arranged the marriage are given a blegsiribeir journey and enterprises. Then the bisderought into her new
home, where, on her arrival, the marriage is peréat. The ceremony of the bridal robe, that of &kéng of her hand, the
circumambulation of the sacred fire, and the settinto the new home are among the rites desciibtte second part of
this hymn.

Surya-vivaha
RV X, 85, 20-47

20. Mount, O Surya, this gold-hued chariot
fashioned from many-shaped planks of Kimshuka
and Shalmali wood, strong-wheeled, smooth-rolling.
Forth to the world immortal! Prepare

for your husband a happy bridal journey!

21. "This woman has a husband. Go, seek another
a girl in her father's home ripe for marriage"

--l thus addressed Vishvavasu in song--

"and thus fulfill the task assigned you."

22. Get up from here, Vishvavasu!

We entreat you now with due respect.

Seek another willing girl

and leave the wife alone with her husbe
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23. Straight be the paths and thornless on which
our friends will travel to present our suit!

May Aryaman and Bhaga lead us together!

May heaven grant us a stable marriage!

24. | free you now from the fetter of Varuna

with which the kindly Savitri secured you.
Unharmed within the bosom of Order | set you,
along with your husband, in the world of goodness.
25. | free her from this knot, not from that other
in which | have now well and truly bound her,

in such a way that, mothering fine sons,

she may dwell in happiness, O generous Indra!
26. May the Provident One lead you, holding yourdia
May the two Ashvins transport you on their chariot!
Enter your house as that household's mistress.
May authority in speech ever be yours!

27. May happiness await you with your children!
Watch o'er this house as mistress of the home.
Unite yourself wholly with your husband. Thus
authority in speech till old age will be yours.

28. Dark blue and red is the magic sign

which clings so closely. The kinsmen of the bride
prosper; the husband is bound with bonds.

29. Cast away the dirty robe!

Distribute the treasure among the priests!

This magic sign, assuming feet,

approaches the husband in guise of a wife!

30. Ugly his body, of lurid hue,

if with evil intent the husband

covers his member with the robe of his bride.
31. The diseases that belong to her own people
and follow in the wake of the bridal procession--
these may the worshipful Gods despatch

hence to the place from which they came!

32. May those who lurk to bar the pathway

not find the bridal couple as they go!

May they escape by pleasant paths all harm!
Let all the ill-wishers flee away!

33. Signs of good fortune attend the bride.
Congregate, one and all, to see her!

Wish her joy and return to your homes!

34. It is pungent in odor, sharp, full of barbs.

It resembles poison unfit for eating.

Only he who knows the Surya hymn

is worthy to take the bridal robe.

35. Now it is cut, severed, and divided!

See the beautiful colors of Surya!

Only the priest can purify these.

36. | take your hand in mine for happiness,

that you may reach old age with me as husband.
Bhaga, Savitri, Aryaman, Purandhi,

have given you to be my household's mistress.

37. Rouse her, O Provident One, this bride of na@rarms,

in whom as in a field men sow the seed.

Let her, desirous, open her thighs,

that we, desirous, may insert the member.

38. To you they bring, first, in bridal procession
this Surya, guiding her steps in circles.

Return her now, O Agni, to her husband

as rightful wife, and grant to her children.

39. Agni has now returned the bri
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endowed with splendors and length of life.

May she live a lengthy span of days

and may her husband live a hundred autumns!
40. This woman was first acquired by Soma.

Next the Gandharva was her guard

To Agni, third, was she presented in marriage.
Her fourth husband is born of a woman.

41. Thus Soma passed her on to the Gandarva
and he in turn presented her to Agni.

Agni has given to me wealth and sons;

it is he who has given me this my wife.

42. Dwell in this home; never be parted!

Enjoy the full duration of your days,

with sons and grandsons playing to the end,
rejoicing in your home to your heart's content.

43. May Prajapati grant to us an issue,

Aryaman keep us till death in holy marriage!

Free from ill omens, enter the home

of your husband. Bring blessing to both humansacattle.
44. Not evil-eyed nor harmful to your husband,
kind to dumb beasts, radiant, gentle-hearted;
pleasing, beloved by the Gods, bring forth heroes.
To menfolk and beasts alike bring blessing.

45. Bless now this bride, O bounteous Lord,
cheering her heart with the gift of brave sons.
Grant her ten sons; her husband make the eleventh!
46. Act like a queen to your husband's father,

to your husband's mother likewise, and his sister.
To all your husband's brothers be queen.

47. May all the divine Powers together with the @at
join our two hearts in one! May the Messen

the Creator, and Holy Obedience unite us!

1. Cf. § 11 16 Introduction.
2-19. Independent part of the hymn describing #hations between Surya and Soma, generally takarcasmic marriage.

20. Cf. AV XIV, 1 and X1V, 2, wedding hymns whereveral verses of RV X, 85 have been incorporateld some
variations.
Kimshuka and Shalmali: two kinds of wood.

21. Vishvavasu, a Gandharva, is the spirit who Speses" the girl before her marriage and who hbs s8ent away in order
to give place to the husband.

24. Within the bosom of Order: rtasya yonau.
In the world of goodness: sukrtasya loke, worlahalble conduct.

26. The Provident One: Pushan, nourisher of afidsiprotector, from push-, to nourish. cf. v. 37.

Ashvins: one could render: may the two Angels . . .

May authority in speech, etc.: vashini tvam vidathevadasi: vidatha, knowledge given to otherdriition. Power to
address the assembly, freedom of speech, rigltake ‘the floor." Cf. the same expression in v. Blatham a vad-to impar
knowledge, give instruction (in a community or coeggtion, especially during the observance of\aktr religious rites).

27. Lit. closely unite your body.

28. Dark blue and red: a reference to the bloatierfistruation (see also v. 29).
The husband is bound . . . : patir bandheshu baehyhis may mean that the "spell" of the brideigpurity” is now
transferred from her parents to her husband, erieis a general reference to the marital bond édso v. 29)
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29. Distribute . . . : the gifts for the priestsfpeming the ceremony.
30. The last stanzas seem to refer to differenticahgractices.
31. All the dangers are prayed away.

33. Signs of good fortune: sumangali. to see aehigdhuspicious (just as, even today, it is "inaigps" to see a widow).
Joy: saubhagya, good luck.

34 & 35. Again refer to the bridal robe. which lsasne magical property.
35. Surya: i.e., the bride. The colors may agdierm® the dirty robe of v. 28 which is to be rillygurified .
37. The metaphor is interesting: the bride is ldeio the field (kshetra), and the act of placimgdeed is thus generalized.

40. Born of a woman: one of human birth. As thermage between Surya and Soma is the archetypeyaharriage, Soma
is the first husband of every bride. The Gandh&\the guardian of virginity and is connected wimale fertility, and
Agni is the presiding deity of every marriage ceoamn The human bridegroom receives his bride tleeefom these God

43. Prajapati is invoked for offspring. Aryamaritie God of friendship whose task is to take coristare of the unity of th
married couple.

45, Lord: Indra.

47. Divine Powers: vishvedevah.

Messenger: Matarishvan.

Creator: Dhatr, supporter, establisher (sometimespithet of Indra).

Holy Obedience: Deshtri. Cf. Sayana on PGS 1, #yHd calls Deshtri: datri phalanam (giver of frjiits
| Am He, You Are She

Amo 'ham asmi sa tvam

16 It is significant that two long and very impartdaymns on the subject of human marriage shoutld begin with a stanza
that uses cosmic and metaphysical terms to indibateentral place in the entire economy of theensie accorded to the
man-woman union:

By Truth is the Earth supported,

by the Sun is the Heaven supported;

by Cosmic Order the Adityas stand

and Soma is set upon the Sky.70

Man and woman are the symbol of all cosmic poksiind an example of the same polarity. Man andamato not belong
to only one of the two poles; they represent cogolarity in toto.

Marriage is here not seen as a more or less fga d@ntract between two adults. Marriage is tha#m counterpart of or,
more precisely, one of the ways of human partigipain the creative tension of dualities (and drs®overcoming of them)
which constitutes the pattern of the whole of tgaMarriage is a sacrifice.71 Thus a happy magiagl presumably not be
one that takes into account two perhaps unpredéfzgychological characters and studies their ptessnatching together,
but one that is in accordance with the cosmic hagnod the universe. What is done in the darknessgift is witnessed by
the stars as onlookers and guardians of univerdatoHeaven and Earth can meet only at the hoyiigint and darkness
only in the twilight of morning or of evening; theeis no song without its corresponding verse andanse without its prop:
tune. Man alone, or woman alone, is not yet a pensor, however, are man and woman mere individddley are halves
only, each of them representative of the existegfilit in the existing order of the world and b&tdesire to overcome that
split by a confidence not so much in the individgabdwill of the partner as in the unvarying wetstured pattern of the
universe. Cosmic faith is required for the leajp imtarried life. It is all a question of discoverilidpy tuning into that cosm
harmony, though there is no reason, of course, pglyghological laws should not be taken into consitien also. There is
more joy among the stars because of a well-perfdinmuenan wedding than for a thousand other harmafitdse heavenly
spheres. The selection that follows is taken frbenactual performance of the rite.

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Pagel1z of 22&

Amo 'ham asmi sa tvam
AV VI, 36-37

i) 36. Sweet be the glances we exchange,
our faces showing true concord.

Enshrine me in your heart and let

one spirit dwell within us.

37. 1 wrap around you this my robe

which came to me from Manu,

so that you may be wholly mine

and never seek another.

AV XIV, 1, 17; 42

i) 17. We offer praise to the Friend,

the kindly marriage arranger.

Like one who plucks a cucumber

| release you from here, not from yonder.
42. Love, children, happiness, and wealth
will come to answer your hopes.

Devoted to your husband's needs,

be girded for immortality!

AV XIV 2, 64; 71

iii) 64. Unite, O Lord, this couple

like a pair of Cakravakas.

May they surrounded by children be,
living both long and happily.
71.1am He, you are She,

| am Song, you are Verse,

| am Heaven, you are Earth.

We two shall here together dwell,
becoming parents of children.

i) 36. Lit our eyes be of honey-aspect.
37. The garment given by Manu may be the brides hatording to some interpreters. Cf. RV X, 85(80l 1S).

i) 17. The Friend: Aryaman, a minor Vedic divinifggne of the eight sons of Adib according to TR,I9, 1), though he is
mentioned about a hundred times, sometimes inghgesof comrade, groomsman, friend.

42. Devoted to: anuvrata, adapting yourself oofwlhg (your husband's) vocation, vows; obedierfadghful to . . . vrata,
VOW.

iii) 64. Cakravakas: birds famous for their faithiiave; they are a symbol for an ideal married (if& also later Sanskrit
literature).

71. 1 am He, you are She: amo 'ham asmi sa tvamThis | am, that you are. This text is also giueBU VI, 4, 20. Cf. for
the same idea similarly expressed, AB VIII, 27 (4, SB, X1V, 1, 4, 16; TB Ill, 7,1, 9; HGS |, 80, 2; PGS |, 6, 3; AGS
I, 7,6, SGS I, 13, 4, etc.

The Rite

Vivaha

17 Among the samskaras or sacraments of Vedicromgirriage is undoubtedly the most fully elaborated also the most
important. We give here only a selection from thiby@ Sutras. The Grhya Sutras continue and elabtratVedic traditior
following perhaps the earlier Mantra Brahmana wlgkes a marriage rite in its entirety.

The young man, after finishing his period of foriaat returns to his family. Now is the time wherithwthe concurrence «
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his parents and relatives, guided by their comnemse as well as by ritualistic tradition, he wikmy a wife, settle down,
and hope for a long life and many stalwart sons.

Ouir first short texts begin by describing the cewvaynof the holding of the hand of the bride by tinglegroom as a symbol
of protection. The bridegroom next requests théebtd tread upon a stone, which symbolizes stetdfss, stability,
strength of character--all virtues that the bridenall as the bridegroom should show. Then, gelye@mes the lighting of
Agni, the sacred Fire, when the appropriate offgziare made to him, accompanied by prayers.

Then the bride scatters parched grain with a prioyehe long life of her husband and her familile after further prayers

the bridegroom in his turn pours the grain intohleds of the girl and then offers it to the fidter the offering of parched

grain the couple goes around the fire while thebhnd prays to Agni; the rite of the fried graimepeated and husband and
wife go around the fire three times.

An impressive part of the ceremony, though fourst finly in the Mahabharata, is the seven stepnthl the bride, each
them representing a virtue and a blessing. Theegrabm now touches the heart of the bride, sayiref: your heart becorr
my heart and your mind my mind."72 Then after stilre prayers the wedded couple, followed by parantl guests, set
out for the new home, the nuptial fire being catiiie a receptacle and not allowed to go out. Omdeesl at their new
abode, the couple fulfill certain rites and theexsilence until nightfall. When night has fallé&ey go out under the open
sky to gaze upon the polestar which they proceeubrship. The husband extols the polestar, poirtiogt to the wife as a
model of stability.

As to the social status of women in Vedic times,may remark that, although the present-day forthedretical equality
between men and women was inconceivable, womasiigowas by no means one of slavish submissionasculine
tyranny. A deterioration took place later throughexaggeration of the Vedic view that to servetthgband was to serve
God according to the custom of the patideva, thatficonsidering pati, the husband, as the Godh,der his wife.

Vivaha

The Grasping of the Hand
HGS |, 6, 20,1

i) Himself facing the East while she faces the Wesvice versa], the bridegroom takes the britiaisd. . .
"O Sarasvati, gracious one, rich in offspring,

you whom we hymn first of all the Goc

may you prosper this marriage."”

"l seize your hand."

The Treading on the Stone
SGS |, 13, 11-12

ii) 11. The bridegroom says the words while shadsaup:
"Come, beautiful one!"

12. And lets her put the tip of the right foot twe tstone, saying:
"Come, step on the stone; be strong like a stone.

Resist the enemies; overcome those who attack you."

The Oblation of Parched Grain
HGS |, 6, 20, 3-4

i) 3. The bridegroom pours some parched graia the bride's joined palms:
"This grain | spill.

May it bring to me well-being

and unite you to me
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May Agni hear us."

4. He then causes the bride to spill the grain tinéfire, saying:
"This woman, scattering grain into the fire, prays:

Blessings on my husband.

May my relatives be prosperous. Svaha!"

The Circumambulation of the Fire
PGS |, 7, 3-6.

iv) 3. Then they walk around [the fire], the bridegm repeating:

"First now they bring to you in bridal procession

this Surya, guiding her steps in circular motion.

Return her now, O Agni, to her husband

as rightful wife, with hope of children to come."

4. Then [the entire rite is repeated] twice morgibning with [the rite of] the fried grain.

5. At the fourth round she pours [into the fird]tak fried grain from the mouth of the winnowingdiket saying:

"To Bhaga svaha!"
6. After the three rounds are performed, and hasaugificed the oblation
to Prajapati [follows the next rite].

The Seven Steps
SGS |, 14, 5-6

v) While the bride takes seven steps to the Nosthiglae bridegroom sings the following verses]:
"One Step for Vigor,

Two Steps for Vitality,

Three Steps for Prosperity,

Four Steps for Happiness,

Five Steps for Cattle,

Six Steps for Seasons,

Seven Steps for Friendship.

To me be devoted."

HGS |, 6,21, 2

vi) After the seventh step he makes her remain g/Bke is and says:
"With seven steps we become friends.

Let me reach your friendship.

Let me not be severed from your friendship.

Let your friendship not be severed from me."

Touching the Heart
PGS, 8,8

vii) He then over her right shoulder touches harhsaying:
"I hold your heart in serving fellowship,

your mind follows my mind

In my word you rejoice with all your heart.

You are joined to me by the Lord of all creatures.”

The Departure
HGS |, 7, 22,1-3; 6; 10

viii) 1. She then abandons her father's house; lgtdyer depart or be taken away from it.
2. They carry behind [the couple] the sacred figying put it [into a vessel
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3. They should keep the fire constantly alight.
6. When [she] reaches his house, he says:
"Enter with your right foot.

Do not remain outside."

10. They sit in silence until the stars are visible

Looking at the Polestar
PGS, 8, 19

ix) After sunset he lets her look at the polar,g&aying]:
"You are firm and | see you.

Be firm with me, O flourishing one!

Brhaspati has given you to me,

so live with me a hundred years

bearing children by me, your husband."

i) The grasping of the hand: pani-grahana. Thernseny generally commences after the lighting ofgherificial fire. The
so-called promise of marriage follows and the reastatdf RV X, 85 (cf. v. 36 § Il, 15). Cf. also RV A8, 8 (§ V 15) for th:
grasping of the hand. The husband is sometimesdcalhastagrabha, the one who holds the hand.

ii) The treading on the stone: ashmarohana. Cf. HBS19, 8: etc.

iii) The oblation of parched grain: lajahoma. C6&S1, 14, 1; etc.

iv) Walk around: parikram-, the circumambulatiortioé Fire: agnipradakshina. Cf. HGS |, 6, 20, 6,;8GS I, 13, 13.
3. The verse is taken from RV X, 85, 38 (§ I 15).

5 Mouth of the winnowing basket: shurpa-kushtaya.

6 After. . . :now follow the seven steps, saptapadi

v) The seven steps: saptapadi. The last linelietimund only in PGS |, 8, 1, which is the saméhaggiven text plus this la
line. The root of "friendship," sac-, implies eqtiatather than submission. The last line undoulytegflects male
preeminence. The literal words for the seven stéepssap, juice, wealth, comfort, cattle, seastiiend. HGS |, 6, 21, 1 has
a little more elaborated version, adding after esiep: "May Visnu go after you." The seven stefssisi followed by the
murdhabhisheka or the sprinkling of water on thadseof the bridegroom and the bride (AGS |, 7,285 I, 14, 9) or on
the head of the bride only (PGS I, 8, 5).

vii) Touching the heart: hrdayasparsha.

Serving fellowship: vrata, service, obedience, \ifillthis context, whereas in the RV it means aadue, law, rule. It has
later the meaning of vow (promise, resolution).

Your mind . . . :cittam anucittam.

Lord of all creatures: Prajapati. Cf. BGS I, 4gilen in the Introduction.

ix) Looking at the polestar: dhruvadarshana.
Husband and Wife
Dampati

18 Marriage is a cosmic act that involves the whilverse and reflects the mode of operation oktitée world. Yet the
Cosmic Revelation does not forget to stress tintkagain that it is also the daily common life afauple within the simple
framework of a village household.

Many hymns scattered here and there, as we shadldraopportunity to observe, describe the housdifelof a married
couple, where a rather striking equality betweesbland and wife is emphasized. To complete our igatimarriage, we
adduce a simple, brief example. The very titlehid hymn by its use of the dual form of dampatiu$eholder, lord of th
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house) suggests a certain equality between husbrahdiife.

Dampati
RV VIII 31, 5-9

5. Husband and wife in sweet accord
give milk oblations to the Gods

and press and strain the Soma.

6. They acquire a plenteous store of food.
they come united to the altar.

Their rewards never lessen.

7. They do not wander from the Gods

or seek to hide their favors granted.

Thus they acquire great glory.

8. With sons and daughters at their side
they live a good long span of years,

both decked with precious gold.

9. Devoted to sacrifice, gathering wealth,
they serve the Immortal and honor the Gods,
united in mutual love.

1-4. Speak about the effect of the sacrifice.

5. Husband and wife in sweet accord: ya dampah sasaa lit. these lords of the household as withroimesl.
Gods: devah.

6. Altar: lit. sacred grass.
The last line could also be rendered, "Their stilemgver fails." There is a sacrificial tone in thkole stanza.

10-18. Invoke various deities but are not relatecharried life.

C. THE WORLD OF MAN

Manushyaloka

The seers in the beginning, desiring the excellandtsearching
the heavens, embarked upon fervor and consecration.
Thence were born energy, force, and kingship.
Let the Gods bestow them upon this man!
AV XIX, 41, 1
Man is not an individual but a person; in other dgrhe is not an isolated being but a constituglationship. This
relatedness exists not only between Man and Godlbatbetween Man and his fellowman. To manushyataanity,
manushyaloka, the human world, is both a complemmedtoften a supplement. There is no human liféruehumanness,
in disjunction from the world of Man. Man is Manamd with his environment, and this environmerasmposed not onl
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of the world of humans. It is also the world ofrty$, the universe that surrounds him and in ankd witich he toils. Man is

not reduced to nakedness in his dealings withdlisvimen. He is "clothed" with a whole world of og#ls and instrument

for human relationships involve an exchange of humarlds. There is no man without a house, no womimout a dowry

and no citizen without weapons or utensils, be fleyghs, needles, or pen and parchment. All Hogjever, is not "given
it is made, fabricated, conquered, and even cred@tegltissue of Man's life is no longer nature dulture.

Our antiphon gives magnificent expression to thegrated human experience. The first two linesrafthat this ideal of
perfect bliss and human well-being has haunted 8ilaee the beginning, though only the psaties whose minds and he
were directed heavenward toward the light have ladémto articulate it. The two key words for thipiration are tapas,
concentration, fervor, ardor, austerity, penanod,diksha, consecration, initiation, religious egiion, dedication.
Freedom and sovereignty, that is, mastery overeatuie reached primarily by means of these twwities: tapas and
diksha. We are encountering here a fundamental hattéude toward the world. Man is here on eadhta "work" on
nature, to conquer it, and thus to reign overtit,tb consecrate it, to "concentrate" it, and ttwuattain strength and
sovereignty.

Tapas and diksha often appear together in theistBw@nd the latter is even said to be the wonthefformer.74 In the
womb of consecration, that is, in the act of offigrand sanctifying, takes place the transformatioreality, which is the
function of tapas. The activity of tapas effectdrarease in ontic reality, a concentration indieasity of the real. By mea
of Man's integral effort reality is changed; inis longer diluted and amorphous, but it acquirepshweight, and relevant
Moreover, by this act "things" become, are incogped into, Man's world. The attitude of Vedic Maward the universe is
a fundamentally religious attitude, or rather ditiate of communion and consecration. In fact, diékdoes not refer only to
the ceremony of consecrating an altar or a tengplty the preparatory rite for a sacrifice; it megnimarily that act by
which the "thing" is converted into a bit of "worldr rather into "human world," into a living réilenship with, and indeed
part and parcel of, Man. Consecration transforrisrey into "person;" it personifies. A consecratBihg is no longer an
excommunicated lifeless "object" but it is incorgi@d; that is, it is made one body together withrékst of the living
community of real persons. It is by tapas and dikélat Man enters into relationship with, or ratbenstructs, his world.
The religious ceremonies connected with all hund@iviies by no means distract Man from dedicatigself to these
activities; on the contrary, they allow him to asiate them in such a way as to build a higheryymwithich integrates
“"individual" and "thing" into a living person.

The whole congregation of Gods, say the two lastsliof our verse, will readily yield to the mangiiging tapas after his
diksha. He dominates nature not by sheer powebyphaarmonious collaboration with the lords of natuwho, having
witnessed within him this process of dedication eadcentration, incline themselves favorably towaird.

This is the prevailing mood of the following teafd other similar texts. The attention they givéh particular subjects of
human activity does not detract from their genatédude, which regards human activities as beimdeataken with only or
ultimate aim, namely, that of making Man's worlé tiabitat of the Gods, also of converting the thvedds into one.

a) Knowing the Earth
Bhumi matr

Food is given by God and possesses deep symbadinintgg as we have seen in an earlier section. Eoogks, certainly,
from nature, and the trees seem almost to drop filuétis into our laps, but Man's relation both lvthe Divine and with the
Earth is not one of pure passivity. Man has a wencrete and terrestrial way of collaborating bwith God and with the
world, and this is his involvement in the procesproducing food. Man is learning to work with negyto till the earth, and
to grow his own food: he is learning to know thetkas well as to know God.

The relationship between Man and nature is notlantieal one, in either a technocratic or a sciensiénse; it is not a
relationship of dominion or of exploitation, asdture were itself devoid of anything human andexkere only to furnish
Man with the possibility of increasing his standardl quality of life. It is rather a relationshippartnership and
collaboration. Just as a cow is thankful if humands relieve her of the burden of her extra mibkthe earth is happy to be
worked by Man. To give a more complete picturehef situation, we should broaden this simile smasdlude the gratituc
of the bull for the "work" done on the cow. To tifle earth is not only to help her to produce naoé to reach her own
plenitude; it is also to collaborate with the Gadshe overall action of sacrifice, to help promtiie dynamism of the world
and the continuance of life. It is to participattively in that "commerce," that cosmic and divanehange, of which the
mystery of food has already provided us with aigims75

Every knowledge has its sacred aspect, but the lketge of the earth--because of its integral charattas a special
sacredness of its own, perhaps because in reg#nd garth the different dimensions of knowledgenocd be separated o
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from another, nor can there exist a merely thecaitkinowledge divorced from the practical and exisal one. There is no
need to elaborate here on fertility cults or oiigielis practices connected with the relationshipah with nature, such as
found expression mainly in the agricultural goldeye of human civilization.

Our first hymn is addressed to the Lord of thedfiddshetrapati. Kshetra is a word that later aegué long history in a more
philosophical and moral sense, as for examplearvéry beginning of the Gita.76 This hymn begslthid of the field to
watch over the ploughman's toil and to cause tht ¢é@ produce bountifully. It concludes with awvaeation to the God of
rain: "May Parjanya bedew the earth with honeyaater!" Here the whole of human life is seen plagader divine
protection. The text from the Atharva Veda (AV 1I7) which follows is no less explicit, and showanis relation with the
riches of nature. It is a prayer that the ploughand the sowing of seed may be blessed with aneahgwlvest. Mention is
made of corn (the crop most cultivated at that Yiaved of the horse, the symbol of wealth.

When the tilling of the soil is over, then comes tharvest Song and the prayer for a bountiful Hstr¢&V 111, 24; AV VI,
142). Men pray for an abundance, even for a supssflof corn which is compared with a spring gughforth in a thousar
streams and yet remaining inexhaustible. The lastevof Atharva Veda lll, 24 mentions Reaping aadn@ring as the two
distributors or attendants of Prajapati, the Ldrdreation, while the second verse powerfully peies the Deity of
Reaping.

A rather intriguing symbolism of numbers is appaiarthis hymn. Verse 1 mentions one thousandg@sfging infinity,
verse 3 plays on the number five, whereas versegl4 use again one hundred and one thousand. &¥ epsaks of three
and four, which perhaps could mean 3/12 and 4/ 2rtaller portions) so as to allow for the "amplgstrt of the cornto b
given, probably, to the owner of the field.

To pray for a good harvest and corn in plenty wdiddneaningless if there was not a place, a hongraoary, where the
product of the harvest could be kept and from wiilzein could obtain his daily bread. But even in dlxkept home the cot
may be damaged by a violent storm. Therefore, tagep for security and prosperity (AV VI, 79) isdadssed to the Lord of
the clouds; he is asked, with utter confidence,amdy to protect the stores of the house but alsgrant abundance to the
family.

The hymn addressed to Rain (RV V, 83) has a beflitg own and expresses most forcefully the typeeationship we try
to describe at the beginning of this introducti@®mce Man has done everything in order that thénemagy yield its fruit,
what is still lacking? The blessings of God, sdysaat every agricultural civilization. Thus it imianya, the personificatic
of rain, the God of the waters from heaven, whioeiee invoked. This divinity is likened to a bull @ge vitalizing activity
will fertilize the earth and its plants.

The marvelous descriptions of the rain contain altheof human-cosmic warmth which we today may paktic imagery:
banked-up clouds, rumblings of thunder, the ovérslag the roaring wind, lightning flashes, Oh jalye welcome rain,
which spills over from the chariot of Parjanya be tarth wide open to receive it, into the poolemgtthe cattle come to
guench their thirst. Parjanya, the bringer of Reytilife, and growth is often called "Father." &lhain, however, must not be
too heavy and too prolonged or there will be risKa@oding. So when the earth has drunk her filifjBnya is begged to ha
back the rain and earn Men's gratitude once more.

It is not from utilitarian motives that Men praiaed glorify the forest (RV X, 146) as the resenfoirearth and Men or as
the ecological redresser of Men's excessive antivihe forest, which may simultaneously both freghaind allure Man, is
regarded by him as an intimate part of his life arderience. The hymn portrays in a striking fashite nightlife of the
earth's densely wooded areas, when insects are imgmnamd that teeming wildlife is active which theet describes as
“"creaking like a cart;" it depicts the lonely for&®m which one can hear the sounds of Man irdistance, and the
hospitable forest which is always scented and g@ersein its provision of food and restful hiding gga. The hymn is
dedicated to Aranyani, the Sprite of the Forest.

Lord of the Field
Kshetrapati

19
RV IV 57

1. We, with the Lord of the Field as our frie
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and helper, obtain for our cattle and horses

food in plenty, that they may be sleek and well-fed
May he graciously grant us his favor!

2. O Lord of the Field, like a cow yielding milk,

pour forth for us copious rivers of sweetness,
dripping honey like nectar and pure as pure ghee.
May the Lords of the Law grant us mercy!

3. Sweet be the plants for us, sweet be the heavens
sweet be the waters and the air of the sky!

May the Lord of the Field show us honey like sweef
May we follow his furrow unharmed!

4. In contentment may men and oxen both plough,
in contentment the plough cleave the furrow,

in contentment the yoke be securely attached

and the ploughman urge on his oxen!

5. Ploughshare and Plough, to our chant be pragitio
Take of the milk you have made in heaven

and let it fall here on this earth!

6. Auspicious Furrow, we venerate you.

We pray you, come near us to prosper and bless
and bring us abundant harvests.

7. May Indra draw the Furrow, may Pushan

guide well its course! May she yield us milk

in each succeeding year!

8. In contentment may the ploughshare turn up dlde s
in contentment the ploughman follow the oxen,
celestial Rain pour down honey and water.
Ploughshare and Plough, grant us joy!

1. Lord of the Field: kshetrapati, God of the plbsigare and of happiness. Cf. AV Ill, 17, 5 (§ 1) 20d Sayana's
commentary.

2. Lords of the Law: rtasya patayabh.
3. Sweet: lit. rich in honey.
4. In contentment; lit. for (man's) happiness.

5. Ploughshare: shuna.
Plough: sira.

6. Auspicious Furrow: sita. Sita is compared witd milk cow and is called Indrapatni. In the Ranmay8ita is said to have
sprung from a furrow made by Janaka while he wasghing the ground in preparation for a sacrifimedbtaining progen'
Cf. AV, lll, 17, 4 (8 Il 20) which repeats this \azr.

7. Perhaps shuna and sira are Indra (Rama) an@gsiding and guarding sita from every side. Go dB 11,5,9,2.

8. Celestial Rain: Parjanya, the God of rain.
A Harvest Blessing
Krshi

20
AV 111,17, 1-4; 8-9

1. Skillful men make ready the ploughs
and the yokes for the oxen; those who are wise
offer a prayer to the Gods for fav
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2. Harness the plough, then, yoke the stout oxen;

here in the furrow prepared sow the seed.

O Gods, may our ears of corn be abundant!

May the grain in due season fall before our sidkles

3. May the blade of the plough, the smooth-hangdledgh,
cleaving well the furrow, produce for our joy

much cattle and sheep, a horse for a chariot, dswane girl!
4. May Indra guide the Furrow, may Pushan guard it
on every side; may the Furrow, like a milch cow,

yield to us copiously year after yei

8. O blessed Furrow, we bring you our homage.

Turn your face to us; grant us your favor

and bear fruits for us abundantly.

9. The Furrow is steeped in ghee and honey.

She is blessed by all Gods. Channel hither, O Ryrro
your milky streams, rich in vigor and ¢

1. Skillful men: kavayah, skillful artists. "Skilfleartistry" is applicable to the practice of agtiate also.

4.Cf.RV IV, 57,7 (§ 1 19).

Pagel12C of 22&

Furrow: sita. There is a tendency to divinize thedw in this hymn (w. 8-9). All the action of tfi@mer have a symbolic

meaning. Cf notes on preceding hymn.
5-8. Belong to RV IV, 57.

5. Cf.§ 11 19(v.8).

6. Cf. ibid. (v. 4).

7. Cf. ibid. (v. 5).

8. Cf. ibid.(v. 6), the same text in a differergrtslation.
As a Spring Gushes Forth
in a Thousand Streams

Samrddhiprapti
21
AV 1lI, 24

1. Brimful of sweetness is the grain,

brimful of sweetness are my words;

when everything is a thousand times sweet,
how can | not prosper?

2. I know one who is brimful of sweetness,
the one who has given abundant corn,

the God whose name is Reaper-God;

him we invoke with our song.

He dwells in the home of even the lowly
who are debarred from sacrifice.

The God whose name is Reaper-God,

him we invoke with our song.

3. Let the five directions and races of men
bring to our doors prosperity,

as after the rains (in a swollen flood)

a river carries down driftwood.

4. As a spring gushes forth in a hundred, a thaljsan
streams, and yet stays inexhaustible,

so in a thousand streams may our ¢
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flow inexhaustibly!

5. Reap, you workers, one hundred hands,
garner, you workers, one thousand hands!
Gather in the bounteous corn that is cut

or still waits on the stalk.

6. Three measures | apportion to the Spirits,
four measures to the mistress of the house,
while you | touch with the amplest measure
(of all that the field has yielded).

7. Reaper and Garnerer are your two
distributors, O Lord of creation.

May they convey hither an ample store

of riches never decreasing!

1. Brimful of sweetness: lit. rich in milk.

2. The God whose name is Reaper-God: sambhrtva pamevah, the "collector.”
Debarred from sacrifice: lit. who do not sacrificeferring to the non-Brahmins, the working people.

5. Lit. hundred-handed and thousand-handed, a$eifring :0 groups of fifty and five hundred worker

6. Spirits: Gandharvas. Some have interpreted fhrans of the house as referring to the Apsaréisesemale counterparts
of the male Gandharvas.

7. Lord of creation: Prajapati
For a Bountiful Harvest
Bahur bhava, yava

22
AV VI, 142

1. Spring up, become fair, be distended, O barley,
with your own increase!

Burst all vessels designed to contain you!

May lightning not smite you

in that place where we make our appeal to you.
2. In response, divine barley, to our invocation,
rise up there tall as the sky, inexhaustible

as the boundless sea!

3. May those who tend you prove inexhaustible,
inexhaustible their barns,

inexhaustible those who offer you in sacrifice
and those who consume you!

3. Inexhaustible: akshita, undecaying, imperishable
For Prosperity at Home
Samsphana

23
AV VI, 79

1. May the Lord of the clouds protect our stores,

piled high in our homes!

2. May the Lord of the clouds give us vitality inrdiomes,
granting goods and riches!

3. O generous God, Lord of thousandfold Abund
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impart to us now a share of Abundance;
may we have a share in prosperity!

1. Lord of the clouds: nabhaspati.
Stores: samsphana, nourishment, bread.

2. Vitality: urjas, vigor, sap, fatness, invigoragidrink.

3. Abundance: samsphana, growing fat, prosperity.
You Have Poured Down the Rain
Parjanya

24
RV V, 83

1. Invoke with this song the powerful God,
renowned Parjanya; win him by your worship.

Like a bellowing bull with quickening streams

he deposits a seed of life in the plants.

2. He flattens the trees and smites the demons;
the whole world fears his powerful stroke.

Even the innocent flee from this God's strength,
when Parjanya thundering strikes the wicked.

3. Like a driver urging with a whip his horses

we see him driving his heralds of storm.

From afar is heard the roaring of the lion

when Parjanya makes the heavy rain clouds.

4. The winds burst forth, the lightnings flash,

the plants shoot up, the heavens stream,

the sap surges up in every stem,

when Parjanya quickens the earth with his seed.

5. You at whose bidding the earth bows low,

you at whose bidding the hoofed creatures scar
you at whose bidding flowers don various col

and shapes, O Parjanya, grant us protection!

6. Gladden us, O Storm-Gods, with rain from heaven;
may the Stallion emit his life-producing flow!

Bring here your thundering, pour forth your raiodtls.
You are Divine, our heavenly Father!

7. Thunder and roar! Release the seed.

Circle in your chariot heavy-laden with rain.

Tip downward your waterskin duly loosened.

Level the high places, fill in the hollows!

8. Draw the great vessel up, let it spill over,

let the floodwaters burst forth and flow far.
Saturate both heaven and earth with fatness;

give to the cattle fair thirst-quenching pools.

9. When, O Parjanya, roaring in fury

and thundering loudly you smite the wicked,

then the whole universe shouts for joy

and everything that is on earth rejoices.

10. You have poured down the rain; now withholavi¢, pray you!
You have made the deserts fit for travel.

To serve as food you have made the plants flourish.
Receive from us in return grateful praise!

4.Cf. AV XII, 1, 12(8 1 19).
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5. At whose bidding: yasya vrate.

6. Storm-Gods: Maruts.
Stallion: ie., Parjanya, the rain.
Divine: Asura.

8. Vessel: kosha, i.e., for the storage of rain.
Fatness: ghrta, symbol of fertility.

10. From us: lit. mom the creatures.
Praise: manisha, thought, prayer.
Sprite of the Forest

Aranyani

25
RV X, 146

1. Sprite of the Forest, Sprite of the Forest,
slipping so quietly away,

how is it that you avoid people's dwellings?
Have you no fear all alone?

2. When the cicada emits his shrill notes

and the grasshopper is his accompanist,

it's the Sprite of the Forest they hail with thaiaises,
as with cymbals clashing in profession.

3. Cows seem to loom up yonder at pasture,
what looks like a dwelling appears.

Is that a cart with creaking wheels?

The Sprite of the Forest passes!

4. Hark! there a man is calling a cow,

another is felling a tree.

At evening the guest of the Sprite of the woods
fancies he hears someone scream!

5. The Sprite of the Forest never slays,
unless one approaches in fury.

One may eat at will of her luscious fruits

and rest in her shade at one's pleasure.

6. Adorned with fragrant perfumes and balms,
she needs not to toil for her food.

Mother of untamed forest beasts,

Sprite of the wood, | salute you!

1. Sprite of the Forest: aranyani, the "wife" cdirmya (the forest), overseer of the woods.

4. Guest of the Sprite of the woods: i.e., thedboaveller.
b) Human Work
Karman

A refreshing feature of the Vedic way of life, as have already seen, is its healthy combinatidgh@facred ,and the
secular. The intuitions underlying the conceptaifrgice demonstrate this to the full. Sacrificesgered, for it effects a
breakthrough from the human plane to the divinelaads us to a new dimension of human existendst tsualso secular,
for it requires human collaboration and engagesvir@e world in its performance. The three hymnsprasent in this
subsection emphasize this idea and, though comimg dliffering backgrounds, all refer to sacrifidde first one, RV X,
101, is a hymn addressed to the priests who difeSbma-juice. It does not devote itself, as orghtréxpect, to praise of
the sacred office of the priest and to a detaitabant of the various rites he must piously perfdoot to a vivid and
realistic description of the sacrifice in full swinvith its atmosphere of busy activity, the variomsal acts being
coordinated with careful precisio

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Pagel24 of 22&

At daybreak the sacred fire is lit and then, to theeaccustomed phrase, the sacrifice is "set tttgtched," just as threads
may be set out on a loom. Sacrifice is next conpsre boat that transports the sacrificer to {hygosite, that is, the
heavenly, shore. Verses 3 and 4 compare sacrifiptotighing. It is the priests who, being knowleglgle in the art of
winning divine favor, yoke the ploughs. Verse udés in some detail to Soma, the "fount unfailinggtse 7 goes on to
compare sacrifice to a chariot and its ritual perfance to a race course, while further mentiortisie made of the pressing
stones which, under this new symbolism, becomellagiot wheels. Verse 9 is a prayer that the diyimay be pleased to
lend his ear, show himself favorable to the one waffiers sacrifice, and shower abundant blessings tnim, "like milk

from a bountiful cow."

The second hymn, which we have entitled "The De&allings of Men," is dedicated to Soma and sderbg in a
humorous vein. The third refers to the controvémisushamedha or human sacrifice, whether perfdractually or
symbolically. All three give a vivid picture of theghly organized Vedic society and the performanithin it of a wide
range of human activities.

There is no question here of presenting any hurgarofithe past as a model for the present, noxtofleg the past to the
detriment of the present. The importance lies inalserving how past ages have managed to deatlvdithuman condition
in the most variegated situations and to what éxda®rtain degree of specialization has enhancedroned human
harmony and wholeness.

Work is not regarded in the Vedas as unworthy ohMras the occupation of slaves alone; nor, omther hand, is it the
highest human activity. Of this these hymns areoafp In the first everything is concentrated ugohigher action; in the
second the poet is sufficiently far removed from $icene to view it with a humorous eye. In thedttext the seer seems to
be so convinced that the highest values lie onhemdével as to suggest that Man's proper counssists in the sacrifice of
his activities, at least as a sincere token of sateaender.

In the third hymn, which is concerned with humaorgie, we have inserted some explanations in sgbeackets, so as to
make more specific the range of human activitiedenrwonsideration. The rite of human sacrifice @iasn binding
representatives of all classes, professions, gmebtgf men and women to the sacrificial stake dfeting them
symbolically to Prajapati (v. 22). Collective hunitgrthus represents the one purusha and his pricsdcrifice. This rite
was considered to be even more efficacious thafatheus ashvamedha, horse sacrifice, Man beingntist noble of all
victims.77 "The irony, the relation among the difiet human trades, and the value each representbaious and require
no commentary. It goes without saying that we akéng this hymn out of its context. We simply givas an example of tl
many human activities of Vedic Man.78

Priestly Task
Rtvijah

26
RV X, 101

1. Awake, my friends, united in heart.

Kindle the fire, my numerous comrades.

| call to your aid the attendants of God,

the Fire, the Sun-Horse, the Goddess Dawn.

2. May your thoughts be harmonious; spin them ooperly.
Construct a rowboat to cross the broad waters.

Do all things in order; make ready the implements.
My friends, let the sacrifice now proceed.

3. Fix well the ploughshares, fasten the yokes.

The furrows are ready, sow then the seed!

If your word is received by attentive hearers,

the richer the harvest will be for our sickles.

4. The Seers prepare the ploughshares for ploughing
they lay the yokes on either side.

These are they who, possessed of wisdom,

know how to win the favor of the Gods.

5. Arrange the buckets in their proper places

with ropes securely adjusted bene
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We desire to draw from a copious fountain

where water flows freely, inexhaustible.

6. From the fountain whose bucket is well-prepared
with good strong ropes, where water flows freely--
from this copious fountain we draw, inexhaustible.
7. Refresh the horses and win the prize!

May your chariot become a vehicle of good fortune,
with press stones as wheels, its armor the sacred
vessels, its chassis the soma-vat!

From this | will draw the beverage of heroes.

8. Prepare a cowshed where your lords will drink.
Stitch a coat of armor strong and broad.

Make castles of iron unassailable.

Fix well your vessel. Let it not leak!

9. | bend to our cause at this solemn moment,

O Godes, your divine and holy attention.

May a thousand streams gush forth from this ofterin
like milk from a bountiful pasture-fed cow.

1. God: Indra.

Fire: Agni.

The Sun-Horse: dadhikra, a divine figure of a hprepresenting the rising sun.
Dawn: Ushas.

2. A reference to spinning as the symbol of sa@jfivhich "spins" the whole world.
Implements: lit. weapons, all the instruments Fa titual

4. Seers: kavayah, the skillful (or wise) sagegt@ahe priest-poets. Cf. RV |, 76, 5; X, 63,h& sacrifice instituted by the
first man and first poet.

5. Fountain: probably an allusion to Soma.

8. Cowshed: vraja, the place where soma is preg#ieddea common to both being the flowing of mvigorating drink).
Soma also has the function of invigorating andgqutig; hence the similes of the armor and thdecast

10-12. Omitted.
The Diverse Callings of Men
Vi vratani jananam

27
RV IX, 112

1. We all have various thoughts and plans

and diverse are the callings of men.

The carpenter seeks out that which is cracked,
the physician the ailing, the priest the soma-press
Flow, Soma-juice, for the sake of the Lord!

2. The smith with his store of seasoned plants,
with his feathers of birds and stones for the tips,
enkindles the flame to make arrows and then
seeks out a client bulging with gold.

Flow, Soma-juice, for the sake of the Lord!

3. I am a singer, my Dad's a physician,

my Mummy's task is to grind the corn.

Diverse are our callings but we all aim at wealth;
we run in its wake like a cowherd trailing cows.
Flow, Soma-juice, for the sake of the Lord!

4. A horse desires to draw a light ci
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gay hosts to evoke a laugh and a jest,

a male desires his mate's approach,

a frog a flood to plunge within.

Flow, Soma-juice, for the sake of the Lord!

The worshiper pours out the Soma-juice (indu) eowlords of the refrain invoking Indra, the lord.

4. The literal translation of line 3 is much moealistic the phallus desires a hairy fissure.

The sacrifice of Secular Man
Purushamedha

28
YV XXX

1. Inspire, O Vivifier God, the sacrifice, inspire
the lord of the sacrifice to take his share!

May the heavenly Angel, the purifier of the willjnify our wills!

May the Lord of the Word make pleasant our word!

4. We call upon the Lord, distributor of wonderdunty,

the One who looks upon men.

[l bind to the stake in form of a token:]
[The Establishment]

5. for the priesthood a priest

[The Guild of Entertainers]

6. for Song a public dancer

for Duty a courtier

for Laughter a comedian

[The Guild of Construction Workers]
for Dexterity a wainwright

for Firmness a carpenter

[The Guild of Artificers]

7. for Trouble a potter's son

for Invention a craftsman

for Beauty a jeweler

[Guild of Instrument Makers]

for Injury a bowmaker

for Fate a ropemaker

[Food Producers]

for Death a hunter

8. for Rivers a fisherman

[The under and overemployed]

9. for Garrulity an unemployed man
10. for Purification a physician
[Professional inquirers]

for Insight an astrologer

for Thirst of Knowledge an inquisitive man
for Moral Law a judge

[Animal Tenders]

11. for Eye Disease a mahout

for Speed a groom

for Nourishment a cowherd

[Rural workers]

for Manliness a shepherd

for Keenness a goatherd

for Refreshment a ploughman
[Business promoters]

for Sweet Beverage a distiller

for Welfare a watchman

for Ease a wealthy me
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[Workers skilled in transforming things]
12. for the Gods in heaven a wood-carver
for Sacrifice a laundress

for Delight a woman skilled in dyeing
[Domestic employees]

13. for Strength a servant

for Plenty a courier

14. for Passion an ironworker
[Miscellaneous workers]

for Form a snob

for Virtue a pharmacist

15. for Lakes a fisherman

[Handlers of gold]

17. for Color a goldsmith

for Balance a shopkeeper

18. for the Dice King a gambler

[The endowed or less endowed by Nature]
20. for Pastime a prostitute

for Lust a woman with a spotty skin

for Pleasure a musician

22. Now he binds to the stake the following eigipiets of men:
one too tall one too short

one too stout one too thin

one too pale one too dark

one too bald one too hairy

--all to be offered to Prajapati.

1. Vivifier God: deva savitah.

Lord of the sacrifice: yajnapati, the one who oiigas a sacrifice.
Heavenly Angel: divyo gandharvah.

Lord of the Word: vacaspati.

2. The Gayatri mantra (RV lll, 62, 10).
3. Thesame as RV V, 82,5 (§ IV 8).
4. Lord: Savitri.

5. sq. The list is not complete: we have restridt¢dl the professions.
¢) The Happy Life
Sukha

Desire for a good life has always and everywhesnl@human aspiration. Many forms of religiousnbesjever, perhaps
over-zealous in defending the rights of the Godsghtended to consider the human condition as gakgfallen and thus
to accept suffering and dissatisfaction as the aboondition of mankind; they have expected thuosber a desire for the
other (eternal) life and also to exempt God frospmnsibility for the existence of suffering andléwithis world. Not so the
Vedic Revelation. It does not ignore evil or minmaisuffering, but it stands unequivocally for tipposite viewpoint:
happiness and joy are not abnormal situationsqibtan always under stress nor is he a constansigtisfied being. He is
indeed frail and sometimes wretched, but not carougyvil. He asks the Gods for protection and $itegs and knows that
the Gods are free to bestow or withhold their gsabet he knows also that the order of the world lian's role within it
tend toward happiness and satisfaction as the n@weampaniments of the functioning of the univeiidege human
condition is not one of bondage or entanglement atient waiting for another really worthwhilerfo of existence. There
is, certainly, another life; there is a fuller foohexistence, but this temporal life is not a shadnor is it something so
provisional as to be devoid of authenticity.

Vedic optimism is not anthropological but, on thieoke, cosmological, or rather it is based on thehaatheandric view of
reality. It does not say that Man is good or baxt,does it consider the world as good or bad, agigional or definitive. It
starts from a more holistic perspective which viéan and cosmos as a dynamic unity in which bo¢hemigaged in

maintaining the very existence of the universervether words, reality is as it is, and Vedic Mas Imo Platonic paradig
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before his eyes telling him how the world shouldould be. In later periods this does in fact ocbut the Shruti is
relatively free from such an ideal noetic world eforld of the Gods is as real, bountiful, and infge as that of Men.

The texts we select here are simple examples piriagervading the whole of the Vedic Revelatidvie have one almost
enstatic hymn as the poet contemplates the beétite sun, the symbol of life and light, and alse more ecstatic songs
directed toward Man's desire for long life and ffem from all fears. We also have hymns directingaitention to the
potentialities of different human activities follifig Man's life with joy and peace.

We close Part Il with two hymns from the Atharvaddeand the Yajur Veda. They express for us withexdkompass of a
few lines the deep desire for peace found in thdid/era, for tranquillity and serenity, both in tiverld at large and in the
hearts of Men. The Upanishads also make mentigeace but it is an internal and personal peaceyehee that
characterizes the patient search for the One.8@naieponder without further comment the deep insigat the nature of
happiness that the Chandogya Upanishad reveats to u

When one obtains happiness then one proceeds.to act
No one acts without first obtaining happine

Only by obtaining happiness does one act.8|

May | Attain the Span of a Hundred Winters

Rudra

29 The optimism of Vedic Man is so deeply rootediimworld view that even when he is obliged tcefétre terrible aspect
of the divinity, represented here in Rudra, therdger, the thunderer, the father of the MarutStmrm-Gods, he is not
taken aback and asks from this same God what hisynean do. He approaches him with wily prudenogreating him witl
due care so as to avoid arousing his anger. Hesgmbddly into his presence to request from hinttadl boons that, precise
the terrible aspect of the divine can grant. The&rdetive and punishing God is always and alsd#revolent and merciful
one. This hymn in praise of Rudra is an expressfdhe varied emotions that this God simultaneousdpires.

It is difficult to decide whether or not there is@rtain conscious diplomacy or strategy in thisiiderayer. It gives the
impression of being the sincere and genuine approfia Man who does not question, though he caalmays understand,
the power and whims of the divine. In any everif thasterpiece of entreaty requests happinessanais the fear of Gc¢
into another way of approaching the divine. It isdRa to whom Man prays, whose destructive energyelsees to quiet. He
begs him to be merciful, for he desires to escapddstructive might and to benefit from his hegljfower.

Rudra
RV II, 33

1. O Father of Storms, may your favor flash updn us
Do not deprive us of the sight of the sun.

May the hero mounted on his charger spare us!
Grant us, O God, to live forth in our children.

2. Thanks to your wholesome remedies, O God,
may | attain the span of a hundred winters!

Drive far from us all hatreds and troubles;
scatter to the four winds every sort of sickness.
3. O thunder-wielding God, you of all beings

are most renowned and mightiest of the mighty.
Conduct us to the further shore of sorrows

in peace and frustrate all assaults of evil.

4. May we not anger you, O God, in our worship
by praise that is unworthy or by scanty tribute.
Restore our warriors with your medicaments.

I know, O mightiest, you are the best of healers.
5. With invocation and offering | approach him,
eager to appease this God with my praises.

May the God of mercy, of dark, handsome looks,
who is easy of entreaty, spare us his anger!

6. His Mightiness, escorted by the Storms, hasdirbme
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strong comfort in distress. May | unharmed

find shelter with him as from glaring heat!

May | secure the goodwill of God!

7. How | long, O God, for the gracious touch

of your hand which heals and brings refreshment,
which softens all chastisements of the Gods.
Regard me, O Mighty One, with an indulgent eye.

8. To the great one, the brown and whitish Bull,

| offer a powerful hymn of praise.

Adore his splendor with adorations!

We glorify the mighty name of God.

9. This God of firm limbs, of many forms, the browne,
the mighty, has decked himself with golden ornament
The power divine of this sovereign God,

the ruler of the universe, never dwindles.

10. Worthy are you of the bow and arrows,

worthy of the many-colored, noble insignia;

worthy are you to combat every horror,

for none, O God, is more powerful than you.

11. Praise to the youthful, far-famed God,

enthroned on high, who slays like a wild beast!
Have mercy on your singer when he sings your psaise
May your hosts spare us and cast down some other!
12. As a son salutes with reverence his father,

so | bow down, O God, at your approach.

| praise you, mighty Lord, giver of treasures.

Grant us your medicines when we extol you.

13. Your remedies so pure, O powerful Storms,
afford us relief and bring us joy.

Those which our father Manu chose

| beg from the Lord for my own well-being.

14. May God's missile be deflected from us,

may the anger of the blazing God overshoot us!
Relax your bow of wrath toward our well-wishers.
Have pity on our sons and on their children!

15. O mighty Power, the God who never slumbers,
be here attentive, O Lord; hear our cry.

Not for you, O God, to be angry or destr:

May we speak, as men of valor, a strong word!

1. Storms: Maruts, the Storm-Gods.
Flash upon: a . . . etu, come upon (us), erupt.
The word "God" is used for Rudra throughout thisnhy Cf. SU IIl, 1-6 (88 V 18; | 28).

4. Mightiest: lit. bull.
6. His Mightiness, escorted by the Storms: lits thilll, escorted by the Maruts.

7. Lit. where is your gracious hand which heals @iteshes?
Mighty One: lit. bull.

9. Power divine: asurya.

10. Many-colored: vishva-rupa, or of all forms (tfe same word in BG XI, 16, etc.).
Every horror: vishvam abhvam (about abahva, cfintvoduction).

11. Have mercy: mr-a, cf. § IV B Introduction.

12. Lord: satpati, true mastt
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13. Powerful Storms: Maruts.
Manu: probably an allusion to the legend accordinghich Manu selected and saved certain herbsgltine great flood
(for the deluge cf. 8 V 17).

15. O mighty Power: lit. O brown-hued Bull.
Lord: Rudra.

A strong word: lit. in the assembly (vidathe).
The Cows Have Come

A gavo agman

30 This hymn was later used as a blessing upood¥s returning to the stall; it expresses in a bkdwvay the joy of the
Man who lives in positive symbiosis with the animadrid.

Whatever origin or value we may ascribe to the sgnand worship of the cow in India, the fact ransathat for a
predominantly agricultural civilization the wortli the cow cannot easily be over estimated. Cowsiat®nly the source of
almost inexhaustible riches; they also symbolizmity, strength, and endurance as well as workemdy, and service.

The Vedic world often utilizes the cow as a symi@uws draw the car of Dawn and are also calledgtsms; reference is
made to the rain cloud as a cow and even the Gedsoaetimes said to be born of cows. For Men, aegeesent riches
and all the blessings of a happy earthly existelmctheir honor the Rig Veda has a special ble@&2rand the Atharva Veda
several magnificent hymns.83

A gavo agman
RV VI 28

1. The Cows have come and have brought us goadhfart
In our stalls, contented, may they stay!

May they bring forth calves for us, many-colored,
giving milk for Indra each day.

2. Indra seeks to help him who offers and gives,
augmenting, not diminishing, his possessions.
Evermore increasing his treasure, he places

the pious in a realm inviolate.

3. These Cows shall not be lost, no robber shathtthem,
no enemy dare to mislead them.

With the man who sacrifices and offers to the Gods
the lord of the Cows will long tarry.

4. The swift horse, raising the dust, does notrcdtem.
Never do they go to the shamb

The Cows of the man who sacrifices roam

on wide-extending pastures of fearlessness.

5. The Cows are Bhaga, the Cows are Indra,

or a first-poured draught of Soma.

Truly these Cows are Indra, my brothers,

Indra for whom my soul yearns!

6. You make, O Cows, the thin man sleek;

to the unlovely you bring beauty.

Rejoice our homestead with pleasant lowing.

In our assemblies we laud your vigor.

7. Abound in calves, graze on good pastures,
drinking pure water at the springs.

Owned neither by thief nor by wicked man,

may you be spared the darts of Rudra!

8. May this potion, enhanced by the seed of the bul
and by your power, O Indra,

bring to these Cows fertility
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1. The same hymn is also found in AV 1V, 21 (exddatt there is an eighth stanza in the RV).

2. Treasure: rayi.
The pious: devayu, the one who worships, revere&itds, the God-loving.
Realm inviolate: abhinna khilya, lit. undivided imalt may also refer simply to a field.

5. The cows are the embodiment of all human anihelivirtues. Bhaga is the one who gives, the bestdef. RV IIl, 36, 5:
Bhaga is Indra). Indra symbolizes power and Soraattengthening factor.

8. This stanza seems to be a charm for fertilitis hot clear what kind of potion or mixture idewed to.
The Blessing of a House
Salapratishtha

31 Man is an inhabitant of the earth, but his dinglplace is not simply what the earth offerssitilso the product of his
hands and his skill. A happy human life is hardiglerstandable without a home, and a home has noingef@r man
without its mistress, the woman of the house. Her® "bourgeois” utopianism but an embodiment ahis desire for self-
identity through recognition of his stable connetivith the earth and all earthly values. A marhaiit a house is like a
man without a name, and in fact the name of a peseery often the name of his house. The houseasman what roots
are to a tree; the house is the first attributa frke man, for even a slave has wife and chilbtgrhas no house of his own.
To evaluate a man by his status is a sign of addettaulture, but to consider that there is suttfireg as a man without
status is a sign of a culture that is not yet meatur

The blessing of a house does not constitute thetisaing of the principle of ownership in our modesense. The house of
the Vedic period does not "belong" to its "propigt the house is part of the Man, just as his bisd¥ne can have plenty
of cattle but one cannot have many houses, ingheavay as one cannot have two bodies.

Another point, the stress laid on stability andnfiless, is also noteworthy. Not only the languagealso the whole
atmosphere of this hymn, praises the conditionedrfigp established and settled in life. The houdiendy rooted and stands
firm as a rock against all assaults from outsitls. & symbol of man's strength and stability. €aathouseholder is a sacred
duty for all those who aspire to be full citizerfdtte world. The others are either as yet too yoanlave already left the
dimensions of geography and history.

Salapratishtha
AV I, 12

1. Here do | fix my dwelling. May it stand firm,
flowing with melted butter!

May we approach you, O House, with all our people,
sound in heart and limb.

2. Here do you stand, firm dwelling, rich in horses
and cattle, pleasantly resounding,

wealthy in food abundant, ghee, and milk.

Stand erect for great good fortune!

3. Arefuge are you, O House, with broad roof

and stores of good clean grain.

At evening may the calf and the young son enter
your gates with a stream of catl

4. May Savitri and Vayu, Indra and Brhaspati,
protect this dwelling, the Maruts

besprinkle it with water and with ghee.

May King Bhaga enrich its cornfields.

5. O Goddess made by the Gods in the beginning,
the mistress of this dwelling, our shelter and joy,

be robed in grass. May you ever treat us graciously
giving us sons and wealth.

6. Stay firm on your post, O Pillar. May your rightisness shine far,
driving away all foes
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Let your inmates not suffer any harm, may we

and all men live a hundred autumns!

7. To this house, together with the calf and otheasts,
has come the newborn boy;

to this house a jug filled full of foaming drink,
together with bowls of curds.

8. Bring forward, woman, this full jar, a streamgtfee
mingled with life's elixir.

Anoint those who drink with immortality. May our tiee offerings
ever protect this dwelling!

9. | bring this water free from all impurity.

| bring this immortal Fire.

With these | set my foot within this dwelling

and take possession of it.

1. Melted butter (ghee): ghrta, always the symli@bundance and an important ingredient of theifszer
2. Pleasantly resounding: sunrtavati, full of extidn.

4. Bhaga: the God of fortune.
Cornfields: krshi, agriculture.

5. Goddess: devi, the personification of the hoakeAV IX, 3, 7 (§ 1l 32).
Shelter: sharana. refuge.

The robe of grass of the Goddess of the housesrfehe thatched roof.
Sons: sahavirah lit strong men.

6. Stay firm: rtena; lit. in the right order, whiafiay also mean "according to the laws of stability"

7. Beasts: jagat living creatures.
Foaming drink: parisrut; it may refer to Soma.

8. The lady of the House is requested to bring &wdicertain objects which are symbols of fullness immmortality (jar:
kumbha; elixir: amrta).
Votive offerings: ishtapurta, wish-fulfilling saéides.

9. Immortal Fire: amrtena sahagmina, lit. "alonghvthe immortal Agni.” The first things to be brdugnto the new house
are Water and Fire, i.e., the fundamental humardaride elements, necessary for life and sacrifice.

This House is Built by Worship

Brahmana shalam nimitam

32 The building of a house, or even any transaa@ncerning it, is not just a matter of masonrgpbusiness. It is in both
instances a liturgical act, in which human livesvad as the powers above and below are involvetioése is not real
estate, but a human dwelling place, the prolongatioa sense, of a Man's body; it is the firseaston of Man's real world.
To take leave of one's house is to take leaveeoibrid. The ascetic leaves the house and by tefao doing he leaves
the world.

It is no wonder that even up to our own times thsan habitat has been the last bastion to succaitiie tdesacralizing
process. In almost all human traditions there hmen innumerable blessings and spells, enchantpasritsnagic practices
concerned with houses. The Atharva Veda is futhtf kind of thing and special attention is paidte purification of a
house from all evil forces. A house is not onlylskreor the body; it is shelter for the whole wabdlso, for in the house
sacrifice will often be performed. In fact the watlala meant, first of all, the sacrificial builgirand then came to signify a
home, once sacrifice began to be performed regulapeople's homes. Because sacrifice is the cefitbe house and of
Man's family life, the house is said to be builtdrghman, liturgical action and sacred word, talésigned by the kavi, the
poet or wise man, and to be the abode of rta, aosrdier.

Brahmana shalam nimita
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AV IX, 3

1. O Pillars of this House of countless treasures,
O buttresses and crossbeams,

we loosen your bonds!

2. What is bound in you, who contain all riches,
those fetters and knots,

with a powerful word | unloose, like Brhaspati
breaking open the cavern.

3. [The sorcerer] stretched out the rope and tied i
fixing firmly the knots.

Like a skillful butcher cleaving the joints,

with Indra's help we loosen them.

4. We unite the bonds of your beams and clasps,
of your thatch and your sides,

O House of all riches.

5. We loosen the bonds of the clamps and bundles,
of all that encircles

and binds the Lady of the House.

6. These hanging loops,which are tied for enjoyment
within you, we loosen.

May the Lady of the House, when established wiltgn
be gracious toward us!

7. Receptacle of oblation and hall of Agni,

abode and domain of the wives are you.

You, Goddess House, are the seat of the Gods.
8. By Holy Word we unfasten the extended
thousand-eyed net

which rests upon the central beam,

well-placed and well-fastened.

9. May the one who receives you as a gift,

O House, queen among dwellings,

and the one who built you both enjoy long life

and reach ripe old age!

10. Here let her come to meet her owner.

Firmly fastened

and adorned are you, whose limbs and joints

we proceed to loosen!

11. The one who collected the trees, O House,
and built your walls,

the Highest Lord of creatures, has made you

for the increase of children.

12. To him be homage! Homage to the donor

and to the master of the House! Homage

to Agni and homage to the one

who performs his rites!

13. Homage to the cows and the horses,

to all that is born in this House!

O future scene of births and young life,

we loosen your bonds!

14. In your innermost heart, with both creatures mnen,
you cherish God Agr

O future scene of births and young life,

we loosen your bonds!

15. The expanse that lies between heaven and earth
| accept together with this your House.

The air it encloses | make a container

for wealth. | receive thus this House for her owner
16. Abounding in food, abounding in milk,

with firm foundation set on the earth,

receptacle of every nourishing thir
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do no harm, O House, to those who receive you.
17. Covered with thatch and clothed in straw,

the House, like night, gives rest for her inmates,
she stands firm-fixed, her broad feet planted

on the earth like an elephant cow's.

18. I untie, remove, your covering of reed.

That which Varuna has tightly closed,

let Mitra open again in the morning!

19. This House is founded on Worship, designed
and built by the wise.

May Indra and Agni, the immortals, protect this ideu
the abode of Soma.

20. One nest is placed upon a second, one container
laid upon another.

Within is born a mortal. From here

all things originate.

21. This House is constructed with two sides, viatlr,
with six, eight, or ten. In this Mistress dwelling

lies Agni like an unborn babe in the womb.

22. Facing you, O House, who are facing me,

| approach you peacefully:

sacred Fire and Water are within,

the main doors to Cosmic Order.

23. | bring here these waters free from disease,
destroyers of disease.

In this House, together with Fire immortal,

| take up my abode!

24. Do not bind us with fetters. May we find yoligint,
not a weighty, burden!

Whithersoever we will, O House,

we lead you, like a bride.

25. From the eastern direction | summon a blessing
to the glory of this House.

Praise to the Gods, the praiseworthy,

forever and ever!

26-31. From the southern direction,

from the western direction,

from the northern direction,

from the depths below,

from the heights above,

| summon a blessings

to the glory of this House.

Praise to the Gods, the praiseworthy,

forever and ever!

1. Loosen your bonds: the spells that are "bindthg"house are removed by this prayer.

2. Powerful word: vac, spell.
Cavern: bala (vala?) Reference to the myth relatmg Brhaspati broke open by a spell the rock et retaining the
waters.

5. Lady of the House: the personification of theid®(cf. v. 7.)
7. Goddess House: cf. AV Ill, 12, 5 (§ 1l 31).

8. Holy Word: brahman.
Net: akshu referring perhaps to a cloth coverirgdailing.

11. Highest Lord of creatures: parameshthi prajaphte is the Lord of the House as far as progsmgoncernec
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14. Lit. Agni is hidden in the center of the house.

15. This verse recited for the acceptance of thesédy the (new) owner. The house does not cavfsigalls but mainly of
the space contained within it and above it.

18. Varuna is the night, Mitra the day.

19. Founded on Worship: brahmana shalam nihitamhfan (prayer, sacred word, the sacred) is thefdurelation of the
house, and the wise, the inspired poets (kavi)ttareeal architects, i.e., those who know ritaneiz order, and cosmic
connections.

Indra and Agni: Indra protects from outside, Agiinfi within (possible interpretation).

20. Birth always takes place in an enclosed plackfieom there life is spread throughout the unigdkgshva).
21. The image is that of the house as a womanijpat bears in her womb Agni, who is as yet

22. Peacefully: ahimsatim. This verse underlinesittiportance of a peaceful intention in the one vghabout to occupy the
house by using the ahimsa to signify the resolvi@householder to keep all forms of violenceffam his house.

Sacred Fire and Water: Agni and apas.

Main doors prathama dvabh, lit. the first (and foosih) entrance. Here again the house is regardéiat abode of sacrifice,
which maintains rta, holy order.

Cosmic Order: rita.

23. Disease: yakshma, evil.

24. A house is often a burden. This prayer askstiieahouse may be of service to man (as a wonkow®her husband)
and not an encumbrance.

A Merchants Prayer

Panyakamah vanijah

33 We have already on several occasions warnedstgaitastrophic interpretations, that is, agamtstpreting with our
present-day categories situations that have emdrgedand are understandable only within the fraomvof altogether
different assumptions. We may remember that owipus text does not extol the principle of propegy a superficial
glance might suggest, nor does it uphold a modbbafgeois existence; similarly this present hymnat advocating sheer
egoism and antisocial attitudes. The fresh innoe@md naivete of this Merchant's Prayer bear wstnes only to its
authenticity but also to a world view altogethdfatient from the modern one, in the context of vahécich a prayer would
be less pure (though it is possible that more tr@modern merchant might regret his inability taypin these terms!).

However that may be, we have here a fine examplehat could be called the way of familiarity witto@ which is
common in many religions and which gives rise taremy abuses. Nevertheless it is at its best anottg of "religio,” that
is, of bridging the gap between an unapproachabih&ad and an abandoned Man. If God is to havemeagyical value
(which idea one can contest, obviously--but therhawge another problem altogether) he must be rigt'amailable” but
also approachable in our own "human" (and all tom&n) fashion. The following hymn is a fine speaineé this form of
religiousness.

Another remark may be not inappropriate, especfalifhose who, imbued with the idea of Man's diméiss, may find such
a prayer strange. Vedic Man does not considerctteation or the human order is basically wrongagliaally sinful. There
are certainly suffering and sin, but human lifaé suffused with tears. It is not thought to bemg to ask for one's own
success and material wealth, and one does ndifealeed of justifying such a prayer by adding tre will thus be
enabled to help one's neighbor better or to perfomore valuable social task. Vedic Man is simthan all this and most
certainly no hypocrite.

Panyakamah vanijah
AV I, 15

1. First, now, | call upon the Lol
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as merchant upon Merchant.

May he come and be our example!

May he drive away those that would harm us,
the robber and the wild beast!

May he, all-powerful, grant me riches!
2. Many are the paths of the Gods,
winding heavenward.

May they stream for me with favors,
bringing me milk and butter!

Thus in my business

may | succeed and accumulate treasure!
3. | offer this wood and this butter

in your honor, O Lord,

with a prayer for energy and strength.
These sacred words | now chant

with all my devotion,

to win by this hymn a hundredfold.

4. Please pardon, O Lord, our hardness,
our long travels for gain.

May we purchase and sell with profit!
May the barter of goods make us prosperous!
Good luck to our journeys!

Have regard, both Gods, to our offering.
5. My pile of gold for my trading,
seeking wealth through wealth,

may it ever increase and not dwindle!
By this offering to the Gods, O Lord,
check and frustrate

those who would spoil our profit.

6. The wealth which | use for trading,
seeking, O Gods,

wealth to accrue to my wealth--

in this may Indra, Prajapati,

Savitri, Soma,

and Agni grant me renown!

7. Toyou, O Lord, the Priest

Beloved of all men,

we bring our praise with reverence.
Keep watch over our children

and ourselves, we pray.

Guard both our lives and our cattle.

8. Thus, steadfast and firm as a horse,
we shall offer you praises,

Omniscient Lord, forever.

Replete with food and with riches,

being close to you always,

may we never suffer reverses!

Pagel3€ of 22¢

1. The dialogue and prayer are based on the idaaeftain give-and-take between kindred personREflil, 18, 1 (8§ VII

37), "as friend to friend."
Lord: Indra.

3. Cf. RV 1ll, 18, 3, which is identical, althougjiven in VII 37 in a different version.

Lord: Agni, also in w. 4;5; 7.

4. Cf. RV |, 31, 16, from which the beginning ofgtlverse is taken.

The two Gods are Indra and Agni. The merchant Agks's forgiveness for failing to perform the aguiita in foreign lands

6. Renown: ruci, splendor, e
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7. Beloved of all men: vaishvanara, invocation gnA

8. Omniscient Lord: jatavedas, Agni.
Increase of Wealth
Rayisamvardhana

34 After the merchant's prayer comes, quite ndjyrdle prayer for increase of wealth. This praigeor everyone, both
those who are engaged in trade and business asel Wi cultivate their fields. It is a morning peayappropriate for a tin
when men are looking forward to the new day, flihope and confidence. When the first rays of the §ppear and the
hour of sacrifice approaches, what will men reqfresh the Gods, if not the treasures of health,lihesnd, offspring?84
We should remember, however, that the word ragdiseveral times in this hymn, does not refer eskelily to material
wealth.85 The innocence and candor that are foengl las well as in many other hymns of this tygeive precisely from
the fact that human perfection and happiness arayalviewed from an integrated perspective, whiohmaces both
material and spiritual values in one indivisibleldrarmonious unity.

In this hymn all the Gods are addressed; all ansidered to be present and accessible to the vpershpetitions: Agni,
Indra, Soma, Varuna, Surya, Savitri, Brhaspati,shtia Vayu, Vata, Vishnu, Aryaman, Bhaga, even Sathand the
Goddesses, are invoked in turn. The prayer stattsam address to Agni, the most friendly of thed&aand concludes with
an invocation to the Sun, the giver of life, whagjously grants the new day.

Not only are the Gods besought to give abundantipat there may be a sufficiency, but they are edgjuested to giv
"over and above" so that the worshiper may shadepass on wealth in his turn (v. 5). The miserdisgpared. He is urged
not to resist the contagion of this liberal spappropriate to both Gods and Men (v. 8) and exiiegleven in the
magnitude of the expanses of heaven (v. 9), bberab give with a generous hand. In its simple r@adistic way this pray:
expresses Man's search for plenitude and the tiefini

Rayisamvardhana
AV I, 20

1. This is your appointed origin.

From here once born, you shine.
Knowing this, O Agni, arise

and cause our wealth to increase!

2. Be present, O Agni. Speak!

Turn hither, benevolent.

Enrich us, Lord of peoples.

You are the source of our treasure.

3. May Aryaman enrich us,

Bhaga and Brhaspati!

May Grace and all the Goddesses
confer upon me riches!

4. With our songs we worship king Soma
and Agni. May they assist us!

Aditya, Vishnu, Surya

and the Brahman-priest Brhaspati.

5. With your fires, O Agni,

you make strong our sacrifice and pra
Inspire us, O God, to share

and grant us wealth to give.

6. We call here on Indra and Vayu,
both of them easy of entreaty!

May the assembled people be friendly,
disposed to offer us gifts!

7. Indra, Aryaman, Brhaspati--

impel them to grant us gifts,

Vata, Vishnu, Sarasvati

and Savitri the powerfu
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8. Now, by an access of that vigor

that dwells in all beings of this universe,
we have come truly to BE!

May the wise urge the stingy to give,
and may he bestow on us riches

and numerous men of valor!

9. May the five directions of space,
those wide realms, yield to capacity!
May | obtain all the desires

and hopes of my mind and heart!

10. May | speak a word that wins cows!
Soar above me in splendor.

May Vayu surround us on all sides,
may Tvashtr grant me abundance!

1. Origin: yoni, womb.
Wealth: rayi.

2. Treasure: dhana.

3. Grace: sunrta
Riches: rayi again.

4. Aditya: Varuna.

5. Prayer: Brahman.
Share: datave, to give.

6. Assembled people: lit. all people in the gatiggrsamgati, assembly, meeting.

8. By an access of that vigor: vajasya prasavihdrstirring of power.
The stingy: lit. the one who does not want to give.

9. Desires and hopes: akutih, intentions. Cf. AAXX4, 2 (8 VII B f, Antiphon).

10. Word that wins cows: gosanim vacam, i.e., #ftduprayer, not a sterile utterance.

Splendor: varcas. The sun is addressed.
The Joy of Fearlessness
Abhaya

Pagel3€ of 22¢

35 Religion has often produced the fear of God kis@of trump card to help Man overcome his fefanature or his fear of
his fellowman. Fear is nevertheless one of the epitgl diseases of mankind. When the crude anditprérdread of nature
is overcome, other forms of fear creep into the &mimind and heart and, in spite of theologicalnlisions, the fear of God
is still fear. Modern Man may no longer fear natarésod, but he is not easily rid of the fear &f fallows nor of that most

insidious of all fears the fear that is a mixtufdear of oneself and fear of nothingness.

Over against this background the following hymn rbayconsidered a marvelous testimony as to how lking conscious
of his human condition, tries to overcome all typéfear and even the very dread of fear whichfsengparalyzes the best
intentions of mortal creatures. There is no haygsre fear, but there is no fearlessness withaitturage to pray to be rid
of any fear. In this hymn of the Atharva Veda thisralready present an assurance that the pragdrden answered.

Abhaya

AV VI, 40

1. Breathe on us fearlessness, Heaven and Earth!

By the Strength of Got
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by the Light of God,

may we be free from fear!

May the boundless atmosphere set us in fearledsness
May the offering of the seven Seers set us indésarless!
2. From the North and the South, the East and tastW
let the Light of God

direct on this village

sustenance, welfare, and ease.

May the Power of God grant us freedom from foes,
removing all fear, deflecting all wrath.

3. Below and above,

behind and before,

grant us freedom from enemies, O Power of God.

1. Strength of God Soma.
Light of God: Sauvitri.

2. Light of God: Savitri.

Power of God: Indra.

Light, Fearlessness, and Blessing
Jyotirabhayam svasti

36 This hymn brings to a climax the prayer of theceding one. There is fear of things, of the umkmoof nothingness, and
there is also the fear of fear, about which mogisychology has much to say.

This prayer expresses the confidence that thexenisle world of light and grace where all the shaslof fear are banned,
and that external obstacles in the way to happicasde overcome by taking refuge in the strenfitheoLord (v. 4). It s,
further, by making friends with the world at lartpat fear is overcome, for, if all beings becomefaends, fear simply
cannot arise.

This stress upon fearlessness as a human valapitdldmportance and a sign of personal self-zatilbn is maintained not
only in the field of martial courage but also, andinly, in the realm of human perfection. We rdadjnstance, in one
Upanishad:

"Certainly, Janaka, you have achieved fearlessness"

--said Yajnavalkya.

"May fearlessness be with you, Sir!"

--replied Janaka of Videha,86

while in another we find the vivid metaphor: "thether shore of fearlessness."87 That shore isdmeatich we only attain
when we practice and are surrounded by universaldship. "In the heavenly world there is no fe8."

Jyotirabhayam svasti
AV XIX, 15

1. From that which we fear, O Lord, make us featles
O bounteous One, assist us with your aid.

Drive far the malevolent, the foeman.

2. Indra, the generous giver, we invoke.

May we please all creatures, both two-legged andlegged!
Let not the armies of our foes overwhelm us!
Destroy all evil spirits!

3. Indra is the Savior who kills the Demon,

our longed-for protector, coming from afar.

May he defend us from the farthest point,

from the middle, from behind, and from before!

4. Lead us to a wide world, O wise one, t

o heavenly light, fearlessness, and bless

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page14cC of 22&

Strong are your arms, O powerful Lord.
We resort to your infinite refuge.

5. May the atmosphere we breathe
breathe fearlessness into us:
fearlessness on earth

and fearlessness in heaven!

May fearlessness guard us

behind and before!

May fearlessness surround us
above and below!

6. May we be without fear

of friend and foe!

May we be without fear

of the known and the unknown!
May we be without fear

by night and by day!

Let all the world be my friend!

1. From that which we fear. . . :yata Indra bhaylaen@to no abhayam krdhi.
Lord: Indra, also in v. 4.

2. Evil spirits: druh.
3. Demon: Vrtra.

4. Blessing: svasti, grace, well-being
Infinite refuge: sharana brhanta, vast shelter.

6. Let all the world . . . : lit. may all the regi® become my friends.
Prayer for Happiness
Svastyayana

37 Here is a selection, taken from three of theagedf certain short texts that articulate wellliiferent ways the intense
desire of Man for happiness, long life, wealth,gmerity, offspring, and good health. One is strmcéll these prayers by
their underlying confidence and overall convicttbat happiness is the normal human condition aedlitiy and right of
every Man. The normal human situation is here pged as one of peace and happiness, and the abraso@e of war and
suffering. Man is not weary and yet he knows thigtheut the favor of the Gods he cannot accomplishdsk or overcome
the many obstacles and perils of human existenge.dDthe texts (AV VII, 69) links up the entireiverse with human
happiness, requesting each element of the cosniod, sun, and so on, to be a conveyor of happidissan joy is not the
well-being of the "highest" part of our being, not "pea¢ the soul,” but human "wholeness" which inckitedily health a
well as psychic poise. The next prayer from theafith Veda (AV XIX, 60) expresses this feeling ie thost concrete
manner: physical wholeness is linked with spirifo@huty. The last passage, from the Yajur Vedaessps the deep
conviction that the source of every value lies ioafly not in Men, but in the divine world; and ththe Gods are not jealous
of their treasures, but are on the contrary readyansmit to Men all that they possess. Aftertalty are devas and not
asuras precisely because they are friends of Mémantheir enemies.

Svastyayana
RV, 89, 2; 5

i) 2. May the righteous Gods gladden our hearts

with the warmth of their love.

May the grace of the Gods encompass us;

their friendship we seek.

May the Gods grant us life that we may live!

5. We invoke him, the Lord of what moves and whates not,
the inspirer of our thoughts. May he come to odt ai

May this our divine Protector and Gua
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the unfailing one, cause our wealth to increase,
that we may long flourish!
RV VI 47,11

i) God the Rescuer,

God the Savior,

almighty, whom always we joyfully adore,
powerful God,

invoked by all men,

may he, the bounteous, grant us his blessings!
RV VI, 100, 4

iii) God bestrode the earth, being desirous
to give it to man for a home to dwell in.
In him the landless find their safety.

This great God has bequeathed them this whole witl.

RV X, 4,1

iv) For you is my offering, to you | will pray,

to you who are worthy of homage and worship.
You, O God, are a spring in the desert

for the man who is thirsty for you, O everliving.
RV X, 25,1

V) Instill in us a wholesome, happy mind

with goodwill and understanding. Then shall we ever
delight in your friendship like cows who gladly ogje

in meadows green. This is my joyful message.

AV 1, 31,4

vi) Blessing and joy to our mother and father!
Joy to cattle, to beasts, and to men!

May all well-being and graces be ours!

Long may we see the sun!

AV VII, 69

vii) May the wind blow us joy,

may the sun shine down joy on us,

may our days pass with joy,

may the night be a gift of joyful peace!
May the dawn bring us joy at its coming!
AV XIX, 60, 1-2

viii) May my voice remain strong,

my breath unfaltering,

my sight and my hearing acute!

May my hair not turn gray

nor my teeth become blackened,

may my arms not grow feeble and slack!
May my thighs remain sturdy,

my legs swift to go,

my feet neither stumble nor flag!

May my limbs remain whole,

each performing its function,

may my soul remain ever unconquered!
AV XIX, 67

ix) For a hundred autumns may we see,
for a hundred autumns may we li

file://G:\geniuscode\library\spiritual library\Rgda.htn

Pagel41 of 22&

07/08/0¢



RgVed: Pagel4z of 22&

for a hundred autumns may we know,

for a hundred autumns may we rise,

for a hundred autumns may we flourish,
for a hundred autumns may we be,

for a hundred autumns may we become,
--and even more than a hundred autumns!
YV XIX, 9

X) You are Energy, give me energy;
you are Courage, give me coura
you are Strength, give me strenc
you are Vigor, give me vigo

you are Zeal, give me zei

you are Victory, give me victon

YV XXI, 5

xi) Aditi, mighty Mother of just rulers

and queen of those who follow Eternal Order,
great ruler with a far-extending sway,
untouched by time, protectress, gracious guide,
to you we cry.

Texts i) - v) contain references to different Gad<ollows:
i) 2. Vishvedevah (All-Gods).

5. Pushan .

ii) Indra.

i) Vishnu.

iv) Agni.

v) Soma (cf. RV X, 20,1).

vi) Blessing and joy: svasti, happiness, prosperity
Graces: suvidatra, good gifts.

vii) May the night be a gift: lit. may the nightibg us joy, joyful peace, blessing (sham).

X) The concepts are: tejas, virya, bala, urjas,ynaand sahas.
May Peace Bring Peace!
Shanti

38 Man may possess everything: health, wealth, aifi children, knowledge and skill, power and gldmyt still he can be
the most miserable creature if he is lacking tlitof the Gods which does not depend on any agfiferand on which all
other gifts depend if they are to be real blessfog#lan: peace. Human fullness is incomplete withmeace, whereas even
the one who lacks everything else can still haxacpavithin himself and peace with all beings, whitfact constitutes
happiness. The Vedas were deeply aware of thisharsdof the constant necessity to invoke peace aliitithe power of the
mantra.

The shanti mantra or invocation of peace is anntsdaitterance at any beginning, and especialthatend of a sacred
action or of the recitation of a sacred text. Ham @ holy word be uttered or heard unless thguease in heaven, on earth,
and in the human heart? The discord and dissonamtles universe and among Men have first to béfipdcbefore any

real, that is, sacred, act can take place. Herna agafind a process of the anthropocosmic intévacfThere can be no pez
in the human heart if there is no peace on eautfh conversely, there can be no earthly peacesiktis discord in Man's
inner being. The one affects the other and, asémee time, both interact with the world of the Givdthe same kind ¢
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Man is the powerful mediator, because he alonagsiole of uttering this prayer for peace. He evamesl(in our second

short text) to wish peace to Brahman! God is ndg anand through prayer--He is Prayer.

Peace and the shanti mantra--must be at the begiamid end of everything. Nothing is achieved higmnal discord or
internal unrest, and nothing is accomplished invtbed or in human life unless it is grounded irape. For this Man needs
the collaboration of all the Gods: to establishgaeia heaven, in the atmosphere and on earth.iF ti® meaning of the

threefold wish: shantih shantih shantih!

Shanti
AV XIX, 9

i) 1. Peaceful be heaven, peaceful the earth,
peaceful the broad space between.
Peaceful for us be the running waters,
peaceful the plants and herbs!

2. Peaceful to us be the signs of the future,
peaceful what is done and undone,

peaceful to us be what is and what will be.
May all to us be gracious!

3. This supreme Goddess, Word, inspired by Brahman,

by which the awe-inspiring is created,

through her to us be peace!

4. This supreme Spirit, inspired by Brahman,

by which the awe-inspiring is created,

through it to us be peace!

5. These five sense organs, with the mind as b, si
within my heatrt, inspired by Brahman,

by which the awe-inspiring is created,

through them to us be peace!

6. Gracious be Mitra. gracious Varuna,

gracious Vishnu and Prajapati,

gracious to us be Indra and Brhaspati,

gracious to us Aryaman.

7. Gracious be Mitra, gracious Varuna,

gracious be Vivasvant and Death,

gracious the calamities of earth and atmosphere,
gracious the wandering planets.

8. Gracious to us be the trembling earth,

when struck by the fiery meteor.

Gracious be the cows yielding red milk,

gracious be the earth receding.

9. Gracious be the constellations struck by thesoret
gracious incantations and all magic!

Gracious to us be buried charms,

the meteors and plagues that afflict us.

10. Gracious to us be the stars and the moon,
gracious the sun and Rahu,

gracious be Death with his banner of smoke,
gracious the powerful Rudras.

11. Gracious be the Rudras, gracious the Vasus,
gracious the Adityas and Agnis,

gracious to us be the god-like sages,

gracious all the Gods and Brhaspati.

12. Brahman, Prajapati, Dhatr, the worlds,

the Vedas, the Seven Sages, and the fires,
prepare for me a blessed pe
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May Indra be my refuge,

may Brahman be my refuge,

may all the Gods be my refuge!

May the Gods united be my refuge!

13. May whatever appeasements there are in the worl
known by the Seven Sages,

may they all be gracious to me!

May peace be with me!

May fearlessness be with me

14. Peace be to earth and to airy spaces!

Peace be to heaven, peace to the waters,

peace to the plants and peace to the trees!

May all the Gods grant to me peace!

By this invocation of peace may peace be diffused!
By this invocation of peace may peace bring peace!
With this peace the dreadful | now appease,

with this peace the cruel | now appease.

with this peace all evil | now appease,

so that peace may prevail, happiness prevail!

May everything for us be peaceful!

YV XXXVI, 17

ii) To the heavens be peace, to the sky and tth,ear
to the waters be peace, to plants and all trees,

to the Gods be peace, to Brahman be peace,

to all men be peace, again and again

--peace also to me!

i) 1. Peaceful: shanta.

2. Signs of the future: purvarupani. tokens of glsito come
Gracious: sham (throughout).

3. Supreme Goddess, Word: parameshthini vagdevi.
The awe-inspiring: ghora, the terrible

4. Supreme Spirit;.parameshthi nam mano, the highiel
5. Here manas is one of the indriyas.

7. Vivasvant is the father of Yama (death); cf § Mtroduction.
Death: antaka, lit, the ender.
Calamities: utpatah, events. All the dangers ofuthigerse are being appeased.

8. Red milk: lohita kshirah, probably blood, refegto sick cows.

10. Rahu is the demon who swallows the moon.
Rudras: the sons of Rudra, the Maruts(Storm--Gods).

12. Blessed path: svastyayana, happy way.
Refuge: sharma, protection.

13. Appeasements: shantani.
Happiness: shiva, grace, benevolence. The "dréaglkitls to peace (shanta), the "cruel” to shiva.

i) Most of this same hymn YV XXXVl is given in 81110.
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Part |1l - Blossoming and Fullness

x

PART Il BLOSSOMING AND

FULLNESS

The awakening of human consciousness is not oelgltiief marvel of creation; it is also the mosniatable adventure of
Man and, as far as Man himself is capable of gatheof God also, for the Lord is not a solitaryrdoWhatever
Upanishadic or esoteric theology we may propouraiablim, it is only within this cosmic adventureatiGod appears and
acts as God.

Part Il unfolds a panorama of a marvelously brbadzon. In relation to the total Vedic world vigixculminates in the
lofty conception of sacrifice and finally preseritsthe third section, the concept of renunciatibiaf most striking
anticlimax of the human condition. The first sent@mnstitutes from start to finish an extraordinayynn to Light, here no
longer viewed as an exclusive possession of Ga@s something purely external which is the souraefiécted light in
Man, but as an all-embracing and all-penetratirgiuthat illumines the whole of reality from withand without. This
Light is first and foremost a feature of the heayavorld, but this same cosmic splendor is to henfib also, in an immedia
fashion, in Man. In a word, Man discovers his ovengonal, divine, and, of course, human dignity.

Now, dignity involves responsibility and awaren€Hsis is at the heart of Part 11l and it finds eagsion in the centr:
section on sacrifice. Man discovers himself as Mamather as fully Man, as a center of the cosifedew with the Gods,
and partner of God himself. Between the two pofaegality Man discovers a link, an unbreakabletreltg and the burden
this consciousness leads him to discover not drdyldws of sacrifice, but also its nature. Mandmg to lose his own life i
the experiment, for the discovery that he too islGbat he may enter into the mystery of realitgt, lny an epistemic act of
his mind, but by an existential and total involvernef his being, is going to consume him in theyime of the sacrifice
that he himself discovers and prepares. All hedmis to throw himself fully into this adventuredameedless of all else,
trust that the experiment will succeed. The one efm@rges will not, of course, be the innocent iittligl of the beginning,
but the risen person, the purusottama, a new bg&img.fullness is a plenitude that cannot be enasspd by human nature
or by any individualistic embrace.

The third section brings us again to the realizatibthe exigencies and difficulties of the pattay have not even tried, so
difficult is any full experience of humanness; athkave gone mad or gone astray and divinized thlews ensnaring
themselves inextricably in a net of their own idaad falling ultimately and irretrievably into th&wn trap. Yet others ha
advanced a long way, and they beckon to us arttetavhole human race. "The path is dark," in theds@f the Rig Veda,1
but it leads to the goal.

Part Ill gives us a balanced and mature pictuth@fvorld view disclosed in the Vedic Revelatidrisicertainly optimistic
and life-embracing. It is, without doubt, centegdMan and is thus, in a sense, humanistic; batishbnly one facet of the
whole. This sense of life and fullness is the canmnt and the result of the other facet, that fofe&nd asceticism.
Moreover, the dynamism of the world does not prddeeway of uncritical progress or deterministiqgpimvement. Freedo
acquires a new seriousness, and liberation a di@asgect. Rita, the cosmic order that inspirestiergy of the sacrificial
act, is at the root of everything. This cosmic ord@wever, is not established once and for alirétvs by means of the ve
energy it accumulates; it formulates its own pksit were. Man, becoming aware of this, is theunloioto create by his ow
freedom a more perfect freedom in the world.

A. RADIANCE AND COSMIC

REFULGENCE
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Tejas

Diffusing glory with your rays,

you have scaled the shining realm of heg
By you are supported all things that are,
O God All-Creator, essence all-divine.
RV X, 170, 4

The texts of this section illustrate a basic insigfithe whole Vedic Revelation: the "lightsome'acacter of reality, in all tt
meanings of that adjective--a concept that latecsjations have developed by stressing here omg, ploere another.
Reality is suffused with light; it is in fact liglstystallized from the actual luminous source ghti It is for this reason that
the light within recognizes and "sees" the lighthout, and vice versa. The light without is asibecause it comes from a
luminous core which spills over, as it were, inétain beings.

Reality is lightsome, that is, radiant and bealtifine world is not a mistake of the Gods or awoweof the Creator. Nature is
beautiful and human life is glorious. Its concréétails are stupendous in scope and the overall isisimply too enormous
to be encompassed by Man. He stands in awe andataimj infused with love and joy as he sees thatniverse is so
marvelous a reality, surpassing all dreams. Yetnaelreams are marvelous, though they portray opbl@image of reality.
Dreams do not invent reality; they just mirroritit,a way that is fainter, obviously, than the anggi It is understandable that
the thirst to see the original is so vivid and lvghroughout all the Vedas.

Reality is lightsome, that is, light and gracefiiie earth, if truly viewed, is not a place for ®dg. Tragedy is only an
invention of human pride when the individual tak@sself and his position in the world too serioushn the other hand,
life might degenerate into comedy were it not fog fact that the suffering of Man is too intens@domit us to belittle it.
The Vedic Revelation here brings us a messageisé md gracefulness. It tells us that realityasponderous, that it is
lila, a play, an adventure with no ulterior aimsgoals outside the range of the game itself. Inddésl game has many rules
and not everybody knows them. In this game thezeewil, suffering, and error, but all are parthud play. Moreover, the
play, the lightsome character of reality, wouldmbisunderstood if this dimension were to be sevé@d what really make
a play a play, namely, its feature of gratuitygodce. Nothing is done from either obligation ocessity. There is this one
advantage in the experience of contingency: thevieaige that all is contingent, including the rutédehavior of the
contingent beings. To speak of contingency and theshackle contingent beings with laws of necgssitlisastrous,
according to the Vedic Revelation. The world ihtgpme, because it is grace, a product of gracenandf necessity.

Reality is lightsome, that is, lighthearted, gayl aimble. Joy is not an exotic foreign plant. Chltmess belongs to the ve

nature of things. Once we pierce the darknesseo$tinface we discover, as one text says, a spaiktie a wheel of fire, the
color of the sun, full of vigor and power.2 Lightipades everything and makes everything light agflj. One has only to

see.

Whatever one may say regarding the love of the enigats shown by the Gods3 or the attraction ofotbecure to later
Indian tradition, this section bears witness toaltgervading luminosity of the Vedic Revelatidthe metaphor of the eye
and the symbol of light are here to the fore. Esainsequent elaborations will retain throughout ptetas of vision, and
speak of drishti darshana, and the like. The Mediteean luminosity of Greece and of the best oftéfadradition is a
luminosity of the sea; it is blue and green. Thaihosity of the Vedic tradition is both an earthiyninosity of the
mountains and plains with their colors of white getlow, and a heavenly luminosity of the sky witthcolors of light blue
and gold.

Reality is lightsome; that is, it le light, it contains light, but to the discergieye it is not simply light, but also lightson
Indeed, once suffused with light, one may no lorigeable to distinguish whether the light thatmilnes the whole comes
from without or from within. The effects are thevsa A body is equally full of light whether the higis "received," like that
of the moon, or whether the light is self-deriviékk that of the sun. If the moon were to comeisidhtly near to the sun,
would it not become as bright as the sun? If tieattre reaches the source of light, will it notdyae not only illumined, bi
light itself? If the whole cosmos returns to itsiste, it will not merely be like the moon but likameteorite falling into the
sun: it will no longer be distinguishable from then, but will be a part of it.

a) Divine Splendor
Shri

Reality, as we have been saying, is wholly compaddidht, and this statement should not be takenaty figuratively.
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Light shines everywhere, because everything thiatrizade of light. Light is being. Where there &ldess there is no light
and there is no being. Furthermore, to make andistin between light and things that are compoddigfat is an abstractio
of the mind somewhat foreign to the Vedas. The modesmological concept of a light as being a ptglddody emitting
beams that are radiant but do not themselves actiaistitute "light" weakens the symbol of lighst @sualized by the
Vedas. For the Vedas, wherever there is the litit@sun, there is the sun. The sun is not onthénsky "up there" nor is
only on the earth "down here." In other words, praescendence is a contradiction in terms, asiglgore immanence.
Immanence and transcendence are intrinsically leteek and are possible only when held togetherutuai tension. God is
as little "up there" as he is just "down here."

The importance of light may be appreciated betteewwe reflect upon the fact that Shri has usuadlgn translated as
beauty when it really means brilliance, the imgiima being that anything radiant is beautiful. Shrifact, may also be
rendered as "prominent” or "important,” inasmucit aglicates the eye-catching quality of radiar8Bri is glory and glory
is the reciprocal exchange between Men and Gods.

When it is said that light is "the power of prodiea“4 or that Surya, the Sun, is "the living piiple [atman] of
everything,"5 the former statement should not b#eustood in a causal sense or the latter in a patihisense. Both
suggest that Light cannot be located or pinpoiated "thing" but that it is rather the internalisture of reality itself.

The Vedas express these insights by simply extptle splendor of the Gods, the glory of the divifiais is observable in
all seven texts of this subsection: both in the hgiio Surya, Savitri, and Agni, who together cduatdi"the light of the
Gods,"6 and also in the less personified theoldgdyight as the inner Self and the power of Brahnidie formless is the
real; it is Brahman; it is Light," says one Uparidly and another affirms that it is the same thiaies within the person."8
Furthermore, this light has no need of the cosmgitharies in order to shine:9

That splendor which is from the sun, which illurréne

this whole world,

which is in the moon and in fire--know that splendo

as also mine. 10

This universal symbol of Light is surely one of thest symbols Man has found to express the deliatnce that almost i
cultures have tried to maintain, with varying siss;ébetween a merely this-worldly or atheisticadie and a totally
otherworldly or transcendent attitude. There massdme link between the world of Men and the woflthe Gods,
between the material and the spiritual, the immtaad the transcendent. If this link is of a subt#h nature, pantheism is
unavoidable. If the link is exclusively epistemas, Indian and many other scholasticisms tend tovgfthe reality of this
world will ultimately vanish. The symbol of Lightaids these two pitfalls by allowing for a speciicaring in its nature by
both worlds or even by the "three worlds."

This is the supreme light spoken of in the Rig Miedand in the Brahmanas;12 it is mentioned algthenChandogya
Upanishad13 and in the well-known prayer of thénBdiaranyaka Upanishad: "Lead me from darknesghd!'liL4 It is also
the refulgent light of the golden vessel statioimethe dwelling place of the Divine: "The impregtabtronghold of the
Gods has eight circles and nine gates. It contigslden vessel, turned toward heaven and suffughdight."15 This light
is neither exclusively divine nor exclusively humaeither merely material nor merely spiritual,ther from this side only
nor from the other. It is precisely this fact tHlitks the two shores.” This light is cosmic as h&s transcosmic.

The Joy of Every Single Eye
Sham no bhava cakshasa

1 If we conceive of Surya as a Galilean body oreavtdnian star (though Newton still believed thagels directed the
movements of the heavenly bodies) we shall not ataled this magnificent prayer for Light and to lfigThis chant is
uttered from two perspectives: that of distancenftbe cosmos, so that Man can take the initiativasking for favors, and
that of harmony with and participation in the cosifor Man is aware that he himself fits harmonigusto the complex
pattern of the universe. It is both a cosmic apésonal prayer because Surya is also both mattesarit, physical and
divine, the sun and the light, exterior and interlduman happiness, the hymn suggests, is not gixely psychological or
exclusively physiological well-being; it is a matteeither of pure subjectivity nor of sheer objeityi. It is, rather, the result
of a complete harmony in which the parts are rezterd in an egalitarian way, as if all sparks afidpdrad the same
ontological density. This prayer does not ask faaales or for privileges; it asks for the realimat active and passive, of
true universal harmony. It recognizes that thesuh a thing as physical law, but that there @ @ther factors involved
in the operation of the universe which are opean even solicit human entreaty.

The whole hymn is pervaded by a parallelism betwherspiritual and the material; it expresses loatensions at the sar
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time so that we discover their radical unity. Suty@ sun, dispels tamas (the forces of darknkssnertia of matter) and
jyotis, his light, banishes spiritual gloom, anifédue sun's rays arouse the whole universe andvao&eéd particularly tc
remove sorrow and distress.

Surya is not only the sun; he is also light andmtarand life. He is time, for he measures all mosethand all dynamism
depends upon him.16 Surya is called vishvakarmaall-€reator," but he himself has been createslf&ther is Dyu, the
heaven (v. 1). The Gods place him beyond the ot8amhile as a manifestation of Agni he stands iavea.19 He shines
for Men and Gods alike.20 He is the eye of the Grdall creatures depend on him.22 He is one oftlest powerful
theandric symbols, for, though not the supreme gadhhe shares fully in both worlds and combindsnmself all spheres
of reality. Among the Gods he is the priest.23

Sham no bhava cakshasa
RV X, 37

1. Homage to the Eye of Mitra and Varuna!

To the mighty God offer this worship

to the farseeing emblem, born of the Gods.

Sing praise to the Sun, the offspring of Heaven.

2. May this word of Truth guard me on all sides,
while earth and heaven and days endure.

To its rest goes all else that moves, but never

do the waters cease flowing or the sun rising.

3. From ancient days no godless man

obstructs your path when you drive the winged sorsé
Your one dark side is turned eastward; with thenth
the light-filled side, you arise, O Sun.

4. By your light, O Sun, which scatters gloom,

by your rays which arouse the whole creation,
dispel from our hearts all languor, all neglect

of worship, all grief and evil dreams.

5. Sent forth as an envoy upon your course,

you superintend each creature's welf

rising with calm unvarying. May the Gods

grant us to achieve our goal today!

6. This prayer of ours may Heaven and Earth,

the Waters, Indra, and the Maruts heed!

May we never be deprived of the Sun's shining,
may we attain old age in happiness!

7. Keen of mind and keen of sight,

free from sickness, free from sin,

rich in children, may we see you rise

as a friend, O Sun, till a long life's end!

8. O farseeing Sun, the bearer of Light,

the joy of every single eye,

may we live to see your glorious radiance

flooding in as you ascend on high!

9. You shine, all living things emerge.

You disappear, they go to rest.

Recognizing our innocence, O golden-haired Sun,
arise; let each day be better than the last.

10. Bless us by your gaze, your brightness andrghin
Bless us in cold and in heat. O Sun,

grant us blessings at home and, when we are trayeli
bestow upon us your wonderful treasure.

11. Protect both our species, two-legged and feggéd.
Both food and water for their needs supply.

May they with us increase in stature and strength.
Save us from hurt all our days, O Pow
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12. Whatever grave offense we have committed aggms
by our tongue, O God, or by carelessness of mind,

lay the burden of this sin on the one who plang evi

on him, O Vasus, who wishes us ill.

1. Worship: Rita, sacrifice and also song, speech.
Emblem: ketu, sign, banner, often used for the sun.

2. Word of Truth: satyokti.

3. Godless man: adeva, "Ungott" (Geldner).
Obstructs: ni-vas-, obscure verb.
Sun-horse: Etasha.

4. Light: jyotis.
Languor: an-ira, want of vigor, loss of spirit.
Neglect of worship: e-ahuti, nonsacrifice, i.e., lack of offerings, desion.

5. With calm unvarying: a-helayat, without exciterhevithout causing anger; svadha anu, spontangouglingly,
according to wont.

7. Keen of mind and keen of sight: lit. good thimdkiand good seeing, sumanas, sucakshas.

11. O Powers: devah.
The Supreme Light
Jyotir uttamam

2 There is no doubt that Surya means the sun, ththegword is applied in the first place to theverdy sphere described
by the solar star and not to that solar star it&if there is more doubt as to what "sun" realgans. Whereas for the poets,
for instance, Savitri appears to be connected thighsun but in no way identified with it, and whesether minor solar
deities, such as Bhaga, Aryaman, Pushan, and semesent certain of the functions of the suny&uindoubtedly refers
the whole complex reality that Vedic Man discerimethe sun.

A red bird he now

has entered the womb

of the primeval Father.24

He appears in a chariot drawn by one or more steebday mares. His rays are described as "sevesesidrhis "mares" are
called "the daughters of his chariot." He is omegant:

Surya has pervaded air and earth and heaven.
He is the soul of all that moves and moves not.25
His radiance is hymned tirelessly; his shininghia sky is worshiped as the apotheosis of AgniSthered Fire.26

His appearance at dawn is majestic and the Rig ¥adeeeds in conveying the solemnity in which Merimals, plants,
and the whole earth are enthralled. It is he whoelaims the hour of the ritual sacrifice and theuraption of human
activity:

All radiant from the bosom of the Morning,

Surya, delight of singers, now ascends.

Brilliant, farsighted, he rises in the heavens.

His end is far, he hastens on, light-giving.

Inspired by him, men go about their business,
accomplishing their tasks whatever they may be.27
His light and warmth impart life to all beings:

At all times may we be of daring courage
and witness always the rising of the sun.28
Hymn I, 50 of the Rig Veda starts with a descriptad the progressive emergence of the Light "wlkisbws all living
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things" (v. 1). At his approach the stars and ngjbal away like thieves (v. 2); rays of warm lightne upon mortal men (v.
3); then, having displayed the glory of his light.(4 sqg), he mounts in his chariot drawn by higesebright mares (vv. 8
sq). The last stanza eulogizes Surya as the G&bad$ and the expression of the Supreme Light.

We may pause here for a moment. Man until veryrretimes had only two sources of light: the heaydrddies--the Sun
and the Moon with the Stars--and Fire. Or shoulchetesay rather that Light manifested itself in twhifferent ways, a
heavenly way and an earthly way? Without thesesmwrces of light eternal darkness would cover dréhgland Man also).
In the dark we may well be quiet and not moving; static predominates, but without movement lifelldsoon stifle. Now
light was of two kinds: a cold one representedHgyrhoon (the stars being negligible for, thougly e certainly "visible,"
they do not permit vision; i.e., they do not enahblen to see) and a hot one embodied in the twoaimedtal symbols of
light: Sun and Fire. Man knew that Light was fun@stally Sun and Fire, but he had the blessed igrweraf not
"understanding" sun and fire as merely a processidization or a "loss of electrons" or as a siengbmbustion. He knew a
great deal about the nature of light, even if lierdit know that light manifests itself only in &r @ certain wavelength. In
any event, Vedic Man knew that light is one of thfisndamental terms that are not exhausted byatimnal or emotional,
material or spiritual, approach. The word expressany things simultaneously precisely becausedsdmt stand for a
"thing." One of the symbols of Light is the Suniarprder to convey the Vedic meaning of this espien, we could reverse
it and say that one of the symbols of the Sunght.iwe may recall that by symbol we do not underdta merely episten
sign, that is, a kind of arrow for our mind poirgitoward something else, this latter being thel"rié@ng.29 A symbol is th
thing itself as it manifests itself; it is the pmpmppearance of the thing itself, not an artifidiaguise but its proper ontic
garb. The symbol is not a sign of another thingibtiie very expression of the thing; the symbwalagls symbolizes itself as
symbolized. In this sense Sun and Light are syrobit}yi connected.

Agni is Light; Light is the Sun. Praise!

This is the Evening.

The Sun is Light; Light is Agni. Praise!

This is the Morning.30

A glimpse of this vision unifying, though not cosfd is given in the hymn.

Jyotir uttamam
RV 1, 50

1. His shining beams now introduce

the God who knows all living things,

that all may see the Sun.

2. Accompanying the somber Night,

the stars, like thieves, now steal away

at the all-seeing Sun's approach.

3. His herald rays are seen from far,
shining on the homes of men like tongues
of fire that burn and blaze.

4. Swift and beautiful are you,

O Sun, maker of the Light, who illumines
all the radiant sky.

5. You shine upon the host of Gods

and likewise on the race of men, that all
may see the heavenly Light.

6. With this your Eye, O pure Varuna,

you keep strict watch upon the m

who moves among the peoples.

7. You steer your path across the sky,

O Sun, across the realms of space.
measuring the days by means of your shining,
observing all that comes to birth.

8. Seven bay mares drawing your chariot
conduct you, O far-seeing God,

Surya of the flaming hair.

9. The Sun has harnessed his seven mares,
the shining daughters of his chari
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He advances driving his well-trained team.
10. Gazing be dark we reach

the supreme Light and attain the Sun,

the God of Gods, the Light.

1. Sun: Surya.

4. Maker of the Light: jyotish-krt.

7. Shining: aktu, can also mean night.

8. Seven bay mares: symbolizing the seven rayiseo$tin, sometimes the seven poetic meters.
10. Supreme Light: jyotir uttamam, highest Light. CU 1l 17, 7 (§ Il 6). Cf. also AV VI, 53, 7.

11-13. Omitted.
The Dispeller of Darkness
Tamase viprce

3 Light and Darkness are correlated. Surya shindsoth Men and Gods, as we have already seen.3luhiénes the whols
world,32 and he sees what is happening in theesuatiiverse.33 Moreover, he performs the functiosufusing everything
with light precisely because he dispels darknesd84, in fact, "the God who rolled up darkneks k skin,"35 and he
triumphs over "things unseen" and evil spirits.36 kys push down the darkness beneath the waterge are going to
read.

In the following hymn this process is describe@ imagnificently simple way in the form of a morniswng. Every morning
the world reminds us that the light has power terosme darkness in a way no less mysterious tleawaly in which the
sun, though unsupported, does not fall down intoatilyss which is a marvel, even if we think we kribe/"laws" by which
the heavenly bodies cohere.

An important point to stress here is the absen@ngftendency toward dualism. Light and Darknessat on the same
plane; they are not two forces of equal strengttworparallel principles governing the world. Tangias., darkness and the
forces of evil) exists and is powerful enough teegiis a realistic picture of the world's situatibat it is not to be compared
with the radiance of Light, with the power of thenSwith the healing forces of Surya.37 To putatgzoxically but with
rigorous logic: it is precisely by their not receig the light that evil and darkness are vanquisHatiey were to receive the
light they would swallow it and convert it into #aess; their refusal is their defeat. The DispeaifeDarkness is stronger.
Light is here not only the antagonist of Darknéisis; its other side. Let us not forget that Lightlark and that it becomes
luminous only when it illumines (things, objectéJhat we see is only the outer or upper side. Lajvays shines out of
Darkness; otherwise it would not shine.38

Tamase viprce
RV 1V, 13

1. Fire has gazed benignly

on the shining wealth-giving Dawn.

Come, Spirits, to your worshipers' dwellings.
The Sun rises in splendor!

2-3. The Sun-God extends far his radiance,
unfurling his flag in the sky,

like a strong man bent on spoil.

The higher Gods ply their course.

Masters of unchallenged domains,

they send forth the Sun on his way

with never-failing precision.

The Sun, dispeller of darkness,

whose eye contemplates all thin
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is borne onward by seven shining mares.

4-5. His mighty steeds advance
inexorably, like a spider's web,
rending the night's dark robe.
The rays of the Sun, quivering,
push down beneath the waters
the darkness, like a heavy hide.
How strange the Sun! Untethered,
unsupported, he hangs in space.
What inner power propels him?
Who can observe it? He guards
heaven's vault, the sky's pillar.

1. Fire: Agni.
Spirits: Ashvins.
Sun: Surya throughout.

2-3. Sun-God: Savitri.

The higher Gods: Varuna and Mitra.
The Mediator

Agnim ile purohitam

4 Agni is, along with Indra, the God most frequgmilentioned in the Rig Veda (over two hundred hyaresdedicated to
him); he represents in fact one of the cornerstofnése Vedic world structure.39 He is one of thestncomprehensive
symbols of the Reality that is all-encompassinghefDivine, we might say, if by this word we unstand not only an
abstract Absolute but also a Relative, insofahasléatter is the Relative of and to the Absolutdith by this very fact
ceases to be ab-solutus, i.e., unrelated). Agmesgmts, in point of fact, the theanthropocosnaingcendental dimension of
all that is. No other symbol has this richness thiglunderlying unity.40 No wonder that most of theories about the
Vedic theophanies are at a loss when they seetmbpartmentalize Agni and to docket him in one ef tieat and clear-cut
divisions of the Vedic pantheon. Agni, like lifevgig warmth, is spread everywhere.41

Agni is, first of all, a divine epiphany; he is &k of the Gods,42 a kind of minister plenipotentiaf the Gods,43 an envoy
both among the Gods44 and between them and Mem;#bthe priest of the Gods,46 their tongue,47thadpokesman to
them on behalf of Men. Even more, he gives immitytad the Gods,48 is superior in wisdom to the,Asgives them
strength,50 and "encompasses" them.51 Indeedhealbbds worship him,52 for he sets a watch ovanffeand commands
them54. Nor is this all: he is the wise one amdmgGods,55 God among the Gods, first in rank,56 it of the Gods,57
their Father and their son.58 In one place hetisadlg called the "Father of his father."59

At the same time Agni's relationship with the Galambivalent: the Gods beget him,60 create himi8him on earth
among Men as their friend;62 they appoint him dsref63 and make him strong.64 He in his turn es/the Gods to the
place of sacrifice and worships them,65 intercédedlen, and asks for the favor of the Gods,66 vehgsod friend he is
said to be.67 In short, Agni is the divine priesthd sacrificial agent, bringing into existencewtmle of reality.68.

In the second place, Agni has a clearly terresthiaracter. "We pay homage to Agni, who dwelldhim¢arth," says one
Upanishad.69 He is a cosmic power. He is the Rigas earthly, "the navel of the earth,"70 theitfaf the womb of the
world;"71 he makes the sun rise in the sky;72 he fact the sun itself;73 he is the seed of altj¥@lleader of the world,75
the lord of the earth,76 which he even eats,77rfegating everything.78 He is at the same time tleg'in the waters,"79
and yet their child,80 for it is said that the watare his mothers.81 Before his presence heawkrath tremble,82 though
they follow his will83 and are his wives.84

Third, he is the head of the heavens;85 his liglai®® his strength are manifested in both heavereartt.87 He goes
between heaven and earth,88 sustains the sky,88aimdiains the earth:90

With fiery brightness, like a lover of Dawn,

he has linked the two worlds with the light of hea1

We note, furthermore, that Agni is one of the naghropomorphic symbols. He is not only born anehelvas many
births92 (he is the only one in the Rig Veda catleilanman, "having two births"),93 but he alsows84 and develops,¢
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eats,96 and possesses human features such asnwedid, teeth, body, and so on. Practically all iwness are on various
occasions said to be his parents97 and he alsegs®Esmore sublime parents such as rita,98 Str8Agtie supreme
Father,100 and so on. He is also the guest of hauge and family,101 the friend,102 the closésné.103 He, the
immortal, dwells among Men.104

Throughout, Agni has a markedly trinitarian struetiHe is at one and the same time cosmic, hunmahdi@ine; he has a
threefold birth,105 three heads,106 and three Bdl& The Gods have made him threefold108 and ledidin the three
places. 109 It is this character that makes himmbdiator par excellence. Here perhaps it is apjatpto draw attention to
the fundamental distinction between a mediatoranthtermediary. The latter is only a broker, omaist an agent; he is not
involved with either party, for he constitutes ateenal link; he is certainly a means of communamatbut not of
communion, for he separates as much as he unitésteamediary functions as a middleman for purpasfeexchange of
material or spiritual goods. Not so the mediatag.iglinvolved, because he himself belongs to bidigssand has a stake in
both camps; he is at home on the two shores andkesrin both spheres. This idea is developedduiththe section
dedicated to sacrifice: Agni is the triple sacididire, he is the mediator rather than the intediary, he is the priest of both
worlds, that of the Gods and that of Men.110

He, master and envoy, coming to both worlds,

the herald well-established, great High Priest efirh11

Agni is the one who presents the sacrifice, renilersceptable and pleasing, transforms and digmthe gifts offered, and
brings together the whole cosmos. Indeed, histghditransform is total. His burning flame of séice may also consume
sins and wickedness, demons and foes.112 Nothimgvithstand him; everything must be burned, trartechinto light.
Connected with this attribute is another aspeétgyfi, infrequently mentioned but nonetheless imguatrtthe terrible corpse-
consuming (kravyad) fire of the funeral pyre.113sTtame, though impure by reason of its conta¢hwhe corpse, has
power nevertheless to remove all stains and aesaf evil.

The following hymn is the first hymn of the Rig VeedAddressed to Agni, it is a unique prayer in atpcaise, description,
and a whole theology of sacrifice are expressel adimirable simplicity and a high degree of pokticmony.

Agnim ile purohitam
RV 1

1. I magnify the Lord, the divine,

the Priest, minister of the sacrifice,
the offerer, supreme giver of treasure.
2. Worthy is the Lord to be praised

by living as by ancient seers.

He makes present for us the Gods.

3. The Lord brings us riches, food

in daily abundance, renown,

and hero sons to gladden our hearts.
4. Only that worship and sacrifice

that you, Lord, guard on every side
will reach the heavenly world of the Gods.
5. May the Lord, wise and true offerer,
approach, most marvelous in splendor,
encircled with his crown of Gods!

6. Whatever gift you may choose

to give, O Lord, to your worshiper,
that gift, refulgent One, is true.

7. To you, dispeller of the night,

we come with daily prayer

offering to you our reverence.

8. For you are Lord of sacrifice,
enlightener, shepherd of the world,
who wax mighty in your own abode.
9. So, like a father to his sons,

be to us easy of entreaty.

Stay with us, O Lord, for our jor
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1. Already given as the general Antiphon for theolglanthology.

Lord: Agni throughout. In this first hymn Agni iavoked three times as priest (sacrificer or offende., purohita, rtvij,
hotr.

Giver of treasure: ratnadhatama (superlative).

2. Seers: rishis, prophets.
Makes present: vakshati is from the root vah-, iead, conduct.
The Gods: devah, may also mean powers.

3. Riches: rayi. Cf. 88 | 4; 1l 6; 1l 34; VII Intductions.

4. You guard on every side: lit. your presencénfillevery side.
Will reach . . . : lit. verily goes straight to ti&ods.

5. Lit. may the God come (to us) with all the G¢as his crown).
6. Worshiper: or servant from the root dash-.

7. Night: dosha.
Prayer: dhi, meditation, thought (cf. dhyana, negdin).

8. Wax mighty in your own abode: reference to #meptacle on the altar holding the fire, but indégrowth is also
suggested. Cf. RV VI, 9, 4 (8§ Il 5).

The Universal Lord

Agni vaishvanara

5 "Agni is well known in the Rig Veda under thddivaishvanara: he who belongs to all Men."114 Elemgs to all Men by
virtue of his attribute of light, both external aimernal. The hymn starts with the appearancegfishe Universal, whose
light scatters shadows. Then the sage, dazzleldeblyght, can no longer express what he senses beehind it. He confess
his inability to grasp the mystery of reality byinga metaphor well known in olden times, the mbetapf weaving. The
loom upon which the thread is stretched repregbetsacrifice, not only with reference to its outtvatual performance in
time but also to its timeless dimension. The thihad he does not find in the debating contest antbe sages, 115 since
mistrusts all human discourse, is the link (thdigre") between Men and Gods. The sage acknowletiygtshe mystery is
beyond him. It is Agni alone, the Shepherd of Imtality, who is able to find words to unravel the stery; he knows the
thread.116 The poet is no better than his own fathd master. There follows a magnificent paegpraie to Agni, cosmic
light, the light of both fire and sun and also timamortal inner light, sole source of inspiratievhich illumines the mind
(mind being compared to the swiftest of all thelbiof heaven). In verse 6 the poet, wholly absoméils contemplation, is
rendered speechless by his own intuition, whichgtands his faculties. Awed and overcome by thatped depth of his
vision (before which even the Gods tremble, fas & mystery both of darkness and light), the poetludes with a final
chant of praise to Agni, the universal, the immiorta

We have here a fine example of that meeting of sjp@®which is so characteristic of any theandrinlsol. Agni is known
and unknown, far and near, bright and dark. Onetifehstanza puts it most poignantly:

We know your three powers in three forms, O Agni,

your forms diversified in many place

We know the supreme name you have in secret.117

We know the source from which you have proceeded.

How can Agni have a secret name if we know it? W say, with Indian scholasticism, that it is sedigat is, unknown to
those who do not know the Vedas, and this could leanagic and priestcraft. It is also possiblsay that the secrecy of 1
name stands for the transcendence and inacceysilfithe Divine, and this, equally, could leadétigious hypocrisy. If we
know that there is a transcendence, then, inssfareaknow it, it is no longer transcendence: ieentnto the domain of our
knowledge. It is here that the Vedic Revelationgmasnany other occasions, is shown to be bold ambssess a liberating
power. It unveils without desecrating; it revealthaut profaning. It declares that his name isadiland secret,118 but
declares nevertheless that we know it, that we kiawhis name is not noised abroad, is not thibat; that it is not to be
expressed in any known name, because it is the inteshal and hidden element of any name and maoheealed in any
name. It is not a special name that nobody knovtkaironly specialists may discover. It is univéesal also ineffable:
"What shall | utter, what my mind envisage?" Thévarsal lordship of the Lord is so secret becaugedaverywhere
revealed; it is so invisible because it does noteal itself. It requires only an attentive andmgveye. It is an open sec
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hidden in its infinite manifestations.

Agni vaishvanara
RV VI, 9

1. The day is dark and also bright. These two
hemispheres, thanks to their own intelligence, k0
Once born, the Universal Lord, the Monarch,

thrust back by his own light the encroaching dasksne
2. 1 know not how to stretch the threads or weave

or discern the pattern of those who weave in threes.
Whose son will be the one to speak so well

as to surpass, advancing from below, his father?

3. He who knows how to stretch the thread and weave
in their due time the proper words will speak.

He, the Shepherd of Immortality, knows it.

Though moving below he sees beyond any other.

4. Behold, then, the Priest, the first to perfohm priestly function.
He is for mortal men the immortal Light.

He is born and is seated among us, not to be shaken
the immortal, increasing constantly in his own body
5. A steady light is set for men to gaze on,

of all the moving things the swiftest Mind!

All spirits divine with but one thought and inteorti
proceed unerring toward that unique Splendor.

6. My hearing fades away, my eyes grow dim.

The light that dwells within my heart grows brighte
Far roams my mind, its confines overleaping.

What shall | utter, what my mind envisage?

7. In fear and trembling all the Gods hailed you,

O Lord, when you abode amidst the darkness.

O Universal Lord, accord us your grace.

May the Immortal now bestow his grace upon us!

1. Day and night rotate in ways intelligible totigelves or to their intelligence.
Once born: jayamana, as soon as risen, begottem (the triple metaphor running throughout).
The Universal Lord: Agni vaishvanara (also in v. 7)

2. The sacrificial connotations of this text retiethe liturgical structure of the universe.
Advancing from below . . . : could also be transthas being younger (inferior) to his father.

3. Reference to transcendence and immanence: thieighhamong men here below, he sees beyond aodeab
Shepherd of Immortality: amrtasya gopa.

4. Priest: hotr.
Increasing . . . : growing, developing, progressmbis own self, body, person.

5. Spirits divine: devah.
6. The stanza describes an ecstatic form of conscéss. Cf. RV |, 164, 37 (8§ | 11).

7. Lord: Agni.
The Inner Light
Atmajyotis

6 We pass now from the texts that are centereti@miystery of light to the inner light which is thmin subject of thi
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group of Upanishadic texts but which we shouldintgrpret in an exaggeratedly acosmic way. Thegssof interiorizatio
which goes on in the Upanishads is not disconndcted the cosmological setting. Inner light it @nly is, but the Sun is
still its best and living symbol. Even when all g@smological lights are transcended, as in theguges of the
Brihadaranyaka and the Mundaka Upanishads, expdifgtence is made to all five cosmic sourcesgfitlisun, moon, stars,
lightning, and earthly fire. This Light of lights none other than the Light that illumines all thosher lights: it is the sour
of all the lights in the universe. It is the Brilzmdnyaka Upanishad which, having said that Gothis Lord of what was and
what shall be," adds that "Him the Gods revereightlof lights."119

Within the cosmological representations of the tithe five cosmic lights present no underlying pbgisunity; Vedic Man
does not imagine that all these lights can be asd¢he same physicochemical process. But he im@agima similar way,
that there is a supreme light, transcendent ancainemt, which is the source of all these other $igihe discoverer of the
atman, he who realizes the core of all things aediitimate dimension of everything, must also aise this inner light.
Even more, one could say that there is here aionitéor the authenticity of spiritual realizatiofihe truly realized Man is a
light to himself and is himself radiant for othe@od is Light, the atman is Light, and so the Mdrowas realized the atm
is self-luminous and radiant. In many traditionsaa@ readily find examples of the luminosity of #ants, of the aura of
the jivan-muktas.

A text given later120 tells us the dynamism by whige reach the inner light. It is described asesigig, as by an arrow, of
all intermediate stages, as an overcoming of dakbg penetrating it and going beyond, and asidt®dery of reality as a
wheel of fire and as the source of the light ofhb&itn and moon, lightning and fire.121

Atmajyotis
SURY U 71

i) Glory to God the shining.

Protect me from death.

Glory to God the resplendent,

the First Cause of all.

May the Sun in the East, may the Sun in the West,
may the Sun in the North, may the Sun in the South,
may the Sun give perfect life,

with long life endow us.

PRASN U |, 6-7

i) 6. The Sun, when rising, enters the easterioregand gathers in his beams all the breath ettiét is in the East. When
he illumines the other regions, the South, the Waw the North, below, above, and in between, Heegathers in his
beams the whole of the breath of life.

7. Thus arises the Sun as Fire, the universal Ritsath which assumes every form.

BU IV, 3, 1-6

i) 1. Yajnavalkya was going to visit Janaka, KiofjVideha. He thought to himself, "I will not sapything." Once,
however, when Janaka, King of Videha, and Yajnaxalkere conversing together at an agnihotra seerifiajnavalkya
granted the former a favor. The King chose to alBtever question he wished and Yajnavalkya granitedhis request. S
the king proceeded to ask:

2. "Yajnavalkya, what serves as a light for man?"

"The sun, your Majesty," he replied. "For it is lvthe sun for a light that he sits, moves arounéscis work, and returns
again."

"Quite so, Yajnavalkya."

3. "But when the sun has set, Yajnavalkya, what 8erves as a light for man?"

"Then the moon serves as his light," said he, itfisr with the moon for a light that he sits, mowsund, does his work, a
returns again."

"Quite so, Yajnavalkya."

4. "But when the sun has set, Yajnavalkya, andrtben has set, what then serves as a light for man?"

"Then fire serves as his light," said he, "fosiwith fire for a light that he sits, moves arouddes his work, and returns
again."

"Quite so, Yajnavalkya."

5. "But when the sun has set and the moon hasddha fire has gone out, what then serves ashaftig man?
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"Then speech serves as his light,” said he, "fisnitith speech as his light that he sits, movesirad, does his work, and
returns again. Therefore, O Majesty, when a manaizgee even his own hands, but a voice is utt#éhed, he goes straight
toward it."

"Quite so, Yajnavalkya."

6. "But when the sun has set and the moon hasddha fire has gone out and speech is silencedt thbn serves as a li¢
for man?"

"Then the Self serves as his light," said he, Itfes with the Self as his light that he sits, mewaound, does his work, and
returns again."

cull, 17,7

iv) The early morning light we see
emerging from the primordial seed

and gleaming higher than the heaven.
And from the darkness that surrounds us,
gazing upon the highest heaven,

we attain to the Sun, the God of Gods,
the Highest Light, the Highest Light.
CUlll, 13,7

v) There is a Light that shines above this heaabnye all worlds, above everything that existhmhighest worlds beyond
which there are no higher--this is the Light thaihes within man.
Suv, 4

vi) Even as the radiance of the Sun
enlightens all regions, above, below,
and slantwise, so that only God,
glorious and worthy of worship, rules
over all his creation.

MUND U I, 2, 9-10

vii) In the highest golden sheath is the Godhead,
unsullied, indivisible; pure is it,

the Light of lights. He who knows the Self knows it
Neither sun nor moon nor stars shine tt

Neither lightning nor fire finds there a pla

With the radiance of that Light alone all thingsngh
That radiance illumines all this world.

MAHANAR U 1-2; 152-156

viii) 1. In the boundless waters in the centerhaf tiniverse,
on the back of the firmament, greater than thetgrea

2. having suffused with his splendor all the lights

the Lord of beings stirs within the womb.

152. He who is the guardian in the center of thgarse,

153. he who [bestows] the worlds to virtuous pepple
and the golden glow of death,

154. that golden light established in heaven andasth,
155. may he bestow on us that light!

156. The cosmic waters glow. | am Light!
The light glows. | am Brahman!

i) God: Mitra.
Sun: Savitri.
May the Sun give perfect life: provide all thingsivatu sarvatatim, from the root-, to vivify, set in motion, to create,
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bring forth, to yield; sarvatati: totality, wholesg perfect happiness, or prosperity.
i) 3-5; 8. Cf. § 11 6.

i) 1. "1 will not say anything": another variantads, "I am going to speak with him" (sam enertisbhya iti).
Whatever question he wished: kamaprashna, cf. SB,X4, 10.

5. Speech: vac, voice, sound.
6. The Self (atman) is the "light within the heghtdyantarjyotih), cf. BU IV, 3, 7.

iv) 1-6. Cf. 8 lll 27.

From RV VIII, 6, 30. Cf. RV I, 50, 10 (AV VII, 537; § lll 2). The passage from death to life is héoged to a rebirth int
light. The preceding passage of the same U expthatshere are three thoughts upon which one talstfirm hold at the
moment of bodily death.

vii) 1-2. Cf. § VI 3.
3-4.Cf. § VI 12.
5-8. Cf. § VI 5.

9.Cf. 8 VI I
The Light of lights: jyotisham jyotih the sourcealf other luminaries. Cf. KathU V, 15 (8 V 5); SlJ, 14 (practically the
same text); and also BG XV, 6.

viii) 1. Waters: ambhas, the original fluid, al$eetheavenly water.

2. Lord of beings: Prajapati.
Womb: garbha, cf. the hiranyagarbha myth. Prajapatiso the "firstborn" from the cosmic womb.

3-4.Cf. §V 18.

153. Worlds to virtuous people: punyakrtan lokag., the worlds (heaven) merited by good deeds.
Golden glow of death: cf. IsU 15 (§ VII 31) whehet'golden vessel" covering the face of truth cdaddunderstood as
death.

156. Cosmic waters: ardra, the humidity of the ioajwaters. One can observe four steps in thislensed text, starting
from the cosmogonic up to the realization of Brahma

157-158. Cf. § VI 9.
The Splendor of God
Brahmatejas

7 Reality is luminous. The core of all things i tiivine light dwelling in the heart of all. Light within, but also without.
Light shines in the innermost structure of thingsib not imprisoned there. There is a divine sptgrenwrapping
everything but visible only when the inner and outlestacles are removed. We do not see light, asawrot see the seer or
know the knower.122 We see by means of and in.litie Bhagavad Gita culminates in the luminous legigen of the Lord
in the famous eleventh chapter: the Lord is transéd, his splendor is seen to illuminate all tkirgnd yet he regains his
human form, "the body of a friend."123

The shruti does not enter into any scholastic owetrsy, whether the way of knowledge or that oklbtwas the first rank
among the paths toward realization. The Gita idieixjin stating that this highest form of the Sapre "which even the Go
yearn to see"124 can be known only (again jnama&nid through love, bhakti, devotion to Him.1

Brahmateja:
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BG VI, 8-11

i) 8. The savor in the waters am I, the light
in the moon and the sun.

| am the Om in all Vedas, the sound

in space, in men vigor.

9. | am the sweet fragrance of earth

and of fire the brilliance.

| am the life within all beings,

the fervor in ascetics.

10. Know that | am the eternal seed

of every being.

| am the intelligence of the intelligent,

the glory of the glorious.

11. I am the strength of the strong, devoid
of desire and attachment.

| am the Love within all beings,

never contrary to Right.

Xl, 12; 17

i) 12. If suddenly the splendor of a thousand suns
shone forth in the sky,

such a shining might faintly resemble the glory

of that Supreme Self.

17. | dimly discern you, glory upon glory,

your crown, mace, and disc

blazing on all sides, like fire, like the Sun,
incomprehensible.

X1, 17

ii) He is the Light of all lights, averred

to be beyond darkness.

He dwells as Consciousness, its object and its goal
in the hearts of all.

i) 8. Savor: rasa, taste, flavor, sapidity.
Space: akasha, the atmosphere that produces sound.
Vigor: paurusha, manhood.

10. Intelligence: buddhi, insight, intellect.
Glory: tejas, splendor, radiance, glow, energyalyibwer, the tip of a flame (or the point of aflehi from a verb meaning to
sharpen, etc.

11. Love: kama, desire.
Right: dharma, duty.

iiiy Cf. BU IV, 4, 16 and MundU 11, 2, 10 (§ 1l 6)

Beyond darkness: cf. MundU I, 2, 6 (8 VI 5); SUW, B (8§ VI 7); MaitU VI, 24 (8 VI 12); BG VIII, 9.
In the hearts of all: cf. SU III, 13 (§ VI 7); N20.

b) Cosmic Splendor in Man

Yashas

Modern Man tends to define himself as a bundleesfds and he asserts his right to the fulfillmerguafh needs. He needs
food, clothing, shelter, "education," and work, anddern society is theoretically organized so gxdwide for his needs.
The Vedic view seems to be concerned less withnizgey society and more with personal fulfillmeltstead of justice,
glory seems to be the central value: a glorious Btaha glorious community.

Human glory seems here to be less an imitatiohefitvine glory than a participation in the uniarand indeed divine
splendor of creation. Man's glory is not a refleatof God's glory but a sharing in the very splerafdGod by a full
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realization of the human function in the unive@adbenture of reality. In other words, the undedypattern is not a dualist
one, with the lower instance striving to imitatelarach the higher one, but a pluralistic structanehich each being,
including both the Gods and material things, haswn proper function.

Yet this pluralistic structure implies a unitaribasis. Each being can realize itself and reaabwis plenitude because each
plays its part in the one harmonious and perfettepathat admits no final incompatibilities. Ittige privilege of Man to
discover this pattern and thus to be able to redlie ideal described in the Isha Upanishad: t@Bdxings in his own self
and his own self in all things.126 This constitute® human plenitude and an absence of delusidrs@mow.127 The thir:
for perfection, the striving for an ever better tfamsituation, are inherent in Man. All depends, éesv, upon one's notion
of perfection. What is the perfect Man? What isitteal or model for Man?

The texts of this subsection illustrate a certaimdfamental trait of the Vedic tradition and at $hene time show its evoluti
and pluralism. The fundamental trait is deliberatriggested by the title: Cosmic Splendor in Mammidn plenitude is not
attained by isolation from the rest of the worldr does it consist in the development of one pkitt® human being. Man
integrates in himself all the realms of the wonfdldne radiates the splendor of the entire univévisa is not the victim of
blind cosmic forces nor is he a mere cog in themosvheel; his situation is neither that of an dbsomonarch nor of a
slave cursed with the burden of responsibility. sAlth ideas are foreign and inappropriate here unkerlying idea is one

of wholeness, of integration. The perfect Man ishmwho merely possesses a pure mind or a headtthy, for perfection
implies a certain integration of all existing humaaiues. At the same time our texts show a vanaticeemphasis and even a
wide pluralism in their understanding of this whudss.

The first text, from the Atharva Veda (XIX, 51),eschuman perfection as an undivided, integratechiit only embracing
the entire human realm but also daring to embraeelivine.

The second hymn, taken from the Rig Veda (X, 188)dences the same desire to embrace the whoalifyr but seems |
be more concerned with encompassing the wholeeofdlsmic creation. Man does not want to be exconated from the
world; he longs to embrace it by a single glanaghtas a whole and in all its details. The hapfeyiti here not to look at
God, but to see the reality of the world face twefan its entirety and in all its concrete parécs.

The following prayer, from the Yajur Veda (XXXVIgonstitutes part of a ceremony and has a culticacier. The
wholeness is here seen as harmony and peace, &itthisving his own place in the framework of thevarse. Disorder is
the curse and the sin. Human perfection considigiimg integrated in an orderly manner into the lvlscheme of things.

The same atmosphere is breathed in another prgerfrom the Yajur Veda. It is addressed to Agrd asks for welbeing
of body, life, and mind and for whatever else maynkeded for our perfection.

The two other excerpts from the Atharva Veda @R; VI, 38) portray Man's longing to reach the sutrwficreation. Man
cannot tolerate the thought of any splendor outsideself, that is to say, which he also may notspss. He wants the
majesty of the elephant, the strength of the liba,swiftness of the waters, the power of thuntter might of the winds, ar
all the attributes of nature. He aspires evenéoglbry of the Gods and longs to be invested wjtha yearns to be king of
the universe and thus candidly prays to the Godie tendowed with unlimited power.

The Whole Man
Ayuto’ham sarvah

8
AV XIX, 51

1. Unified am [, quite undivided,

unified my soul.

Unified my sight, unified my hearing,
unified my breathing--both in and out--
unified is my continuous breath.

Unified, quite undivided am 1.

the whole of me.

2. Under the impulse of the divine Impeller,
with the Powers for arrr
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and the Spirit for hands,
[, impelled, grasp hold of you!

1. Unified: ayuta, undisturbed, unrepelled, intégglaunbound. The exact meaning is uncertain.
In, out, continuous breath: prana, apana, vyana.

2. Divine Impeller: Savitri.
Powers: Ashvins.

Spirit: Pushan.

Give Sight to Our Eyes
Cakshurno dhehi

9
RV X, 158

1. May the Sun guard us
in the highest heaven!
May the breezes protect us
in the airy spaces!

May Fire be our guardian
in earthly places!

2. May the Inspirer, whose glowing flame
deserves a hundred
sacrificial offerings,

be pleased with us!

From lightning flashes
keep us safe.

3. May the God of light
grant to us sight!

May the heavenly peaks
grant to us sight!

May God the creator
grant to us sight!

4. Give sight to our eyes
and sight to our bodies
that we may see.

May we see the world

at a single glance

and in all its details.

5. Thus, O Sun,

may we gaze on you,
most fair to behold!

May we see clearly,

with the eyes of Men!

1. Sun: Surya, the guardian of the sky (div).
Breezes: vata, the ruler of the antariksha.
Fire: Agni, the protector of the earth.

2. Inspirer: Savitri.
Glowing flame: haras.

3. God of light: Savitri.
Heavenly peaks: parvata.
God the creator: Dhatr

4. The world: idam, "this." Only the two differeptefixes sam- (together) and vi- (apart) expresswo ways of seeing, the
unitarian and the analytical. The same occurs b
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Eyes of men: nrcaksha, human eye, or the eye efa Ef. the divya cakshu in BG Xl, 8. To see theld/requires a hume

eye, to see God a divine one.
Prayer for Well-Being
Balaprapti

10
YV XXXVI, 1-2; 4, 6-7; 10-13; 18; 24

1. | take refuge in the Word as the Rig Veda,

in the Mind as the Yajur Veda,

in the Breath as the Sama Veda.

| rely on sight and on hearing.

In me is the power of speech full of vigor.

I inhale and exhale deeply.

2. Whatever defect | have in my sight,

in my heart or mind,

may God amend!

May he, the Protector of the world, bless us!

4. What succor will he bring us, our wonderful Fide
whoever prospers in his ventures?

With what most powerful aid will he support us?

6. You are the Protector of us who are your friends
and sing your praises.

Come to our help with a hundred aids.

7. O Strong One, what help are you going to brisig u
What do you give to those who sing your praise?
10. May the wind fan us with blissful breezes!
May the Sun warm us with delightful rays!

May the rain come to us with a pleasant roar!

11. May days come and go for us with blessings!
May nights approach us benignly!

12. May the celestial waters, Our helpers, be sweet
to our taste and shower on us blessing!

13. May the earth also be pleasant to us,

our resting-place be free from thorns;

may it grant to us shelter far extending!

May light thrust far from us ill-fortune!

18. O earthen vessel, strengthen me.

May all beings regard me with friendly eyes!

May | look upon all creatures with friendly eyes!
With a friend's eye may we regard each other!

24. May we see your bright Eye, fixed by God,
rise again and again for a hundred autumns!

A hundred autumns may we live!

1. The anthropological triad is related to the ¢hviedas. Cf. BU I, 5, 5; etc.

| inhale and exhale deeply: lit. in me are in-bneatd out-breath.
2. God (Protector of the world): Brhaspati.

4. Friend: Indra; cf. YV XXVII, 39; RV 1V, 31, 1.

6. Protector: Indra; cf. YV XXVII, 41; RV IV, 31,.3

7. Strong One: vrshan, Indra.

10. Rain: Parjanys
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13. Cf. YV XXXV, 21.
17. Cf. 8§11 38.
18. Earthen vessel: the vessel in which milk igé@#&or the sacrifice.

24, Cf. RV VII, 66, 16 (8 VIl A d Antiphon). Refenee to the sun.
Giver of Life
Ayurda

11
YV I, 17-19; 29; 31-33; 37; 39-40

17. You, O Lord, are the body's protector.

My body protect.

You, O Lord, are the giver of life.

Grant life to me.

From you, O Lord, comes brilliance of mind.
lllumine my mind.

Whatever is lacking to my being, O Lord,

supply that to me.

18. Ourselves enkindled, we enkindle you, the sigimine,
through a hundred winters.

Vigorous, we enkindle the giver of vigor;

strong, the source of strength.

Unharmed, we never have harmed you, O Lord,
the harmer of our foes.

O light-bedecked night, may | in safety

reach your other shore!

19. You have won, O Lord, the splendor of the sun
and the praises of poets.

You have come, O God, to your own desired abode.
So may | also

attain length of days, splendor, and offspring,

and a goodly store of riches!

29. May the Lord of the Word, the wealthy, the keal
the discoverer of treasure

and increaser of well-being, swift to our aid,

abide with us still!

31-33. We claim the powerful, invincible favor

of the heavenly Three--

Mitra, Aryaman, Varuna over whom

the malevolent foe

wields no power, whether at home or on pathways
beset with obstacles.

For these sons of Infinity surround with light imrted
mortal man, that he may live.

37. Earth, Space, and Sky! May | abound in childremen, and in riches!
O Friend of men, protect my children.

O Adorable one,

protect my cattle. O rapier of flame,

protect my nourishment.

39-40. O Lord of the home, best finder of riches
for our children are you.

Grant to us splendor and strength,

O Master of our home.

A bounteous bestower of plenty is the God

who is Master of our herds.

Grant to us splendor and strencg
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O Lord and Master.

The nature of the YV obliges us to employ a cerligignse in the translation.

9; 11. Cf. § 1l 16.

17. Lord: Agni.
Brilliance of mind: varcas, splendor.

20-21; 25-26. Cf. § 1Il 16.
29. Lord of the Word: Brahmanaspati of v. 28.

33. Infinity: Aditi, mother of the Gods.

37. Earth, Space, and Sky: bhuh, bhuvah, svathtke titual utterances (vyahrti).

38. Cf. &1l 16.

39-40. Lord of the home: agnir grhapatih.
Man's Glory
Varcasprapti

12
AV 1ll, 22

1. May the splendor of an elephant, the greatesall afeatures,
may that great glory,

which was born from the Boundless, now be diffused.
The Gods together have bestowed it upon me.

2. On this splendor have all the powers of heaven
concentrated their thought.

May those Gods who nourish all life on earth

anoint me with splendor!

3. That splendor that resides in an elephant kimg
among men, or within the waters,

with which the Gods in the beginning came to godhoo
with that same splendor make me splendid, O Lord.
4. O All-Knowing God, that powerful strength

with which sacrifice endows you,

the strength of the sun, the strength of the elepha
King among men--

may the two Spirits, garlanded with lotus,

vouchsafe that to me!

5. From the four directions, as far as the eye

can direct its gaze,

may that force, that elephant splendor, assemble

and concentrate its virtue in me.

6. Behold the elephant, best of all creatures

to mount and to ride!

| anoint myself with his share of strength,

with his elephant splendor!

1. Splendor of an elephant: hastivarcasa.
The Boundless: Aditi.

2. All the powers of heaven: lit. Mitra, Varunadha, and Rudre
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3. Lord: Agni.

4. All-knowing God: jatavedas.
Two Spirits: the Ashvins.

6. His share of strength: bhaga, also his forthigeluck.
Human Splendor
Varcasya

13
AV VI, 38

1. With the splendor that resides in a lion, artige

an adder, the fire,

Brahman, the sun,

may that blessed Goddess who gave birth to Indra
now come to us, endowed with splendor!

2. With the splendor that resides in an elephalgopard,
in gold, in the waters,

in cattle and in men,

may that blessed Goddess who gave birth to Indra
now come to us, endowed with splendor!

3. With the splendor that resides in a chariotlice,

in a strong bull, in wind,

in rain and in thunder,

may that blessed Goddess who gave birth to Indra
now come to us, endowed with splendor!

4. With the splendor that resides in a noble, antireat,
an arrow's flight, a man's shout,

a mettlesome horse,

may that blessed Goddess who gave birth to Indra
now come to us, endowed with splendor!

1. Blessed Goddess: devi subhaga.
3. Rain: Parjanya, the Rain-God.

Thunder: lit. Varuna's vehemence.

B. SACRIFICE

Yajna

This sacrifice is the navel of the world.
RV |, 164, 3512¢
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All power to our life through sacrifice!
All power to our lungs through sacrifice!

All power to our eyes through sacrifice!
All power to our ears through sacrifice!
All power to our backs through sacrifice!
All power to Sacrifice through sacrifice!
YVIX, 21

All this, whatever exists, is made to share ini§iaet
SB Ill, 6, 2, 26

Sacrifice is a reliable ferry.
AB |, 13 (lll, 2, 29)

The boat which father and son use for
transport undergoes no damage.

Now sacrifice is the boat of the Goi
JAIM B |, 165

One indeed is the sacrifice!
JAIMB I, 70

If one had to choose a single word to express tirg@ssence of the Vedic Revelation, the word yajaarifice, would
perhaps be the most adequate. Sacrifice is, indacancient, far-reaching, and pervasive intuitbthe shruti. The
conception of sacrifice, certainly, varied throubh ages, and the term itself has received diffeconnotations, but the
underlying intuition and its centrality have remedn The basic characteristic of yajna seems thdteof an action that
reaches where it intends to reach, that reallytanyg offers something, that stretches out andredgatself. In other words,
sacrifice seems to suggest an action that effdgtieeeates”, that is, it acts, is efficient, amdbg@uces what it intends. Or,
again, sacrifice is the transitive act par exceerthe projecting act, the action that links disethe acting and its results in
one and the same event. It is not something tinage done, remains suspended, as it were, indepieindenthe act, but an
action that forms part of the acting itself. Thegmer sphere of sacrifice is the sphere of commtinitaand communication
constitutes the very structure of the universe til, of course, sounds inconveniently abstractt may become more
intelligible if we proceed to describe the mainntes related to sacrifice.

The conception of sacrifice found in the Vedasearisut of one of the two fundamental world viewspdd by the human
mind as it approaches the mystery of reality amds¢o discover therein the place of Man, thatis human vocation. We
could try to formulate this basic alternative ie flollowing way. An early and universal human exgace is the experience
of the fact of change in the world or, in a wolthttthere is a becoming. Now, "becoming" can beetstdod in two ways: .
a "coming from be(ing)" or as a "coming to be(ifig).

There is a trend within human thinking which le&lshe assumption that nothing can come to be snsesnewhere and
somehow, it already "is;" that nothing can be-cdfitedoes not come from a Be, from a Being; thihtreat happens is
potentially already there. This hypothesis assuimaisthere is a sort of infinite reservoir of phd#ies, an infinite Being, a
God, a Ground, ultimately responsible for all tisafor all change, for all becoming. The terms latability, Being, God,
Creator, Ground, Origin, Substance, Essence, aedra of other notions convey this world view, ghilosophies both
inside and outside India have developed it to ighdst degrees of subtlety and "depth." In therdr@gp was Fullness, and
from this Fullness everything came, that is, be-waamd to it everything will return.

Another human option follows the second part ofghernative. Becoming is here not a coming-tofbenfa Be, from a
Being: change is not evolution, that is, a develepthor unfolding from what was already there, tHougdeveloped, folde
unstretched. On the contrary, becoming is a conmitigbe, into being. Being is simply such because be-ing, because it
has come to be. Let us not hastily jump to the lmien that here Nonbeing has the primacy,129dtuid rather dwell
particularly on the intuition here expressed thahbking "is" not and thus cannot be handled d@snére negative Being. 1
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affirm that there is nonbeing, that there is "rt-is a contradiction in terms. The main reasandgecting such an
approach, however, arises from the notion of saer#is the primordial act, as Act, as the actithaktes beings to be and is
thus responsible for their becoming, without theuasption of a prior Being from which they comettie beginning "was"
Sacrifice. In the beginning "was" neither Being Numbeing,130 neither Fullness nor Void. We cammoperly say that at
the beginning there was Sacrifice, because nesdaenor was has any meaning before there were BeidyVord; and yet
this would be the least inappropriate way of exgirgsthis intuition. It is here that sacrifice fmis proper focus. It is the
Prajapati-sacrifice, in mythical terms, which gil@gh to Being, as well as to beings, and whidkases Being of the
burden of having to be the origin and the caudeeaigs.131

At the origin of every being there is a sacrifibatthas produced it. The texture of the universadsifice, which is the act
par excellence which produces all that is. Now finimordial act of sacrifice is a pure act devoidoy ontic or ontological
attribute, positive or negative: it "is" neitherifig nor nonbeing. It "is" an act of which we canaveare only in the action
itself and in connection with the "actor" or theted," though as innumerable texts emphasize weldhilistinguish, but not
separate, four "moments": the act, the actionattier, and the acted (kriya, karman, kartr, karyag act is the sacrifice
proper, the action is its inherent result, the mistohe agent (which is nothing other than theaating), and the acted is
another aspect of the action, namely, the concestdt of the act. We may distinguish, then, actqig and action (acted),
but all is summed up in the single act, for theaacsuch includes everything else.

In the context of sacrifice this fundamental intuitis here not expressed in terms of being or aony it is not the
dialectical approach that was developed in lateiogs. It is, however, the basis and the startioigtpof all Indo-European
philosophizing. We may recall the two traditionatthre to be found within most of the cultureshef world: the
substantialist tradition and the functionalist, tme giving primacy to the stable and the otheéhéodynamic. It must be
added that the Vedic intuition cannot be said tdifie toward one and only one of these two philbsogd views, for the
paradoxical and enriching fact is that the dynaonitleraclitean tone of the first Vedas is followmdthe static or
Parmenidean tone of the Upanishadic period. Quutat in a rather untraditional way, the first \éexl prior to the
Upanishadic interpretation of them, include thedsafeboth the classical Hindu and the classicaldust conceptions.

We must recall, once again, that the Vedic Revatadpens up reality not by means of concepts areigdly, by the telling
of myths, but by means of symbols. We need to berawf symbols in order to enter into communiorhweéality. A
concept relates to logical intelligibility and ispressed in the different notes or attributes dedine a word. A symbol,
when expressed in words, stands for all that thelweveals over and above the conceptual intelligibthough the latter i
not necessarily excluded. Moreover, a symbol alltaws much wider range of interpretations thansdmeoncept. For this
reason the interpretation of Vedic words as corg;ephich then have to be reinterpreted allegoscatid metaphorically,
has led to the discrediting of this ancient wisdasif it were only a collection of phantasmagofiae Vedas are neither a
metaphysical system nor a metaphorical or allegbdocument, and that is why a special method pfegeh to them is
required, for here Philosophy and Poetry, Speanand Art, Theory and Praxis, are as yet unsegdrat

Next we may note that Vedic sacrifice, as we steat in the chapters of this section, is underdifgiean importan

symbol. This symbol, having received one particakame at the beginning, goes underground, as &irethe subsequent
periods, but remains none the less active andtafée@ven though under different names. This syinsbita. As its
etymology suggests132 and as related words corlf@dniita stands for that nonontological but nevedhs real principle of
order and of activity. Rita is the very energylod sacrifice; it is what triggers the sacrifice. YWay remember that ardor,
truth, and rita share an intimate relationship.TB4th without rita would not be true.135 All thewers of ardor,
concentration, energy, and the like are connecitfdnita. Indeed, the whole order of the universmes from and is
maintained by the dynamism of rita.

Rita is generally translated by "Cosmic Order," ebhis a valid translation provided one bears indrirat cosmic order is
not a fixed physical or mathematical law, but actgeial" order. In the words of the Rig Veda ils&osmic order is
maintained by sacrificial order; that is, rita jgsheld by rita.136 It is through rita that Varunavgms the universe.137 Rite
the ultimate foundation of everything; it is "thgpseme," although this is not to be understoodstatic sense.138 Rita
points to an original and universal factor priothie cosmic and human scission between the fatitbmmther
principles.139 From rita comes the Firstborn (thertl?)140 in the whole ordering of reality, whileanother place it is
affirmed that this Firstborn is no less than Prajapimself 141 or Agnil42. Agni is closely relatiedrita.143 These and
other utterances144 are both bewildering and plaiohtradictory, if rita is understood as a "substd or a "thing," if rita
can be "pinpointed," separated from and made int#grg of the "beings" it informs. Rita is rathee thaw" or universal
order embodied in sacrifice. It is the expressibthe primordial dynamism that is inherent in exthiyg and also possesses
its own internal coherence, a unifying force thauld be said to be the very soul of sacrifice. i explains why rita
appears in the Rig Veda as being superior to ashepi@ndent of the Gods, yet at the same time isitt#ifument. Rita is not
a reservoir of energy upon which Gods or Men canwdor one purpose or another; rita as the prieagflorder is capable
of growth, of expansion, of evolution out of itseifa, in fact, can increase by means of rita.ThB order of things, be the
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nature, Men, or Gods, is certainly a real ordet,itig not an immutable and static one; the oaferality depends
ultimately on reality itself.

The moment that rita is converted into a conceptiamiven a consistency in itself it is bound ppear as something rigid,
immutable: a fixed cosmic order like a mathematiaal which does not tolerate exceptions, a stegufation which does
not tolerate deviations, a stern ordinance whidgksdwot allow for freedom and improvization. It does$ so appear,
however, in the first Veda, where as an adjecfiveinstance, it means right, proper, holy, trugd ¢he like, all words that
denote flexible adaptation rather than rigid imnbiligy.

This feature of rita, defying all that can propésly either objectified or substantivized, comeser@early into view when
we realize its intimate connection with sacrificelall other cultic activities. Rita is, in point fact, the actual functioning
or rather the proper rhythm of the sacrifice, wisiérifice is that which causes things to be whey tare. By sacrifice Gods
and Men collaborate, not only among themselveslsat for the maintenance and very existence ofitineerse. Reality
subsists, thanks to sacrifice. But this truly pridial sacrifice is not left to the whim of eithered or Gods; it has an internal
structure and mode of operation, namely, rita. Wittrita the Vedic sacrifice would degenerate mtmanipulation of the
whole cosmic order by Gods or Men, and we woulbdifiad a hideous world of magic, as Men are somesiprone to do.

We would venture to describe this paradoxical tidniin this way: the self-subsistency of realigribors its own absolute
contingency. It is not necessary that beings on@&a&ing exist; nothing prevents a total relapse uiter nothingness;
nothing guarantees that time will endure forevethat the world will not one day destroy itselhi¥ Vedic vision awakens
us from the illusion of ontological self-complacgnthe whole of reality can collapse and disappktamn can destroy
himself, the world can have an end, existence tismatestructible, and even Being is not bound tabé it were obliged to
be Being by a superior necessity. Nonbeing is not a dialectical, but a real, possibility. The erpgnce of nothingness,
which implies the nothingness of the experienadfitss one of the deepest disclosures of the VBdieelation. The whole
of reality "stands on its own feet;" that is, itedonot lean on something or somebody else, buthdspan, "hangs," from
itself. It is, as it were, a divine contingency.

On the other hand, reality is not merely contingérdoes not simply depend on Another, that isther reality, which in
turn leans on something else. Nothing can destality but itself. Nothing can challenge the exist of the universe,
except the universe itself. There is no fear of amgmy, except the one that lurks inside us. lelsshic or theistic terms,
God can destroy himself, if he so desires. In othands, the universe has the power to perpetusdd,ito be established in
being, to exist, to overcome all threats and olbssabut it has no eternal warrant. It has its sesources and from them it
can pour forth eternal life. Moreover, this powenbt a fiction; it is real and thus it can failcan be betrayed by reality
itself.

Sacrifice is that which preserves the universexistence, that which gives life and the hope @.lifhe universe in its
totality does not repose on the shoulders of ataeasmic reality; if it did, it would not be thenale universe, but only an
appendix to it. Reality has to include all thatdfich we can be aware. Neither God nor the Goddeagxcluded from it.
Now this universe is neither reposing on anotheruBd, nor reposing on itself, as if it were jusheechanical” ol
"automatic" Being, as if freedom and thus the fosado cease to be were not at the very core otye@he universe does
not repose on anything other than itself and ita stwucture. This ultimate structure is not to égarded as "another" or
"deeper"” "thing" or substance; it is in fact sdcef which is, precisely, the internal dynamisniref universe, universal rita,
cosmic order itself. This order, this sacrificeyimusly cannot be a static result of an alreadyquered action. Sacrifice is
the act that makes the universe. It does it, mouifh an external agent, but by the self-cooparaifadhe universe itself.
Men alone cannot accomplish this, and the Godddefiemselves are equally impotent. The highest, e supreme
Being, is equally incapable of performing this alcine, for he is not God for himself but for thegatures." In point of fact
he is never alone; he is relational and belongsadtty, in spite of all the provisos and distincts that a thinking
philosophical and theological mind is bound to mikerder not to fall into an oversimplified monisgman unsustainable
dualism.

To perform the sacrifice is not to participate igaod act or to do good to the Gods, to mankindo @neself: it is to live, to
"make" one's own survival and that of the wholevarse. It is the act by which the universe itselitiues in existence. An
analysis of the different texts would help us tecdiver a double stage and a double team of agetite unfolding of this
sacrifice. The one stage is ayam lokah, this wofllen; the other is asau lokah, the world beydhd place of the
heavenly beings. Moreover, of the two "teams," cmesists of Men and the other of Gods and asutascdsmic liturgy
that holds the world together and keeps it in exisé is performed (1) by Men trying to ascend éovilorld of the Gods to
celebrate the sacrifice there; (2) by the Godsaedimg to the call of Men and celebrating the $merihere on earth; (3) by
Men performing it here also; and finally (4) by tBeds celebrating this life-giving sacrifice in kea. A meditation on the
texts will lead us to discover this fourfold contiep.
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If sacrifice is the ultimate and supreme princiggleperior, thus, to the Gods and derived from Qachbt separable from
either, it is understandable that some of the textg sound magical to those who can accept onlyrapdbmorphic world
views. If the notion that God acts is not consideregic, the fact that sacrifice is efficaciousrmarbe said to be magical
either. It would certainly be so if it did not cditste the ultimate structure of reality; but itaenstantly taught in the Vedas
down to the Upanishads, and it is repeated subsdgue philosophical works, that sacred sciencesists in the knowled
of sacrifice and that sacrifice is the ultimatenpiple. The deterioration of this world view begimken sacrifice is
interpreted in a substantialized way, that is, wihénreified and thus permits the introductionnadgical interpretations.

From this perspective of the primacy of sacrifite whole world appears new every moment and its papredictable. It
will all depend on the sacrifice, on how the creatict is going to happen. This is a realm of fraedom, but it involves
also the risk of misuse. That which allows for ffem may also allow for exploitation by those whalerstand the labyrinth
of sacrifice. It is no wonder that the theory ofrkan appeared after a short time as an urgentativedo a world view
risking dependence only on whim and on the merpaance of rituals.

Before closing this introduction we should mentégeneral feature of sacrifice which appears ipast-Vedic
development, whereby it is viewed under a moreqratistic perspective. The proper name for thigeihaps puja, worshi
rather than yajna, sacrifice.

Even when Man's worship has lost sight of the dvpeaspective just described, worship is still siolered as a human
activity by which Man attains the fulfillment ofdbeing, not so much in the sense that our beitigeigby enhanced or
expanded as in the sense that it is only in worgtapwe fully are. Worship enables us to overctimeeobstacles that
obstruct the realization of being. Worship is nolyca profoundly meaningful spiritual attitudejstalso an action in which
Man's whole being is involved and through which Mealizes his "self."

In the performance of worship Man always endeatmtsanscend time, to free himself from time. Bistliberation he
enters into the sphere of ultimate Reality. Liberatmoksha, is absolute freedom, it is an escape Subjection to time.1¢
Worship permeates the whole of human life; it ithceomeans and an end, a means leading to finfglgien, and an end,
that is to say, perfection itself.

Creation is God's sacrifice, for not only does ®ddg it into existence, create it, but he alsawwies it to return to him
again. He has in fact decreed its return. Nowetmgnize an existence that restores itself bywts act is to invest it with
immortality. Sacrifical acts, then, perform the ¢tion of finalizing this sort of exchange. Worslgghe way to immortality.

Worship does not consist solely in prayer or fagbn knowledge; it is action, an action by whiclality is transcended and
dissimilarity banished. This act contains withiseif, essentially, a sacrificial aspect, a deathabecoming, a doing,
karman. This word, which in the course of time wake on numerous other meanings, has here thificagice of "action,"
understood as the act of worship and sacrificeioadhat does not include an element of makingrantbhking (creation ar
redemption) does not deserve the name. By worsth@tson is rendered attainable and worship mustisentail sacrifice,
for only sacrifice can produce the essential cosiear There is no other way to salvation excepiubh sacrifice, for
salvation is not attainable except by means okallra leap onto the other shore, or some sorangference into a
supranatural order. Man can be saved only by thfenmeance of sacrificial worship; apart from sucbrship he is
powerless, at the mercy of blind forces.

We must stress at this point the sacrificial elehiaplied within the concept of karman and not |dagith ideas of
morality which it does not primarily contain.147&tendency to equate religion and morality, toisd@arman a simple
chalking-up of merits and demerits according todyooevil conduct, is secondary to authentic relighess. For the Vedic
Experience, religion is essentially worship and sty means a dynamic ontological two-way relatigmsii Man with the
divine. Karman implies action, not only in its etylogical but also in its intrinsic meaning, and,avfs more, it implies an
act of worship that is identified with sacrificeana-marga is a way of sacrifice and of worship.

Creation of Sacrifice
Yajne jate

14 Cosmogony is liturgy and liturgy is cosmogoriug we might sum up the main intuition of this texich at the same
time formulates one of the deepest convictionfhief\tedic world view. The world owes its origin tali@ine sacrifice and,
thanks to the same sacrifice, it continues to el first act is divine, the second is human. Wslee here a cosmotheandric
action for which an appropriate symbol is the lo@onnected with the human activity by which Manates his own
patterns and makes his own clothi
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In fact every liturgy has always been and stitiisemaking of the world, a reenactment of the areaict by which the wor
comes into being. This "making of the world" caowever, be understood not only as a cosmologicahogony but also i
a historical or even a sociological one. Modemrgjly tends in fact to be the coming together ofgbed order to reshape
the environment, social, cultural, political ecakad, and artistic.

Throughout the hymn there is an interplay betweenitieas and sets of actions, weaving and sacrifieelatter actions
mirroring or rather reenacting the creational a¢tdhe former. The meaning of this hymn becomearelewhen we
remember parallel texts that speak of two maidgyrmbolizing day and night, dancing in circles andlessly weaving the
stuff of the world, spreading all the colors oflityaover the six regions of the universe.148 Thixld-building action is not
left, however, to cosmic forces alone; Men andaheestors, or "Fathers," are also involved in dis& bf weaving the fabric
and spinning the threads. The rituals are the tlsghe hymns the shuttles, the weavers the aateatrifices. As the cloth
has its design, so the sacrificial texts have thmaters. One Upanishad says149 that the Gods vraie af death and that
each one covered himself with his respective nfergorotection. The origin of this conception istte found in the text
given here, where each God has his own meter inhwié is praised and which gives him strength. gdwer of poetry is
such that the poets sometimes wonder whethethti$&ods who inspire their song or their poetry tiges life to the God:
But the text also says (v. 5) that the human pioditsw the already existing relationship, discoveridivine power in every
meter. A male figure, the puman, which appears lserglated to the purusha, the primordial Mampuf previous texts.150

Yajne jate
RV X, 130

1. Sacrifice [resembles] a loom with threads ex¢ehd

this way and that, composed of innumerable rituals.
Behold now the Fathers weaving the fabric; seated

on the outstretched loom. "Lengthwise! Crosswisledy cry.
2. Behold now a Man who unwinds and sets the thread
a Man who unwinds it right up to the vault of heave
Here are the pegs; they are fastened to the pfagership.
The Saman-hymns are used for weaving shuttles.

3. What was the model, the pattern, what the cdiorex
What was the ritual butter and the line of demaoo&t
What was the meter, the hymn, the preliminary chant
when all the deities sacrificed God in oblation?

4. The Gayatri meter became the yokefellow of Agni,
Savitri took as his companion the meter Ushnih,

Soma, the one who is praised by hymns, took Anlsshtu
while the word of the Lord of Speech was strengtiaeoy Brhati.
5. The meter Viraj was reserved to Mitra and Varuna

for Indra's day the meter allotted was Trishtubh.

The meter Jagati had access to all the Gods.

To this arrangement the human poets conformed.

6. It was this same ritual the Seers, our Fatlalspted
when in the beginning sacrifice was first created.

With the eyes of my mind | believe | can envisage

those who were first to offer this sacrifice.

7. The rituals, meters, and hymns were accordingdaubrics,
even those of the Seven godlike Seers of old.

When the sages follow in the path traced by thestocs
they take the reins in their hands like charioteers

1. Innumerable: ekashatam, lit. one hundred and one
Rituals: devakarman, rite, act of worship.
Fathers: pitarah, ancestral sacrificers as in v. 6.

2. A Man: puman, the primordial man, i.e., adiptiaysor the purusha of RV X, 90 (8 | 5). He is therficer and the
sacrifice at the same time: yajnapurusha. Cf. AW X43 (8 | 3)
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3. Correlation and analogy between model, pattrd,connection (prama, pratima, nidana) and meteliminary chant,
and hymn.

Ambivalent sentence: the deities offer to the uai@od and also the deities offer God as sacrifi€¢eRV X, 90, 6 (§ 1 5).
All the deities sacrificed God: yad deva devam antg vishve. Cf. the parallel idea in RV |, 164, BBey offer the sacrific
of Man, the mediator of v. 2. These may be the stacs, pitarah, of v. 1 whose function is to "wet#hwe hundred and one
rituals.”

4-5. Relate the Gods to their respective meterslsb AB VIII, 6, 3 (XXXVII, 2).
Lord of Speech: Brhaspati. rs question

The Origin of Sacrifice

Brahmayajna

15 We recall from the preceding hymn that sacrifécenvisaged as a universal fabric reaching evieeyey or rather,
sacrifice is seen as the creative act of weaviagahsmic fabric in which everything has its placel receives its meaning.
It is by means of this primordial act that the Gads able to reenact that action through whichiBeial The original
dharmas, that is, the original structures of rgdbt the primordial rites, statutes, ordinances)thus prescribing what is
mentioned in the first verse of the first hymn deling and is repeated in several other placescifisa to the Sacrifice by
means of the sacrifice. To "offer" means to "stiétand by this very fact to "reach" reality by meanf performing the act
by which reality is.

If we do not freeze reality into a form of statigitg, but consider it rather as the act actingh wie Gods as the first agents
of the sacrifice, we may understand the stanzéseofiymn. The sacrifice is not a ready-made a&tr amd done with. Itis,
on the contrary, the act by which the world is, &ngs this act comes to be, it becomes manifeisthbiorn and grows again
and again. It becomes the ultimate criterion, tHerr the highest instance: the overlord of evenGlods.

The third verse calls Men to partake in the diviaaquet, in the feast of the Gods, in the authdotin of existence. The
Gods are our forerunners and we pray that we miynwfahem and be allowed a place with them in thieese of authentic
existence: the parama vyoman. It is a place in whigman life is unrestricted: we may experiencs tigiw and real
dimension of our being while still continuing inroearthly life, while seeing the rising of the swith our own personal
eyes, now no longer limited, of course, to senspegaception. In the parama vyoman human life évafed to the life of the
Gods. Vyoman is the realm of freedom from limitasoThe rising of the sun corresponds also to skera of Man to that
supreme stage.

The Gods have no existence of their own; they éxjstith, above, and also for Men. Their supremerigice is Man, the
primordial Man, whom we have already met in othgnhs. It is overwhelming, this experience of belitgn: Man is the
most important and central creature in the univergehe is also the most miserable, the most snffeand often even the
most despicable. Human life is the most preciousgthnd at the same time the most lavishly wadth is the sacrificer,
but also the sacrificed; the Gods, in their rol¢hasprimal agents of sacrifice, offer their oldatiwith Man. Man is not only
the cosmic priest; he is also the cosmic victimntda history, we may venture to translate, is thetrbfatant example and
confirmation of the truth that Man is both sacefi@nd sacrifice. To say that the history of hurgistence on earth has a
meaning amounts to declaring that the Gods perfdrtimeir sacrifice with Man as their oblation. Thstltwo verses,
however, give us a glimpse of an intuition that¢bening cosmic liturgy will no longer be the expétion of Men by Men,
or the religious sanction of it, but a new hymmeav song, whose melody the Gods themselves wik bavearn from Men,
once the latter have invented it.151

The second text places the sacrifice in its truspeetive: even if Brahman here is not the "absohdrld ground" of the
later philosophical sense, it is on the way to bbeiog so. The reciprocal definition of Brahman aadr#ice in the second
verse illumines the meaning of both: Brahman isstheifice and all its elements precisely becauisethe inner reality (or
essence: sattva) of the sacrifice and also théfisle power that makes the priests' sacrificesh sacrifice. The text makes
it quite clear that the different kinds of prieate merely instruments in the realization of therifiae and that as such they
are praiseworthy. Yet a consciousness of the tiitexists among all the parts and elements ofdbéfice, and an
awareness of the underlying reality of Brahman adeady beginning to pervade the performance la@dinderstanding of
the sacrifice itself.

Brahmayajna

AV VII, 5
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i) 1. Through sacrifice the Gods sacrificed to Saerifice.
Those were the first established rites.

Their greatness enhanced, they ascended to heaven
where dwell the ancient Gods who must needs beaagpple
2. Thus originated sacrifice; it manifested itself.

It came to birth and then increased.

It became the Lord and Ruler of the Gods.

May sacrifice bestow upon us some treasure!

3. There where the Gods made an offering to thesGod
where, immortal, they worshiped with heart immartal
may we also revel, in highest heaven.

May we gaze on it in wonder at the rising of tha!su

4. Using the Man for their oblation,

the Gods performed the sacrifice.

But more powerful still than this oblation

was the offering they made with the Hymn's invamati
AV XIX, 42, 1-2

ii) 1. Brahman is the priest, Brahman the sacrjfice
by Brahman the posts are erected.

From Brahman the officiating priest was born,

in Brahman is concealed the oblation.

2. Brahman is the spoon dripping fatness;

by Brahman the altar is established.

Brahman is the essence of sacrifice

the priests prepare the oblation.

To the minister, praise!

i) 1. Cf. RV |, 164, 50; X, 90, 16 (8 | 5) for tsame stanza. Cf. also RV X, 130, 3(8 Ill 14); SB2X2, 2.
3. In highest heaven: parame vyoman. Cf. RV |, B84(§ | 11).

4. The first two lines are the same as in RV X,&@§,! 5).
Hymn: the hymn vihavya.

5. We have not given the last verse, which has mangnt readings and is obscure.
ii) 1. Concealed: antarhita, placed within.

2. Essence of sacrifice: yajnasya sattvam.
Priests: rtvijah.
Praise: svaha.

3-4. These two last verses are omitted as theyotioefer directly to the origin of the sacrifice.
The Fire Sacrifice
Agnihotra

16 Without light there is no life. We have alreaden the central place and importance of light.light is not an abstract
reality; light is Sun and Fire. The Kaushitaki Bredma says that

Light is Agni, Agni is light. The one who is lighte calls light . . . Agni offers

itself in sacrifice to the rising Sun and the seftSun offers itself in sacrifice to

Agni in the evening; Night sacrifices itself to thay and Day sacrifices itself to

the Night.152

The sacrifice is the agnihotra. Continuity is tlessablished, the circle is completed, harmony és@rved.

The Sunlight of the day not only gives way to tight of the night, the Fire, but in a sense giviethlto it, by reason of a
certain cosmic solidarity in which Man too has st to play. This is the function of the agniho#l other sacrifices an
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rites can be neglected, but not the agnihotraif ierthe quintessence of sacrifice153 and thratighe becomes
immortal.154 "The agnihotra is the ultimate [parffoandation of everything."155 One can then untiarg the text of the
Shatapatha Brahmana which says that if the pridstat perform the agnihotra in the morning, thay the sun would not
rise.156 This, as we see from the central thruth@fvhole shruti, is certainly not owing to somgsterious magical
connection between the agnihotra and the sunplthiettheanthropocosmic link that maintains the levlod reality in truth
and order, for Man is not simply a spectator inabemic display or an outsider set there just maithe earth for his own
benefit.

The agnihotra represents the simplest possible &briime whole Vedic conception of sacrifice. Anyuseholder, provided
he is properly initiated, may perform the sacrificehe evening and morning of every day and retbiéeprayers, some of
which are given here along with other texts onséwme agnihotra. The two temporal moments, in witichsacrifice has to
be performed, are important: they are samdhyd hbleling together," the junction of Agni and Surttae brief periods
when the two lights meet, when one can distingostonger the one from the other, when Man cametee as a part of t
cosmos without disturbing the rhythm of the sun #mrastars. In the morning the human heart is réadjfe, while at
sunset it is inclined to pour out its innermostifegs. Practically all religions of the world hagensidered these hours to be
holy; these are the times even nowadays when thiemaity dweller starts the new day with enthusiasd hope, or longs
at its decline for a friend, for love, for relaati for Soma.157

It is not necessary to describe the rite of thatagra. Suffice it to say that besides the sunetiand the light and thus also
space a minimum of three fires and three persamsesnilk, and, when possible, the cow that hasrgitie milk are
required: a complete microcosm.

Agnihotra
RVV, 15, 1-2

i) 1. To the Lord, the far-renowned, the wise Oneaj

ancient and glorious, | offer the tribute of a song

Anointed with oil is he, the Lord, the powerful

giver of bliss and guardian of noble riches.

2. On the power of sacrifice which is groundedighlest heaven
and by Cosmic Order in Cosmic Order established,

[our Fathers], though mortal, attained immortatsea

in those spheres above which firmly support thevbea.

RV X, 80, 4

i) Agni extends the sacrifice to heaven:
his forms are scattered everywhere.
RV X, 100, 6

iii) Indra possesses power divine and glorious.

The singer in the house is Agni, the wise, the.seer

May our sacrifice be at hand and pleasing to tlieegad people!
For freedom and for perfect bliss we pray!

YV Ill, 9; 11; 20-21; 25-26; 38

iv) 9. Fire is Light, Light is Fire. Glory!

Sun is Light, Light is Sun. Glory!

Fire is Splendor, Light is Splendor. Glory!

Sun is Splendor, Light is Splendor. Glory!

Light is Sun, Sun is Light. Glory!

11. Let us, proceeding to the sacrifice,

utter a prayer to the Lord,

who hears us even from afar.

20. You are sacred drink, may | enjoy your sacméukd
You are greatness, may | share in your greatness!
You are power, may | partake in your power!

You are treasures, may | share in your treasi
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21. O shining ones, remain in this dwelling,
stay in this gathering, this place, this spot.
Remain right here and do not stir!

25. O Lord, be our closest friend, our savior
and gracious protection. O wonderful Lord

of glorious renown, come near us, we pray you,
and bestow upon us most splendid treasures.
26. To you, most brilliant and shining God,

we pray now for happiness for our friends.
Listen attentively to our call;

save us from every evil man.

38. Thus have we now approached the All-Knower,
the one who is the best procurer of good things.
Endow us, O Majesty, with strength and glory.
SBII, 3,1,13

v) And so they say: all other sacrifices have ah leut the agnihotra does not come to an end. Atlwhich lasts for twelve
years is indeed limited; the agnihotra is nevees®lunlimited, for when a man has offered in thenang he looks forwar
with confidence to offering in the morning; and whwee has offered in the morning he likewise loaksvard with

confidence to offering again in the evening. Thhesagnihotra is unlimited and, hence, from itsmitkdness, creatures also
are born unlimited. Whosoever knows the unlimitesgnaf the agnihotra is himself unlimited in prostyeand offspring.

SB VI, 3,1, 34

vi) You, O Agni, are the righteous, the truthfiletmighty, and most wonderful. You are indeed neetifo all: you, O Agn
are omnipresent. Men rank Agni highest for graasjay, for grace and joy reside undoubtedly in $i@er. You, who are
heaven, the ruler and divine one, we human beimgske with song.

i) 1. Lord: Agni.
Anointed with oil: ghrtaprasatta.
Powerful: asura, lit. the benevolent Asura.

2. On the power: shake, locative of shaka, mighiyer.

In highest heaven: parame vyoman.

By Cosmic Order in Cosmic Order established: rigaiam dharunam dharayanta.
Immortal seats: lit. unborn persons, probably tloel$s A difficult but important text.

ii) Extends: lit. stretches: tatana from the r@ot-{ to stretch out. Cf. RV X, 130, 1 (8 lll 14)daalso RV |, 159, 4; X, 57, 2
for the same metaphor.
Cf. SB 1, 4, 4, 1 (8 113) and what has been shwluaAgni in § 11l 4.

iv) 9. Cf. KausB Il, 8 (quoted in the Introduction)

Fire: Agni.

Light: jyotis.

Sun: Surya.

11. The first approach to the sacrifice requireghancation to Agni, the mediator.

17-19. Cf. § 11l 11.

20. Sacred drink: andhas, soma plant, invigordifaegiving food and drink.
Greatness: mahas.

Power: bhakshiya.

Treasures: rayi.

21. Shining ones: revati, which may refer to thevgao the waters, and/or to holy speech.
Dwelling: yoni, womb, but also homely abode.

25. Savior: tratr, protecto
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Gracious: shiva.
Protection: varuthya.
Treasures: rayi, in a material as well as a spifisense.

26. Cf. RV V, 24, 3-4(8 VII 53).
Most brilliant: shocishtha.

29; 31-33; 37. Cf. 8 11l 11.
38. Majesty: agni samraj. This prayer is utterethaswvorshiper approaches the ahavaniya fire.
39-40. Cf. 8 Il 11.

v) Have an end: are concluded, finished. Thereplaa here on the root stha-; sam-stha: to be caecl, to come to an end,
and an-upa-stha-: to be unfinished, not to comantend. Agnihotram na samtishthate/anupashthitarimaiyam: i.e.,
agnihotra is an everlasting, perennial sacrifice.

Unlimited in prosperity . . . : this may also referthe spiritual effect of the perennial, creatbeerifice. Cf. SB Il, 2, 4, 8 (8
[ 23).

vi) A hymn of praise to Agni.
The Drop of Life
Soma pavamana

17 The sacrifice of the Soma-juice, to which al tedas so frequently allude, is one of the majedi¥ sacrifices.

All the one hundred and fourteen hymns of Book fXhe Rig Veda are dedicated to Soma, as are alsaic hymns of the
other books.158 The importance of Soma derives frenfact that its sacrifice is an act in which tlieine and the human
both take part. Soma is, properly speaking, thekdsf the soma-plant which allows Men to feel tthety are more than just
conscious animals. Thus they are given the eliimonortality and at the same time are permittedhare in some divine
form of consciousness.

The soma-plant has been identified with a browreddish bush some three feet high.159 The golderohiis juice
inspires poets to acclaim tirelessly the "radiarafehis divinity and his close connection with tBen. He creates light and
scatters darkness. Nevertheless the plant shaddal understood in a concrete physiological wag. dction of Soma hat
stimulating and inspiring effect which is somethmgre than comfort or strength, though less th&oxioation or
drunkenness.160

The process of extracting the juice from the soaatds described minutely with endless variatiohsitual. The poets
chant their hymns at that moment when Soma leafls fimm the press. The woolen strainer standsiéaven, the juice in
liquid form is the rain; thus Soma is called Loffdlte Rivers and son of Water. Elsewhere he isulg"and his descent ini
the milky water of the vat is likened to the inseation of a herd of cows. Thus the whole cosmasvislved in this very
simple act of the extraction of the soma-juice.

The earthly origin of Soma is said to be in the mtains, on Mount Mujavat,161 but the mountainseneayal are also
alleged to be his birthplace.162 His true origiowkver, is in heaven: "child of heaven,"163 "mifkheaven."164 He was
brought to earth by an eagle who snatched him tlenCastle of Brass where the Gandharvas were igganin.165 In the
Brahmanas it is Gayatri (a name for Agni) who gt&dma. As the most important of all plants hevemgthe title of Lord
of Plants.

Soma is the vehicle of immortality. Soma "is" imitadity.166 Immortality is acquired by the drinking Soma and not by
abstaining from the fruits of the earth. The wayntenortality is not one of escape from the matesiatld, but rather one of
assimilating earthly realities. Soma has the pavfeendering both Gods and Men immortal. "We hanend Soma, we
have become immortal, we have entered into ligbthave known the Gods," says our text (v. 3). Imaiity is not the
birthright of any being; it has to be acquired, qoered, merited, given.

The most frequent epithet of Soma is pavamandfliwging clear," which suggests both that the juiegurified in its
elaborate processing and that it purifies by ited$.167 Soma possesses healing powers: "The molmdsees, the cripple
walks."168 He also stimulates speech and evokdamithoughts. He is a poet, the "soul" of the Baer, a sage; hi

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Pagel7€ of 22¢

wisdom is often acclaimed and he is the giver bblalssings.

The Sea are you, Seer, revealer of all things;

under your sway are the World's five regions.

You transcend both earth and heaven.

Yours, O Purifier, are the Stars and the Sun.169

In several of the late hymns of the Rig Veda, as &l the Atharva Veda, Soma is identified with theon. Soma is
luminous, is magnified in water, and is termedabgle.170

Hymn VIIl, 48, is a chant of praise to Soma, Godnofnortality. The poet prays for the divine stréntiiat mortal Men are
powerless to resist, for protection against all, éoi light and wealth, for a long life.

Soma is here, as in some other places, addressediuasDrop," a word that came to be used alst neference to the
moon, probably owing to its connection with Soméridliant drop, a plant to be collected duringlfoioon night. We have
already seen that the waters are a symbol ofifethat food is also a life-bringer. Now Soma, diguaid, as a drop, is
considered to be the drop of life, a drink thattbes health, both temporal and eternal. Withoutweng any hypothesis
regarding the actual Vedic use of Soma as a halbgenic potion, we may note the close connectidwésen exciting
material substances and religious life. Obviousbré are negative factors in these practices heuétare also positive
elements, for they demand an attitude that isdffesming and accepts the importance of matter. &ispraised, not as a
way of escape from the normal human condition dsud means of facing it more squarely. Secondgxbiting effect of
Soma tends to activate human potentialities, nputdhem to sleep. Third, Soma, elevating the hipey to a higher plane
of human consciousness, claims to enhance his ldailg and to help him to live with the awarene$s deeper dimension
while he is carrying on his ordinary actions. Thasd similar ideas spring to mind as being involirethe old Vedic Soma
sacrifice and its related rites in other cultured eeligions, for the Soma sacrifice undoubtedly bannections with the
haoma rites of Zoroastrianism and is viewed by sambaving an inner relationship with the Euchirscrifice.

The Soma spirituality (if we may use this expresyie an important characteristic of the Vedic Bxgrece. We have alrea
described it as being theandric. Both Men and Gitdd,is, the human and the divine, are involvethanxsame adventure.
Both must become immortal, both must coalesce. &\thi¢ divinization of Men is a well-defined pathe thumanization of
the Gods is a mysterious process in which Sontzeisirik and sacrifice the means of attainment. dikimization of Man is
not without repercussions on the Godhead, whidhrimis humanized. Soma is the powerful symbohdf touble and yet
simple process.

This Soma spirituality is based on fullness andarotvant. Many traditional religious forms seensti@ss want, guilt,
penance, asceticism, renunciation, and a flighhfadl corporal values and material pleasures agtitlyi so when Man lives
in conditions of hardship and strain, as he alldfien does. But there is more to human life. Sepidtuality stresses the
opposite facet: Soma bestows and celebrates dtrermtrage, loquacity, and eloquence; he unleasiethoughts so that,
once blessed by Soma, they flow without inhibititins not only immortality that we acquire when denk Soma; it is also
joy, purification, and protection from all evil inkences. It is Soma who instills in us the propeoththat enables us
perform the sacrifice with dignity and to face Wféth confidence. Soma is invariably a sacred drthkugh it is not always
drunk with accompanying rituals--a significant factwview of the later development of the agnishtpespecially when it
involved multitudinous and complicated rubrics.

An interesting corroboration of this positive Sogpérituality is the meaning and use that the wamghyga acquires from the
Upanishads onward: the drinker of Soma, the oneiw/mrthy to be offered Soma, he who is relatedrtthat which
belongs to Soma, has come to mean gentle, dedr, &irspicious, and has become a form of addressegpectable persons,
such as Brahmins. A respectable and excellent maatifrom this point of view the ascetic in ragst the "moon-shining”
man, who, being satiated with Soma, is therefodéard and kind, gentle and loving.

Soma pavamana
RV VIII, 48

1. | have tasted, as one who knows its secret,
the honeyed drink that charms and relaxes,
the drink that all, both Gods and mortals,
seek to obtain, calling it nectar.

2. Once penetrated within my he:
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you become Aditi and appease the Gods' w

O Drop, who enjoy Indra’s friendship, convey

to us wealth, like a steed who is bridled, obedient

3. We have drunk the Soma and become immortal!
We have attained the light, we have found the Gods!
What can the malice of mortal Man

or his spite, O Immortal, do to us now?

4. Bless the heart, O Life-Drop, which has receiyed,
as a father his son, or a friend his friend.

Wise Soma, whose voice we hear from afar,
prolong our days that we may live.

5. These glorious drops are my health and salvation
they strengthen my joints as thongs do a cart.

May these droplets guard my foot lest it stumble
and chase from my body all manner of ills.

6. Make me shine brightly like fire produced bycfion.
lllumine us, make us ever more prosperous.
Enthused by you, Soma, | find myself rich!

Enter within us for our well-being.

7. With hearts inspired may we relish the Juice

like treasure inherited from our Fathers!

Lengthen our days, King Soma, as the sun

causes the shining days to grow longer.

8. Have mercy upon us, King Soma, and save us!
Do not forget that we are your disciples.

We are eager, O Drop, with zeal and dexterity!

Do not hand us over to our enemy's pleasure!

9. It is you, O Soma, who guard our bodies;

in each of our limbs you have made your abode,

O surveyor of men! if we have transgressed youuts,
forgive us, O God, like a loving friend.

10. May | take him to myself like a well-disposeutihd!
May this draught not harm us, O Lord of the baysket-
this Soma now absorbed within me! For this

| pray to God to prolong my existence.

11. Our weariness and pains are now far removed;
the forces of darkness have fled in fear.

Soma has surged within us mightily.

We have reached our goal! Life is prolonged!

12. This drop that has penetrated our hearts, DeFat
this Soma, immortal deep within us mortals,

him would we honor with our oblations.

We long to abide in his grace and favor.

13. In an intimate union with the Fathers, O Soma,
you have extended yourself throughout Earth andvéte:
You would we honor with our oblations,

desirous of becoming possessors of riches.

14. O guardian Gods, pronounce on us blessing!
Let sleep not overtake us nor useless talk.

May we forever be dear to Soma!

Having won the mastery, let us speak wisdom!

15. Imparter of strength, come, take full possessio
O Soma, light-finder, man's constant overseer.
Enlist your helpers, O Lord; place a guard

on our lives both in front and behind to protect us

1. As one who knows its secret: sumedhas (a fegslkation), lit. having a good understanding, wise.

Pagel77 of 22&

That charms and relaxes: svadhyah varivovittarabga,inspires and grants freedom, stirs and gjeesl thoughts.

2. You become Aditi: i.e., Aditi in her function bberating from sin. When Soma is in the body beffes and averts the

anger of the God:
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3.Cf. RV IX, 113, 7 (§ V 23).

4. Bless the heart sham nah bhava hrde, do gowdrtheart, be a blessing, a gift, blissful for usew drunk; sham hrde:
refreshing the heart.
O Life-Drop: indu, drop (and also moon).

5. Glorious drops: yashas, object of honor and radiwa.

8. Save us: svasti, for our salvation, well-being.
Disciples: vratyah, those who abide by your lawsi@).

9. Surveyor of men: nrcakshas.

10. Lord of the bay horses: Indra.
God: Indra.

12. The Fathers, pitarah, are here called to wstressthey also love Soma.

15. Lord: indu.
The Pressing Stones
Gravastotra

18 Among the objects used in the sacrifice and éémaested with sacredness are the stones betwieh the Soma stalks
are pressed and crushed in order to extract the,jthe nectar of immortality. The pressing staaresmade the subject of
several hymns.171 Here the stones hewn from thentamside are personified: they are dancers, meeehorses, speake
and so on; they are godlike, immune to diseasdaiglie and death. They play so integral a pattiénsacrifice that the
sacrificer even prays to them, offering them hieerence and homage, begging them to unloose thaddstongue of the
Soma presser. Finally, they are asked respecthulfcornfully, according to some interpreters tgereto their purely
mineral state of being simply stones. The sacredaditer of a thing, we note, resides always ifuitstion and not in its
substance. For example, the murtis, the idols woeshduring popular festivals, are afterwards oftemersed in the rivers
or simply laid aside.

The whole world is called upon to contribute to siaerifice; not only Gods, Men, animals, and plabig also the earth and
its elements. These stones are generally callachgnad in Soma rituals the priest recites this\Riga hymn as part of the
prescribed stotra.

Mention is made of these stones in many prayeesdo stress the sacramental, that is, the spirtaterial, aspect of this
central and specifically human act:

Fixing with careful attention the press stones
of sacrifice, | invoke noble Heaven and Earth.
Now, O Lord, raise your flames pure and beaut
bringing to men all manner of blessings.172

Gravastotra
RV X, 94

1. Let them utter loud sounds! We too will utter!
Give tongue, one and all, to the Stones who gingue,
when, O rocks, O mountains, swiftly clashing,

you bring to God's ears your rhythmic ¢

2. These Stones, gnashing their green-tinted jaws,
emit sounds like a hundred, a thousand, voices.
Their task achieved, these Pressing Stones,

noble workers in a noble cause,

forestall the offerer in tasting the oblation.

3. They utter loud sounds as they find the sweeatsé
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Booming, they gnaw the pulp prepared.

These bulls, skillful pounders, bellow aloud

as they seize the branch of the reddish shrub.

4. Exalted and inebriated by Soma, they shout,
calling upon God through whom they have tasted
the ambrosial Soma. They skillfully dance

with the sisters, held in firm clasp together,

and make the earth resound with their stamping.

5. They have raised their voices to heaven, thagles,
they have danced with vigor, these dark-coloredin
Now they sink toward the lower stone, find cont

and effuse copious Soma-seed, brightly shining.

6. Like strong draught animals who draw a cart,
bulls who wear the yoke and are harnessed together,
the Stones emit bellows, panting and heaving.

Then the sound of their snorting is like that ofdss.

7. Acclaim [the Stones] with their ten [workers],

ten belts, ten thongs, and tenfold harness,

with their ten reins, who, never growing old,

yoked ten times over, draw the ten yol

8. These Stones are like racehorses with ten setins,
their bits well fixed within their jaws.

At the flowing of the Soma-juice they have beestfir
to taste the milky fluid of the first-crushed stalk

9. These Soma-eaters kiss the bay steeds of Indra.
They are set for their stalk-crushing task on amabe
When Indra has drunk the sweet Soma they extract,
he increases in strength, waxes great, like a bull.
10. Your stalk is as strong as a bull. Naught hélim you!
You are ever full of juice, ever replete,

fair in glory, like the daughters of the rich

in whose sacrifice, O Stones, you take delight.

11. Smashing but never shattered, these Stones
are tireless; they know neither death nor cessation
Exempt from sickness, old age, and suffering,
sleek-looking, free from thirst or craving.

12. Your fathers stand firm from age to age.
Enamored of repose, they stir not from their seat.
Untouched by age, of golden Soma never bereft,
they have forced heaven and earth to pay heecitogbund.
13. Thus speak the Stones at their release, wiegnjglirney is over, as they clatter, like men Kirig wine.
Like farmers sowing the seed, they decrease not,
but rather increase by their gulping this Soma.

14. They uplift their voices at the ritual pressing

like children who playfully push at their mother.
Unshackle now the thoughts of the Soma-presser!
May they roll underneath, these stones till nowered!

1. God: Indra, throughout.

3. Sweet Soma: mandu.
Pulp prepared: the prepared juice is compared euttked meat.
Reddish shrub: the soma plant.

4. Sisters: referring to the fingers of the prigsssing the soma.

5. Now they sink . . . : erotic comparison of theating between the upper and the lower stone.
Soma-seed: retas, semen.

7. The Stones: added for intelligibili
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Ten [workers]: the ten [fingers] engaged in pregsimhich is here compared with the harnessingladrae.
8. The ten reins are the ten fingers of the priest.

9. Bay steeds of Indra: as Indra himself drinksSbena, his steeds are fed with the soma-herb.
Oxhide: the pressing of soma is compared with tikimg of a cow, both actions being done whileisidton a skin.

11. Neither death nor cessation: ashrthita amrtyaneither interruption nor relaxation. Root shrtioosen. The
personification of the stones allows for a persediinterpretation of the verse; otherwise we stidranslate: free from
deterioration and erosion; or: active, effective.

Sleek-looking: oily, unctuous.

Free from thirst or craving: atrshita atrshnajah.

12. Your fathers: the mountains from which the s®are taken.
Enamored of repose: kshemakama.

"They" in the last line refers again to the stones.

Sound: rava, again refers to the noise of pressing.

13. The stones are compared with horses releasextfreir chariot.
Men drinking wine: anjaspah; the meaning is doubBwes it refer to the horses "drinking at once?"

14. Roll underneath: vivartantam, from vi- vrt-,ttwn around or move hither and thither, i.e.,tapsvorking.

Revered: cayamana, lit. considering themselvessfthieges) to be something, i.e., sacred and impoiTae root cay- means
both to be afraid of and to respect.

The Sacred Tree

Vanaspati

19 "With your apex you touch the heavens, with ywigdle portion you fill the air, with your foot yoestablish the earth,"
says one text of the Shatapatha Brahmana,173irgfeorthe poles of sacrifice and likening thenthe thunderbolt which
an emblem of world conquest.

Among all the creatures engaged in the sacrifickgpes none is more important or more full of synbpbwer than the
cosmic tree, the tree of life, the lord of the &ire¢he poles of the sacrifice. The poles are stakéfrom a particular tall tree
and used to form the cross on which the victim bélimpaled and sacrificed. By unction the saddfitee becomes a
mediator between Men and Gods and the bringererfyespiritual and material treasure. This tred iha center of the
world and at the summit of the earth. From it flograce from heaven, the branch of the tree havsadfibbeen sacrificed a
having acquired by this very fact a new life, acsetbirth.

None of this is new to any student of religion it unknown to the conscious members of a nurobegligions. Ever
modern Man preserves a sense of sacredness flmrést whose reserves and parks are often nowaddlgsl sanctuaries.
Modern literature still considers the forest a edgolace, and contemporary ecology imparts a negesef sacredness to 1
"green belts" in both country and town. Moreovdijeats made of wood evoke an altogether differearimth of emotion
than do those made of steel, plastic, or other mahte

We have already alluded to the cosmic tree, shedtehe Gods in its branches,174 "spreading orstinface of the
earth,"175 and providing lodging for the whole eélity, including Nonbeing.176 There is a connettetween the image
of the world-encompassing cosmic tree and thewhith also embraces the entire universe. For #@san, perhaps, in the
Rig Veda the cosmic tree is an inverted tree, Witinches below and roots above, because the sotdiis beams down
toward the earth and keeps his roots up in heav@&rlhis tree in the Upanishads symbolizes Life, 668,179 and the
primordial Man;180 its branches are space, wind, fivater, earth, and so on in fact, the wholdefuniverse.181 As a tree
in the forest, so is Man.182 The Bhagavad Gita sitions again by combining all these motifs.183

Against this background the hymn we quote acquresder significance. It not only refers to theuat of preparing the
special branches for the performance of the saerithat is, the blessing of them as utensilsHerrite, but it also
incorporates references to the cosmic sacrifieepffering of the entire cosmos in order that iyrhave new life, be born
again. The hymn seems to address itself sometionéartaspati, the Lord of the forest, and sometitosaipa, the branches
that form the poles of the sacrific
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Vanaspati
RV III, 8

1. At the time of sacrifice,
O Lord of the wood,

the worshipers smear

you with sacred oil

When you stand upright
or when you repose

on Earth's bosom, you still
will grant us good fortune.
2. Set up to the East

of the sacred Fire,

you accept our praye
intense and unflagging.
Hold yourself high

to bring us prosperity.
Drive far away

dearth of inspiration.

3. Lord of the wood,

take now your stance

on this, the loftiest

spot of all earth.
Well-fixed and measured one,
give to the worshiper,
who brings a sacrifice,
honor and glory.

4. Girdled and adorned,
he displays youthful beauty,
yet is fairer by fa

when brought to new birth.
With minds contemplative
and godward directed,

our sages of lofty
intelligence rear him.

5. Born anew, he is born
on a day most auspicious,
growing in wisdom

in the assembly of men.
Wise men and skillful
consecrate him with song.
Approaching the Gods,
the priest calls aloud.

6. O Lord of the wood,
whom god-fearing men
have firmly positioned,
and ax has fashioned,

be pleased to grant us,

O divine poles of sacrifice,
a precious treasure,

the gift of children.

7. May these posts which are felled
and fixed in the earth,

to which the sacrificial
ladle has been raised,
which fix the boundaries
of the sacred field,

gain for us from the Gods
what is meet to be chose
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8. The Adityas, the Rudras,
and the Vasus, directing
Earth and Heaven

and earth's airy spaces,
shall bless in concord

our worship and raise

our emblem of sacrifice
high in the sky.

9. Like swans that fly

in a long-drawn-out line,

so these stakes have come to us
brightly colored.

Raised aloft by the sages
and turned to the East,
they proceed as Gods

to the Gods' habitations.
10. These posts, set in earth
and adorned with circles,
appear to my eye

like the horns of horned creatures.
Upraised by the priests

in supplication,

may they lend us their aid
at the onset of battle!

11. O Lord of the wood,
whom this ax well-whetted
has set in our midst

with resultant joy,

put forth branches

a hundred times over!

So may we also

with thousands be blessed!

1. Lord of the wood: Vanaspati, applied here todhe particular tree out of which the yupa, theifia@l post, will be
made.

Worshipers: devayantah those loving and serving, @wdgodly.

The tree is life-bringing, both when alive in tloedst and when used as a pole of sacrifice.

2. Prayer: brahman.

Intense and unflagging: ajaram suviram, undecayingding, and full of vitality (or "performed biie most eminent
persons").

Dearth of inspiration: amati, lack of consciousnedglevotion, of awareness.

3. Loftiest spot: varshman, the surface of thehedine center of the world: the place of the aldr.YV XXIlI, 62.

4. Girdled: parivita, lit. girt with a rope, i.@¢he sacred cord (of grass) which is tied aroundrethat is to be felled, so that
it may become a yupa, or pole of sacrifice. A syhaheo of the second birth, which takes place tgtothe sacrifice. This
verse is used in the initiation ceremony, upanayaoeording to some GS (cf. e.g., AGS |, 20, 9).

Brought to new birth: lit. being born, jayamanaggent participle. The act of being raised is tee'srinitiation, a new birth
accompanied by prayer (cf. v. 5).

6. Precious treasure: ratna, jewel, pearl, treasure
Gift of children: prajavat, generative energy, pffag.

7. To which the sacrificial ladle: i.e., the ladiléeed with sacred oil (cf. v. 1 and also RV IV, 8) with which the posts are
smeared.

Sacred field: kshetrasadhas.

What is meet to be chosen: varya, the most pre@odsraluable thing. Cf. ratna in v.
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8. Emblem of sacrifice: the yupa.

9. Stakes: here probably the posts that mark itieedf separation between the different sacrifigrelas (dedicated to
different Gods).

The Sacrificial Horse

Ashvamedha

20 The horse sacrifice, or ashvamedha, is the "&frige rites"184 and the rite of kings.185 Ithe royal sacrifice offered
by a victorious king. It is the most solemn and iegsive cultic celebration of the Vedas and astrae time it is one of the
most secular and political. The priestly role i$ here so prominent as in most of the other saesfi Though its actual
duration is only three days, preparations for tteetake long months or even, according to thegigsons, up to one year
or sometimes two, with yet another year to conclirgeritual.

At the moment of sacrifice the royal court, incluglithe queen who has an important role to playcar@in moment,186 is
assembled together with the entire populationhatdtart Soma-juice is offered and then, after nrangl acts, the horse is
immolated with solemnity. Numerous other animatsalso led to the appointed spot and certain ormesféered in
sacrifice. After the sacrifice of the horse hasrbgerformed the prescribed procedure demands thiica of a number of
cows, followed by the distribution of honoraria asttier gifts to the priests.187

Today we are perhaps in a better position to umaledsthe nature of this sacrifice, which has béensubject of much
debate among scholars. Without taking part in feeussion we may see in this sacrifice the finahutely detailed
elaboration of a long process in which pre-Vedanants, fertility rites, cosmogonic referencesjaounotives, political
factors, and priestly interests all play a paggetber producing a highly elaborate and no douptéssive ritual. In spite of
its complicated, soon outmoded, and at times degkaitlial, the overall impression created by thés encompassing as it
does the whole of the universe, is undeniably gjptent is often called the Great Sacrifice, malsdiley the great display of
force and power. It blots out all sins, fulfilld alishes, answers prayers for a son, and alsodaeper level, fulfills or
perfects Prajapati and identifies with him the @ is offering the sacrifice.

The Rig Veda has two hymns dedicated to the seerdf the horse. Whereas the hymn preceding otihtexa more ritual
character,188 Rig Veda |, 163, does not set odeseribe the ashvamedha rite; it is a cosmogomumhn which the horse
of the ashvamedha is homologized in a grandiogedaavith the sun and with a primordial cosmic leotisat represents the
entire universe.189 In this hymn are to be founitth Inoetaphorical and factual allusions, metaphonig#i reference to the
sun (e.g., this horse is a primordial horse) astutd with reference to the actual sacrifice. Therses 1 and 2 refer to the
sun in the heavenly "ocean;" verse 5 speaks ofgnifieent champion racehorse, while simultaneousfgrring to the
perfect performance of the sacrificial rites ovéniein the said horse presides. In verse 6 the horige earthly course is
identified with the Sun in its heavenly course. &8 brings us back to the ashvamedha, to that mtonteen the horse
moves majestically onto the sacrificial parade gobu

Verse 9 describes certain features of the horpp'samance, while referring once again to the Sumetse 12 the horse
arrives amidst due solemnity upon the place ofiseer followed by other animals, by poets, singensd priests. The hymn
concludes with a prayer uttered by the officiaomgest to the horse which has now been offeredanifice.

Throughout the Indo-European world the horse hasmied a rather special position and has been deresl a powerful
symbol both of the human psyche and of the univengelink between the two being perhaps the caioeof the horse
with the waters, and in the ashvamedha, signifigartough, the horse is immolated by suffocatidme Vedic contribution
in this regard is to stress the horse's cosmicuaincersal character, in contrast with the particégatures to which attention
is drawn in Greece or central Europe, and alstréss its sacrificial role. The horse occupiesettral a place precisely
because it assumes in itself the whole universeéhasda vicarious role to perform. It is significtimit the chapters of the
Shatapatha Brahmana where the ashvamedha is myidgtstribed are followed by a chapter on the pumnstha, or
human sacrifice,190 which in turn is followed bfugther chapter on the sarvamedha, or all-sacrifize

Our second text is from the Yajur Veda and is g@raaid by the officiating priest in the coursdte ashvamedha.

Ashvamedha

RV I, 163
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i) 1. How worthy of telling and how superb yourthir
O Steed, when first you whinnied, on seeing thiet)ig
as you rose from the ocean of sea or of space

with your eagle wings and limbs of swift gazelle.

2. This Steed, the gift of Death, Trita has haredss
while Indra was the first of all to mount him,

the Gandharva first to grasp in his hands the reins
From the substance of the Sun, O Gods, you fastitiig Steed.
3. You, O Steed, are Death, you the Sun;

you by a secret decree are Tr

by only a little are you distinguished from Soma.
You have, they say, three connections in heaven.
4. In heaven, they say, you have three connections,
three in the waters and three within the ocean.

You resemble, O Steed, the Lord of the Waters,

for there, they say, is your highest birthplace.

5. Here, Racehorse, are your haunts for bathing;
here are the traces of your champion hooves.

Here | have seen the blessed reins that guide you,
which those who guard Cosmic Order cherish.

6. Your innermost self | have perceived in spirit,

a Bird from heaven who directs his course on high.
| have seen you rearing your winged head and advgnc
by dust-free paths, fair and easy to travel.

7. There | have seen your exalted form seeking

to obtain food in the track of the Cow.

When mortal man approaches you for enjoyment,
the great devourer of plants has awakened.

8. Behind you, O Horse, come a chariot, the hero,
an offering of cows, and a troupe of fair maidens.
Desirous of your friendship, many follow.

With splendid courage the Gods have endowed you.
9. His horns are of gold, his feet of iron;

he is fleet as thought and swifter than Indra.

The Gods are gathered for this sacred meal, offered
to the one who first of all mounted this Stallion.

10. Like swans, the celestial coursers form a line
when they, the steeds, reach the heavenly arena,
the end of their lengthened row being motionless,
while those in the center still proceed.

11. Your body, O Steed, flies as with wings;

your spirit moves quickly like the win

Your horns are found in sundry places,

advancing in the forests with a jumping motion.

12. The fleet-footed Steed, his mind recollected
and thoughts directed godward, advances

to the place of sacrifice. A ram of his kindred

is led before; next come sages and minstrels.

13. The Steed has attained the abode supreme.

He has gone to the place of his Father and Mother.
May he find a warm welcome today among the Gods
and thus win good gifts for him who offers!

YV XXIl, 22

i) O Brahman, in this kingdom may priests be bwiro shine brightly with sacred knowledge! May hieeeborn warriors c
heroic stature, who are skillful shots, good marsninvincible chariot fighters! May cows in thisgdom yield milk in
plenty, our oxen be tireless, our horses swift,foausewives skillful! To him who offers this sa@d& may a hero-son be
born, a champion, a mighty watrrior, a persuasieaker!

May Heaven send us rain for our needs!

May our fruit-bearing plants ripen in season!

May joy and prosperity fall to our lo
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i) 1. Ocean . . . of space: purisha, a much-digzlisgrd, meaning not earth, as was traditionalig, $aut originally source,
flood, afterward fullness, and still later dirt. téehe word almost certainly denotes the primewatee, the primordial
waters. Cf., e.g., RV lll, 22, 4 and also SB VI},1] 24.

2. Death: Yama, the King or God of Death, but hpehaps referring to Agni.
Trita: a little-known divinity related to Indra.

3. Death: Yama.
Sun: Aditya.
Three connections: i.e. his relationships to tivindties mentioned above.

4. The horse's threefold origin in the waters anthé ocean is here a poetic parallel to the thveads" of Varuna. Cf. RV
24,15, (8 1V 8).
Lord of the Waters: Varuna.

5. The homology with the Sun begins here. The Godghe keepers of the reins and the guardiaritof r

6. Perceived in spirit: manasa . . . ajanam.
A Bird: the vital principle of the Steed is heremified with the Sunbird, i.e., the atman of the€sl is the Bird.
Paths: i.e., paths leading to heaven.

7. Your exalted form: te rupam uttamam.

Track of the Cow: either the firmament where thacg" of the Cosmic Cow is found or, on earth,rdee=course where
cows are won.

Devourer of plants: Agni.

8. An offering of cows . . . : lit. cows follow artde charm of virgins.

9. Horns . . . of gold: probably meaning hooves @fdrring to the rays of the sun. According t@\t was Indra himself
who first mounted the Steed.

10. The order is slightly modified to make it mameelligible. The idea is that the celestial, isunhorses, form a row of
which the middle part is moving while the end staatill.

11. Spirit: citta.
Horns: perhaps referring to the hooves. Othersaseslusion to quickly spreading forest fires.

i) Priests: Brahmins.
Heaven: Parjanya.

The Struggle for Immortality
Daivasura

21 The quest for immortality is one of Man's de¢pestincts. At the same time he is aware that imadity is not his
"natural” lot; immortality belongs, if at all, thé Gods. Thus a yearning to become a God springpataneously within
Man. We have already heard the chant of victory:

We have drunk the Soma and become immortal!
We have attained the light, we have found the Gafs!
Man can become immortal only if he is divinized mther, divinization amounts to immortality.

In connection with this theme the Vedic experieoaetributes two intuitions, the first of which iersidered here and the
second in the next text. The Brahmanas tell usi@iplthat not even the Gods were originally imr@bdy that immortality is
not natural to the Gods, that they also had t@gteufor it. Sacrifice is the way to immortalityetause sacrifice is the one
original and originating act, as we have alreadnse

It would be merely a farce if the Gods were to achitheir immortality without a struggle, withotietrisk of not getting it
and so we have the scene set for the asuras, ltbosgs that are usually referred to as demondaésrof a better term. Or
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should recall in this connection that angels andates have the same origin and that their good aihdeatures are
themselves the fruits of a struggle and a test.

The fact that the Gods are obliged to win their wntality has two important implications for Menr#ti the Gods are real
and inspiring examples, for they have gone thrahghsame fundamental experience as Men: that afipaw gain their re:
freedom. To attain freedom means to become immaaddle free from the clutches of time, for as lasgne is tied to time
one is not really free. The Gods are really Mealloiv travelers on the journey toward immortalit§en's relation with thel
is one of companionship, for Gods and Men sham@aon destiny in spite of their differing positionsan acknowledged
hierarchy. The other implication, the recognitidiwtiich gives peace and serenity to Man, is that@Glods cannot be
whimsical creatures, for there is a rita, an Orddmse dynamism is Sacrifice, which transcends bt#h and Gods and
which can in no way be manipulated or considereleaisy activated by an anthropomorphic will.

Let us now take a closer look at the texts theneselPrajapati, the Lord of all creatures, whoseenanscarcely mentioned
in the Rig Veda,193 holds in the Brahmanas a mositi capital importance. According to a lengthyratve in the
Brahmanas, Prajapati is the primordial being befgnem nothing whatever was in existence. The Slagit@pBrahmana
tells us over and over again that "Prajapati isiSee;" that is, Prajapati performed an act of sglmolation, self-sacrifice,
in order that creatures might come to be. Thustiore#s regarded as the sacrifice of Prajapatthasontological self-
despoliation of the supreme principle in ordertiadpinto existence the intermediate order of thimghich consists of the
cosmos, which has come forth from the Father dfeilhgs and is neither the Father nor sheer natlesgy This intermedia
order, being neither stable nor self-existentyigdnstitution transitory, or, in other words, dyma. The creature is
powerless in itself to sustain itself or to comel#s full span of destiny, but must attempt by neeaf sacrifice to recover i
true status, to return to its source, retrieveaiitiy, that is, to become immortal, divinized.

Prajapati, we may remember, created two typespdrsar beings, the devas (Gods) and the asurasof@®min the
beginning neither the Gods nor the asuras were mamn&oth tried to become immortal and fought eattier in order to
achieve immortality. They discovered that only byans of sacrifice could they become immortal. Bettformed
sacrifice194 and both strove to conquer the wodle. The Shatapatha Brahmana abounds in anecdotesthisostruggle fo
immortality, a struggle of a unique kind, a verl&@ahtual battle in which the combatants are psestd the weapons
sacrifices. Sacrifice is the sole means by whiehGlods may win the victory. Because the devas parfbe sacrifice better
than the asuras they win.196 Before the final victbere are recurring conflicts and victories aémporary nature, for the
asuras try again and again to mount fresh assaults.

The rivalry between the Gods and the demons, treaked daivasura struggle, is the subject of dritberichest myths
extant concerning the conflict constantly being ecfetween the two forces harbored in Man. Thelicohiere, however,
is not ultimate. Both devas and asuras are offgmfrthe supreme God and it is not even certaircvbf the two are the
firstoorn.197 The asuras are the enemies of thes ®otlvery seldom appear as enemies of Men. Botke $or immortality,
but they also know that there is an incompatibligfween them so that the victory can be won onlgre side. The rituals
of sacrifice, which is considered the sole total afi-inclusive act, constitute the rules of thenga The first instrument of
sacrifice is the firstborn of Prajapati, vac, therd: They will have to fight with it and for it. Bthis primordial word is both
right and wrong, true and untrue. The word is alsvambivalent. The Shatapatha Brahmana goes oy thaatruth took
refuge among the Gods and untruth among the aanchathat for this reason the devas became feeblp@or, while the
demons became rich; but in the long run he whoeabid truth reaches fullness of existence, whilevhe remains in
untruth loses everything. It is by means of thiri§iae to truth that the Gods finally attained teiy.198 The symbolism
needs no further interpretation.

Daivasura
SB1,5,2,6

i) The Sacrifice ran away from the Gods. The Gadked out after it, "Listen to us! Come back heteréplied, "Let it be
s0," and went back to the Gods. Now with what s tome back to them, with that the Gods worshiged by this
worship they became the Gods that they are tosérig day.

SBI,7,3,1

ii) It is through Sacrifice that the Gods proceetiethe heavenly realm.
SBIl, 2,2,8-14

iif) 8. [Once upon a time] the Gods and the asurat) of whom were offspring of Prajapati, werevitig betweer
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themselves. Both sides were destitute of spiribbse they were mortal and he who is mortal hagpin. Among these two
groups of mortal beings one, Agni, was immortal @mweas through him, the immortal, that they bo#dltheir being. Now,
whichever of the Gods was slain by the asuras wasriy truth slain irrevocably.

9. And so the Gods became inferior. They continnershiping and practicing fervent concentrationwhwer, in the hope
of overcoming their enemies who were likewise moitheir gaze, then, fell upon the immortal sacheghi.

10. "Come," they said, "let us establish this imtality in our inmost selfl When we have placed tinatnortality in our
inmost self and have become immortal and uncongiesreve shall defeat our enemies who are neitherdrtal nor
unconquerable."

11. They said: "The Fire is with both of us; letthien speak openly with the asuras.”

12. They said: "Let us establish the two fires,then what will you do?"

13. The asuras replied: "Then we shall set it at@) saying: eat grass here, eat wood here, comkeire, cook meat here.
The fire that the asuras set in place, it is by that men eat [cooked food].

14. So the Gods established that Fire in their streelf and, having established that immortalityhieir imnost self and
become immortal and unconquerable, they defeatsdriortal and conquerable enemies. And so hesfileeficer] now
establishes immortality in his inmost self, andujlo he has no hope of immortality, he attains Hifatime. He becomes
unconguerable, and when his enemy tries to overpbing he is not overpowered. Therefore, when ohe has establishi
the Fire and one who has not are fighting, thewaine has established the Fire overcomes. For byFhis] he becomes
unconquerable, immortal.

SBIl, 4,2,1-5

iv) 1. The beings came in a respectful mannemo Rrajapati; by "beings" is meant the creaturelsdtemade.

"Arrange," they said to him, "how we are to livEitst the Gods drew near, ritually invested with #acred cord [of
sacrifice] and bending the right knee.

He said to them: "Receive Sacrifice as your foounortality as your life-force, and the Sun as yimit-sphere."

2. Then drew near the ancestors, bearing oveligheshoulder the cord of sacrifice and bendingléfieknee. To them he
said: "Receive the funeral offerings of each matlyour food, the svadha libation as your mind+tsegs and the moon as
your light-sphere."”

3. Then drew near the race of men, clothed andrmgpilow. To them he said: "Night and morning shallieat, your
offspring shall be your death and fire your lightiere."

4. Then drew near the animals. He allowed themat@ecording to their fancy, saying: "Eat as chaailmevs, how, when,
and where you will." And indeed they eat when afmrg they find something to eat.

5. Then, finally, drew near the asuras. To themadsigned darkness and power. The power of thesadoes indeed exist.
All those beings, it is true, have perished, bumge continue to live according to the ordinancajdrati has given them.
SBIl, 4,3,3

v) It is by dint of sacrifice that the Gods haveumyht to completion all their proper undertakingsd the same did the sages
also.
SBV,1,1,1-2

vi) 1. The Gods and the asuras, both having Prajapdheir origin, were rivals of each other. Be &suras, swollen with
pride, said, "In what, pray, should we place ouatbn?" And they proceeded to place their oblaiontheir own mouths.
2. The Gods then proceeded to place their oblagawh in the mouth of one of his fellows. And Ppajagave himself over
to them. In this way they became owners of saerifior sacrifice is really the food of the Gods.

SB VI, 4, 3,2

vii) All that the Gods effect they effect by intaheecitation. Now intoned recitation is sacrifidtgs through sacrifice
therefore that they do whatever they do.
SBX, 22,1

viii) And when he had emitted the creatures, hajggrati] rose up on high and departed to that wwHdre that [sun]
shines; for up to then there existed no otherrzat worthy of sacrifice. The Gods began then terdffm in sacrifice.
SB Xl, 1, 8, 2-4

ix) Prajapati donated himself to the Gods. Theieerbecame verily theirs. Sacrifice is thereftre food of the Gods.
When he donated himself to the Gods he emittednagé of himself, which is sacrifice . . . By sacefhe purchased
himself back from the Gods.

TS 1, 6, 10, 2

x) It was by the perfect accomplishment of the ifigerthat the Gods proceeded to the heavenly reaid it was by reasc
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of their defective performance of the same thatth@as were conquered.

i) Listen to us: a-shru-.
Let it be so: so' stu tatha iti.
Sacrifice is the Gods' dynamic force.

i) The verb upa-ut-kram- suggests an ascent byedsg

iii) 8. Destitute of spirit: anatman, without atmaeems here to have a personal meaning of "with@etrsonal spirit." Cf.»
10, where the Gods desire to insert this immoytailitam amrtam, into their inmost self: antaratman.

9. The immortal sacred Agni: etad amrtam agnyadineya

10. Established: adadhata, from the root dha-stmbdish. Immortality is always a second gift, thet of a second birth, the
result of the sacrifice.

14. The sacrificer cannot attain immortality likeetGods, but he attains his own fullness as higpteta ayus or lifetime.
One who has established the Fire: ahitagni, thendreperforms the agnihotra regularly. This saciaficonclusion of a
mythical text is typical of the B.

iv) Prajapati gives sacrifice, immortality, and s to the devas; masi-shraddha, svadha-shradfiliaqught-swift:
manojavin), and the moon to the ancestors (Fathateynation of day and night, offspring (prajajd fire to men. To
animals he gave no rite (and therefore no lifeddend no light, but only bodily sustenance; todkeras, only darkness
(tamas) and power (maya). Some translate maydlasidn;" the power, however, is a shrewd and déeemne, cunning
might (Cf. 8 IV B b). Cf. SB XIllI, 4, 3, 11, whichgain relates maya to the asuras so that asura-belyomes synonymous
with maya, probably connoting magic. Noteworthyoase the different ways of approach: the devasiturally invested
with the sacred cord (yajnopavitin) on the lefe fitarah (Fathers) are pracinavitin (i.e., investéth the shoulder turned
eastward, as for the shraddha ceremony); men aiteed.

v) By sacrifice the Gods and the rishis have acdisimgd everything that is proper for them to dohave composed their
rite.

Brought to completion: the root kip-, to make pbsito bring about, accomplish, perform, arrargge,, is here used in the
causative.

Proper undertakings: kalpa, fit; as a noun, rudered ordinance.

vi) Cf. SB XI, 1, 8, 2 (ix).

vii) The Gods here are Prajapati and the pranastiag together by means of stoma, i.e., by intoeeiation, song of
praise, chant.

Life-Giving Immolation

Haviryajna

22 Our next texts, like those of the precedingisactll implicitly suggest that the human conditioolds within it a deeper
invisible dimension. This dimension Upanishadiaigpality seeks to develop (and sometimes to exteicfrom the
complexus of human reality in order to form outtan autonomous body of doctrine. This process the risk of
becoming a discarnate or dematerialized spiritpaiite are as yet far from this dichotomy, but adyethe emphasis is
shifting more and more toward interiority.

Yet we should not forget the second and distindgadure of Vedic spirituality mentioned in the geding chapter. There
exists in the Vedas a trend that is not directedhtd immortality and takes no pleasure in the thbwdg it, but rather is
repelled by the idea of "living forever." At thisage Man either seeks to interiorize and perfexidkea of immortality, or he
prefers in his present human condition to renowatimgiether such a dream of living forever. In adydre craves either
liberation, that is, escape from the given humamdiwmn, or its temporal reform, the latter dedirgling its expression in tf
myth of rejuvenation. The Upanishads follow thenfer path, but we are still at this stage concemigtulthe latter, which,
we may note, survives in popular religion until awn times. It is after all a constant desire @f lltuman psyche: not to
transcend time but to bring it to a halt.

There is a wonderful story in the Brahmanas whiay mvell be the origin of other similar legends.18&lls how a certail
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tribe was afflicted by dissensions and plagues@asmashment for their ill-treatment of the sage @@ who was now
passing through an abandoned old age in pain arrégieude. Their chieftain, Saryata, vexed to lezrthis, went to the
sage, paid him homage, and offered him in atoneimsrdaughter Sukanya. The Ashvins, coming on tkees, tried to
seduce Sukanya and sneered at her when she rétfieseddvances, preferring to stay with the dec¢relpi man to whom he
father had given her: "I will not abandon him asdas he lives," she said. The sage, aware ofrberige (for indeed she
told him), instructed her that if they came agdia was to bring home to them their own incompleterad imperfection,
adding that he would not tell them in what respley were incomplete and imperfect until they mhaihe young again. The
stratagem succeeded and the Ashvins made him yamaig by virtue of the waters of a certain poois kignificant that
what led them to make him young again was the @disey had to partake of Soma. Cyavana then telah that they were
imperfect because they were excluded by the Gaas frarticipation in a certain sacrifice they weesfprming in
Kurukshetra.200

Not only is the whole text concerned with sacrifibat it also derives its meaningfulness from thedience and fidelity ¢
Sukanya, who was ready to give her whole life ivise to a ghostlike man rather than to disobeyfagrer. This story
supplies a vivid context for the more abstract gtions of this chapter.

Sacrifice consists of an immolation. We find hene@again the thought that the sacrifice is "stredoout,” just as thread is
stretched on the loom to be woven. If it is a goesbf Soma-juice, then one presses it, extratitsalirtue, slays it; if it is
fire, then it dwindles and dies. In the same wagatrifice involves a dying. But this immolatiana dying-for-life, for the
sacrifice in the very act of dying renews itselfhin the universe; it is thus a universal principfdife, everywhere in
operation. All that is, the whole cosmos, comelsddahrough sacrifice. The highest act of God i$ tfidgni the sacrificer,
the cosmic priest who constantly renews the lifexadry being. If it is unable to participate in tesmic and universal
sacrifice existence dwindles and is annihilated.

Haviryajna
SBIl, 22,1

i) Verily, when this sacrifice is performed, its&ain; when one presses the soma-juice, one dtayhén one causes the
victim to acquiesce and immolates it and thrudtsife into it, one slays it. With the pestle andrtao or the two grindstone
one slays the oblation.

SBll, 6, 2, 26

ii) Creatures who are not allowed to take partaeoriice are reduced to nothingness. Therefores#toeificer admits those
who are not annihilated to take part in sacriftmgth men and beasts, Gods and birds, plants, iedsverything that exis
Thus the entire universe takes part in sacrificd$zand men on the one hand and the Fathers ath&iewere wont in day
gone by to drink together from the sacrifice. Samiis their shared feast. In olden days they weitge seen as they came
this feast. Nowadays they are still present butaiarmvisible.

SBll, 9, 4, 23

iii) Now concerning why Soma is called sacrificenem they press him, they slay him and when thejcstrhim out, they
cause him to be born. He is born in being stretchedhe is born "going on": whence comes yanijd, yanja, they explain,
is the same as yajna.

SB X1V, 3,2,1

iv) All that is, including all the Gods, has buteoprinciple of life: sacrifice.

i) Every sacrifice is an immolation.

Causes . . . to acquiesce: samjnapayanti caugdtsam-jna-, to agree, to consent. The sacrifidiztim ought not to be led
forcibly to its death, but made to accept it wiljin.

Immolates: vishasati, from vi-shas-, to cut, taglater, thus to immolate.

i) Reduced to nothingness: parabhuta (para-bbugerish, disappear, be lost, succumb, yieldattish, to sustain a loss.
Ontological nothingness entails being excommuna:&tem the sacrifice. Cf. § Ill B Antiphon for orsentence of this text
in a different version.

Sacrificer: i.e., Agni, probably in his function psest.

Drink together: sampibante, i.e., the Soma, shiast; sampa, from the same root pa-, to drink.

Cf.SB I, 5, 2, 4; 11, 3, 1, 20, which is the sategt repeated (except for the last senter
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iii) Sacrifice: yajna, hence the play on wordshat &€nd of the passage; going on: yan jayate, frbinohacome the syllables
that compose both yanja and yajna. The root i- ssigga cyclical conception.

He is born in being stretched out: sa tayamandgaga yan jayate, with the idea of infinite extensand never-ending
continuity.

iv) Principle of life: atman.
Sacrifice Is Man
Purushayajna

23 Although Scripture says more than once thaifgaeis that through which the Gods acquired imtality, or that by
means of which Man obtains both material benefitsismmortality, it stresses equally that "sacrifisdvlan."201 It is Man
who offers, it is through him that sacrifice is foemed. Sacrifice corresponds to Man in stature@ogortions. In certain
passages of the Shatapatha Brahmana the diffeaeistqf the human body are compared to the diffevenstituent
elements of sacrifice and to the objects emplogetl If it is true that sacrifice is Man it canwaly be said that Man is a
sacrifice. Sacrifice involves both immolation arelnlife and so it is with Man also. He is born,giand is reborn. The te
say that Man is born three times, once from hism@; a second time when he offers sacrifice, ahddtime when, on
dying, he is burned on the pyre. The second Hintit, effected by sacrifice, is explained as follothsough the offering that
he makes the sacrificer communicates with the wafirithe Gods and there comes about a sort of egehdust as a snake
sloughs off its dead skin, so he who offers samifsloughs off" his mortal body. He presents itht® Gods and receives in
return an immortal body. There is a whole seriegrefiminary rites called diksha leading up to siaerifice proper. Throuc
the diksha the Man receives a second birth, thie & divine birth, and he becomes immortal. Thefszer has thus two
bodies and it is his mortal body that he offertht® Gods in sacrifice. Once he is assured of adibbdy he descends to
earth once more and purchases back from the Gedsbiificed body.

Certain texts also speak of human life in terma obnstitutive debt; one is indebted to the Gaut$glvted to the sages,
indebted to the ancestors, and indebted to Ment Bglerhaps an ambiguous word202 owing to theomgical and judicie
connotations it has acquired. Rna refers, certainla kind of moral obligation or duty that Mandischarging when he
sacrifices, but this is to be understood as athattmust be done because it entails the fulfillnegiMan's own being. Man
life on earth is ontically linked with the whole gfality and it is only when he responds with opes®) or, to put it another
way, when he permits within himself the unhamparieculation of being, that Man can be said to pssseal life. To
recognize one's place in the world involves thenaekedgment of a fivefold link, a fivefold debt, trmerely as a social
obligation but as a constitutive bond of unity. YWave come into existence by a "jumping outside,almovement or
"transgression" away from the undifferentiated vehalnd it is specifically by sacrifice that we tegrate ourselves into the
total reality.203

The passage about the four debts may help us terstatid the way in which the sacrifice reintegrédes into the whole of
reality. By sacrificing to the Gods he restoresunigy with the heavenly world; by reciting the \&sj he acquires wisdom,
he rescues himself from isolation and banalityhbying progeny he establishes his links with maskpast and future;
finally, by practicing hospitality he communes witis fellow beings in an actualized present. The fitebts do not
impoverish Man; on the contrary they enrich himdaying him partake in the totality of the univeiz@

The last text in this group sums up all that haenbsaid and foreshadows the teaching of the Upadssht reminds us in
brief that the life of Man, Man's daily round, c@ts of a series of sacrifices. Here there is diyem advance beyond
ritualism, an advance beyond all desire for pragper this world's goodsa declaration that true sacrifice consists of <h
study. A development is now taking place which wiinsform the idea of sacrifice, interiorize dgpurify it until in its
performance only true knowledge will count.

The more general and cosmic interpretation of 8aerdoes not, however, take priority in thesedeter the concrete and
ritualistic one. It is not only the cosmic purusiao performs the sacrifice and not only the prinmrtan who can be
termed both sacrifice and sacrificer; the conchetman being also is said to be the sacrifice aisdhy sacrifice that he
lives, because sacrifice links him with the whal@xistence and enables him to perform all hiseduéis Man.

The fulfilment of all "debts" would lead inexoralily the elimination of the individual, to the immtibn of the little self, to
the purushamedha, the human sacrifice. It is mptestion here of the destruction of the whole puausvhich would amou

to an annihilation of the whole of reality, butttee immolation of the little purusha, that is, thdividualistic ego. This ego

is understood as all that constitutes individuality this end elaborate rituals will furnish thetiin with a borrowed body !
that substitution forestalls the actual killingasfy human being.205 Yet Man is the first of thefiictims206 and so must
be the first one to be sacrificed,207 though (herotexts will say) the strength of one victim mssen to the next so that the
horse is the substitute for Man, the bull for tlede, and so on,208 until finally by the immolatafrone victim all are
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adjudged to have been sacrificed.209

The human being is Man and Man is the sacrificés phestly identification of the individual with &h plays an important
part in the understanding of human sacrifice. Tlegetwofold rationale to be observed in humanifee (we are ignoring,
of course, degraded forms of it which are also tufhis rationale is concerned in the first plagéh the debts owed by tl
individual to the Gods, the ancestors, and so pwijrtue of his having come to individual existerateall. Only by the
sacrifice of himself as a separate ego can Mareradmnd rescue himself. The rationale includesthlsadea of a sharing t
the individual in the cosmic sacrifice of the puraslf the whole world has come into being by taerdice of Man, the
individual must reenact that creating and savirggiiee by performing it himself. Man, in this senss priest for the whole
cosmos and his priestly action must include theifsae of himself. From this perspective we can ersand two main
features of Man's self-sacrifice: the looking fabstitutes, on the one hand, and the interiorinadicthe sacrifice, on the
other.

We may close this commentary on the human sactifjceecalling the most ancient version of the stfridarishcandra as
is found in the Aitareya Brahmana210 before ith A4ad variegated elaboration in the itihasas amdras, that is, in the
epics and in popular literature. In spite of histied wives, King Harishcandra had no son and ngapiayed to Varuna f
an offspring, he promised at the same time thatdw@d sacrifice any son born to him to the God.oA,sRohita, was born
and his father by different excuses succeededstppaing the sacrifice until the young man couldridd@s own arms. "My
son," said the father to him, "it is Varuna who fasn you to me. | must sacrifice you to him." Rarescapes to the forest
and wanders there for six years. He meets eventaaeértain poor rishi, who for a hundred cows eons to offer his
second son Sunahshepa as a substitute for RoHital&lking and the God agree. "A Brahmin is wortbrerthan a
Kshatriya," says Varuna. For another hundred ctrssame rishi Ajigarta binds his own son to theifieial post and for
yet another hundred is ready to slay the boy hiimfelinobody else is available to perform thestoas, the four officiating
priests having refused to bind the victim. At tBisnahshepa, realizing that he, a human being,ig go be sacrificed as if
he were not a man, begins a mantra recitationg@thds. His bonds loosen one by one as he rebitesuccession of vers
in praise of Ushas. At the final verse the lasttkedoosed and not only is Sunahshepa free bt Kiarishcandra also
recovers from the dropsy with which he has beeaokstn. The famous sage Vishvamitra, one of the foigsts, receives
Sunahshepa as his son and curses Ajigarta.

Although this story is generally known as the akdgyéstory) of Sunahshepa, we could consider alsdigre of Rohita,
Harishcandra's son, and call it "the myth of thenan condition.” Rohita represents Man in his basiman situation. He is
born into life with a constitutive debt, the debthe Gods. Rohita discovers the debt and escafmethie forest, but then
recognizes his duty through his father's suffeftmgyhas dropsy) and returns to face his destinforBeeturning he has to
overcome, for the fifth time, the test (which comes from a "bad" temptor, but from the God Indiaéelf) not to go back
to his father and be sacrificed. It is only wherhlas set his heart and mind on the right way teahbets the poor Ajigarta
and his sons, and vicarious substitution becomssilpie.

Here we have most of the motifs connected withieer life is a free gift which can be preservedidully lived only by
means of a gift given in return; there is a suprentger of things over which neither Men nor Godgehany power; the
vicarious substitution, whatever its subjective im®tmay be, has an ontological justification, besgaultimately human
value does not reside in the individual but inpleeson and thus one person can take the placetadpphe mask of,
another. Herein is the realm of human freedom badrtystery of love. Prayer has a power of its ongh @n reverse the
order of things because it introduces an elemeniarty which would otherwise be stifled by unmitighjustice. Human
greed and the mysterious ways of the Gods arevaliglly depicted in this myth.

One of the most human and universal conceptiossdffice is the so-called pancamahayajna, thedgieat sacrifices. Here
the idea of sacrifice embraces all aspects oflifé¢ Man's relationship to all beings, from plamtd animals up to Brahman.
Man is related to all beings by means of sacrif@acrifice is not his link exclusively with the Gnaven water offered to a
guest has the same value and symbolic depth amplicated ritual. The study of the Scriptures itsthe highest liturgice
act, the sacrifice to Brahman. It is not water loeg, but the student's intellect which is the sarst of this sacrifice. Thus,
even before the Upanishadic spiritualizing of damj this conception saves sacrifice from beconzingere speciality of tt
priests and enables it to penetrate the whole af de.

Purushayajna
SBI,3,21

i) The sacrifice is man. It is man [who offersh@cause it is man who spreads it out and becaubejrg spread out,
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assumes exactly the same stature as man. Foe#semn, the sacrifice is man.
SBI,7,2,1-5

i) 1. When a man is born, whoever he may be, tieeb®rn simultaneously a debt to the Gods, tastges, to the ancestors,
and to men.

2. When he performs sacrifice it is the debt to®uwals which is concerned. It is on their behakyéfiore, that he is taking
action when he sacrifices or makes an oblation.

3. And when he recites the Vedas it is the delhécsages which is concerned. It is on their bel@fefore, that he is
taking action, for it is said of one who has retitiee Vedas that he is the guardian of the treastore of the sages.

4. And when he desires offspring it is the delthtwancestors which is concerned. It is on thdiabietherefore, that he is
taking action, so that their offspring may continwéhout interruption.

5. And when he entertains guests, it is the debitan which is concerned. It is on their behalfrefiare, that he is taking
action if he entertains guests and gives them #owtldrink. The man who does all these things hesnpeed a true work;
he has obtained all, conquered all.

SBIlI, 2,4,8

iii) When a man dies, they place him on the pymenthe is born out of the fire and the fire burnly tis body. Even as he
born from his father and mother, so he is born ftbenfire. The man who does not offer the agnihdtoavever, does not
pass to new life at all. Therefore it is very neeeg to offer the agnihotra.

SBll, 6, 2,16

iv) Man, so soon as he is born, is to be regardisdyhole person, as a debt owed to death. Wheetierms sacrifice he is
purchasing himself back from death.
SBXI,2,1,1

v) Of a truth man is born three times over in thikofving way. First he is born from his mother dather. He is born a
second time while performing the sacrifice thatdmes his share. He is born a third time when he aliel they place him
on the pyre and he proceeds to a new existenceefbine they say: "Man is born three times."

SB XI, 2, 6, 13

vi) The question arises, "Which is the better,tfen who sacrifices to the Self, or the man whoifiees to the Gods?" "Tt
man who sacrifices to the Self" must be the refoliyhe who sacrifices to the Self is also the ohe wossesses the
knowledge that through his sacrifice his body isught to completion, through this sacrifice his pdidds its proper place.
Just as a snake rids itself of its dead skin, sartan who performs sacrifice rids himself of histalobody, that is to say, of
sin, and by dint of verses, formulas, Vedic meledand offerings takes possession of the heavealynt

SB XI, 5, 6, 1-3

vii) 1. There are five great sacrifices, namely, gneat ritual services: the sacrifices to all gsjrsacrifice to men, sacrifice
to the ancestors, sacrifice to the Gods, sacrifid&ahman.

2. Day by day a man offers sustenance to creattivasis the sacrifice to beings. Day by day a miges hospitality to
guests, including a glass of water; that is theifsee to men. Day by day a man makes funeraryrofégs, including a glass
of water; that is the sacrifice to the ancestorsy By day a man makes offerings to the Gods, imetudiood for burning;
that is the sacrifice to the Gods.

3. And the sacrifice to Brahman? The sacrifice taHBnan consists of sacred study.

i) The sacrifice is Man: purusho vai yajnah. Cf. @lJ16, 1 (8 Ill 27). Man is of the same sizeths altar. Cf. SB I, 2, 5, 1
And the altar is both the sacrifice and the ceotéhe world. Cf. RV |, 164, 35 (8§ | 11)

repeated in YV XXIII, 62. The same idea is repeatefiB lll, 1, 4, 23, which, in addition to the dication between
sacrifice and the word two verses before, makemaection (matra) between yajna, purusha, and vac.

i) 1. The text could also have the contrary megnthe Gods, etc., owing the debt. Rnam ha vaitgaya’ sti.
iif) Cf. § lll 16 concerning the agnihotra.
iv) Debt: rna.

v) Cf. 8 V A c for cremation rites and AV XlI, 3 fa@remation as a form of sacrific
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vii) The pancamahayajna ("five great sacrifice®)titute the central acts of worship. They ardt{@order of this text)
bhuta, manushya-, pitr-, deva-, and brahmayajnaheflist given by Manu Ill 69-72).

Cf.BU I, 4, 17 (881 7 and IIl 26 Introduction).

The Desire of Heaven

Svargakama

24 Svargakamo yajeta, "with the desire for heavenderifices," is a traditional formula explicaiadhe post-Vedic period
with the closest attention to detail. There is npin expounding here the various sacrifices tuedproliferation of
sacrificial practices which took place. We may dirtpke note in passing that the power of sacrifias been used and
misused for satisfying human wishes of all kinds.

Tradition renders svarga, which literally meansairen," as happiness,212 and indeed the desire&weln means the des
for happiness. Now happiness may be sought inrdiffevalues: material riches, offspring, a wifeweo, triumph, and the

like. We detect here a peculiar process of se@alfioin; sacrifice is being utilized for secular poses, because in secular
"values" Men see their relative or temporal hea@me Upanishad, perhaps not without a certain ireays that "one who
desires heaven should offer the "agnihotra."213

There is no doubt that human religiousness hagloverthe idea of heaven all too often, but on therchand we should be
on our guard against converting religion into styland chemically pure a business that only thgh&ticated and "pure"
elites can be expected to understand and prattideane extreme is the idea that religion is digllythe masses, while at
the other is the belief that it is only for theteliln the former instance the "enlightened" pessdm not need religion. In the
latter what the masses have is only superstition.

The desire of heaven under one image or anottedrishthe longing for happiness along with thewiction that an
endeavor toward such a goal is not totally hopelamsstitutes mankind's most constant and most galimpetus since
Man became Man. Its interpretation is quite anothatter. Yet here the emphasis lies, as with madigfious values, not on
the orthodoxy but on the orthopraxy, that is, omaktion a Man has to perform in order to attagndbsired goal.
Furthermore, today's practices probably illustsagsterday's attitudes: many people perform thetioadlly prescribed
actions without being convinced of their meaningancerning themselves with their possible integiien.214

Svargakama
SB1V, 2,5,10

i) Every sacrifice is a boat to heaven.
SB VI, 6, 1, 10

i) So great is the power of sacrifice that ithe tSelf of the Gods. When, out of the essencewifie®, the Gods had made
their own Self, they took their seat in the worfcheaven. Similarly, the one who sacrifices nowewlout of the essence of
sacrifice he has made his own Self, takes hisisehe world of heaven.

SB VI, 7,4,6

iii) Sacrifice has only one sure foundation, onheabode, the heavenly realm.
SBIX, 2, 3, 27

iv) "Those journeying to heaven do not look bableytascend the heaven, the two worlds;" that ésetwho are en route to
the heavenly world proceed straight on; they bymaans look back. It is also said, "The sage peifayrthe all-supporting
sacrifice . . .," because sacrifice is most celyaimat by which the whole world is supported ahdse who perform it are tl
sages.

SBIX 4, 4,15

v) Daily the sacrifice is spread.

Daily the sacrifice is completed.

Daily it unites the sacrificer to heaven.
Daily by sacrifice to heaven he ascends.
AB IV, 27 (XIX, 5, 4)
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vi) The hymns are arranged in groups. Just asranels [here on earth] in different stages, champgiach time the horses or
the oxen for those which are less exhausted, isdhge way one goes to heaven by reciting eachrténehymns in meters
that are not yet exhausted.

i) Sarva eva yajno nauh svargya. Cf. JaimB |, EBI(B Antiphon).

i) Cf. SB XI, 2, 6, 13 (8 1l 23) where anothereid is expressed, namely, that the best sacrifiteisacrifice to (or of) the
Self (atman) and that it is superior even to tregiiee to the Gods, because it is more intimate laecause it opens the way
to the highest realm. Cf. 8§ IIl 27.

World of heaven: svargaloka.

v) Daily by sacrifice . . . ahar ahar anena (yaf)esvargam lokam gacchati. For this reason, theg@ss on, yoking and
unyoking of the fire altar has to be performedyail

vi) An example of the concreteness of the ritedileg@to heaven; the liturgical ascension is talaalistically.
Hymns: chandamsi, meters.

Fidelity and Faith

Satyam shraddhayam

25 The performance of sacrifice may become comjglicand difficult, for any error or failure tendstie corrected by a ne
caution, which soon results in a proliferation efulations. In fact, "if the priest omits a syllkalih the liturgy he is making
hole in the sacrifice,"215 says one text, thugcatihg the strict correspondence among word, actod results. In the
Shathapatha Brahmana we find frequent mentionhafs& who know," that is, the priests who are suidgs in this
labyrinth of sacrifice. It is this knowledge on thart of priests which explains their importanced&ence that of Brahmins
in general) and their superiority over the simglighfful. It explains also the strong tendency obable at the culmination of
this process to consider them as Gods, as God-Méact they have in their hands a formidable wegpowerful both
among Men and among Gods. No wonder, then, thatdd#ie performance of any important ritual priestsst take an oath
not to harm one another,216 either intentionally@d.By simple error.218 It is not surprising thasteism and priestcraft
have been among the most devastating abusesraligibns.

Those who perform sacrifice have to satisfy both@wods above, to whom the sacrifice is offered,thadriests or
Brahmins, to whom gifts must be presented. Thegmtasion of gifts, which plays an important parthe ceremony, is
called dakshina; the gifts may consist of goldthiltg, or cattle and horses. In the Atharva Veddine stress laid upon
these gifts to priests as "passports" to heaven.

Not only must sacrifice be flawlessly performedegards the sequence of actions, but the prayerses, chants, al
hymns must be impeccably pronounced. Just as #eddrimordial sacrifice was accomplished throtigd medium of the
word, so Man's sacrifice similarly employs wordieh are for Man his sole instrument and indeedriher soul-force of
the sacrificial action without which no sacrificeutd conceivably take place. Hence the extremeigicerassociated with
the words of sacrifice. The primeval words arecaltic words.

This execution of sacrifice in as perfect a maragepossible does not demand merely the proper segaé rites performed
in a mechanical fashion. Sacrifice is valuelessauit a spirit of trust, without faith. Faith canr dissociated from
precision, or fidelity to the rules. Moreover, thenust be trust both in the sacrifice itself anthim priests, since it is they
who take the lead in the performance of the sa@ilfection. This "trust" or "faith" appears alsoapersonified divinity.21
The one who is faithful (shraddha-deva) par exoeklels Manu, the first priest, who accomplishedsherifice so perfectly
that he was thereafter frequently cited as a midiehitate.220

Even today in the Romance languages, though le&rdfo-Saxon idiom, one speaks of fidelity to obvsarces and to rites,
meaning both scrupulous observances and firm bdliefre can be no fidelity without both elemeniaatitude or
precision, and faith or confidence. Shraddha méatis equally.

The word shraddha has a fascinating origin. Ibimposed of shrat and the verbal root dha-, togate¢, set, lay). If we
recall that the Latin credo, to believe, and thed&rkardia (Latin, cor) are also related to shoadsfirat), we have practica
all the ingredients of the notion of faith: to purte's heart, to put one's whole being, to havesdnest and confidence in
something.221 Shrat has been related in the Irtdialition to satya, being, truth that here mearisonty truth but also
truthfulness and exactitude.222 Shrat means theéafuental trust that is based on nothing other thawvery nature of our
entire being--there where our whole being is b&281As already noted,224 faith, truth, being, aoshtic order go
together.225 It is on this ultimate level that thigcourse on faith is meaningful and not on thetepiic level of discussic
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about different beliefs.

One passage of the Kaushitaki Brahmana relatepinfaund and simple fashion, by means of a stad/adialogue, the
human longing for permanence and durable effeateimmection with sacrifice. If sacrifice is reat@nnot be merely a
fleeting action but must be an act done once andlfavith permanent results. Yet if it is not reeted each time one feels
the need, how can one enjoy its blessings, or ewva going to know that it is efficacious for ti¥?hat makes the
sacrifice endure forever is faith; if one sacrificeith faith, the sacrifice is never lost."226 Rag the permanent and
enduring element in sacrifice. "Certainly it is adfifaith that the Gods fashioned the initiatioikétha)."227

Faith also means truth and truth implies truthfatehat is, the correct correspondence and raationship among actions,
words, meanings, and life. The external precisiothe acts is only a symbol for the perfect comess demanded from the
sacrificer, for he does not perform the sacriflfumtigh his own private capacity but enters intodh®logical net of reality
in order to maintain its cohesion and stability.

One text in this chapter (ii) leads us right uphte threshold of the Upanishadic world. Here thacéxess of the rites is
indeed essential, but still more essential is thetsvith which the ritual is performed. Imaginbge king says to
Yajnavalkya, one of the most famous of sages,tiietost elementary things are lacking for theqrarfince of the
agnihotra. What is to be used for the offering? @h#logical interconnection of everything in thend permits
Yajnavalkya to justify his substitution of one 'itlgi' for another. When asked what would have todreedn the final
extreme when nothing of the material world remalvesreplies that one thing only remains: realitytht (satya), and it is tt
that offers itself in faith; the sacrificer and tsacrifice coalesce when there is nothing elsdfe.o

It is the same Yajnavalkya who in the correspondipanishad of the later date228 expresses theibéahbught that the
sacrifice depends on the offerings and the offeritegpend on faith. "But on what," he is asked, sdagh depend?” "On tt
heart alone is faith based," he replies.229

There is an intimate relation not only betweenhtrannd exactitude and between both of these ardg fait also between bc
of these and sacrifice. Sacrifice is the connediirlg "He who has laid the sacrificial fires shdulot speak untruth,” says
another text; "he should rather not speak at atlhle should not speak untruth,” and, finally ap@j@mmatically, "Truth
alone is worship."230

Satyam shraddhayam
SBI,5,2,15

i) If he who draws near the sacrifice were to makémproper utterance he would waste the sacrifist,as he might waste
water by spilling it from a full vessel. Where thieests perform sacrifice as described with penfegtual understanding,
however, there everything takes place properlyranttouble appears. Therefore it is in this fashtmat sacrifice should be
carefully cherished.

SB Xl 3,1, 24

i) Janaka of Videha once asked Yajnavalkya, "Whaised for the agnihotra, Yajnavalkya? Can yduter"
"l can, O king," he replied.

"What is it, then?"

"Milk," he said.

"If there were no milk, what would you use for tféering?"

"Rice and barley."

"And if there were no rice and barley, what woutniyuse?"

"Some other herbs."

"And if there were no other herbs, what would yse?!'

"l would use wild herbs," he said.

"And if there were no wild herbs, what would yoe@$

"Some fruit."

"And if there were no fruit, what would you use?"

"l would use water," he said.

"And if there were no water, what would you use?"

"Then indeed," he replied, "there would be nothahgll, and yet an offering could be made--trutthvfaith."
Janaka then said: "You know the agnihotra, Yajriasall give you a hundred cows
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SB XIl, 2, 3, 12

iii) Such are the difficulties and dangers of stiaeiwhich take hundreds upon hundreds of day®tmtiate; and if any man
venture upon them without knowledge, then he isk&n by hunger and thirst, by wicked men or frigrjdst as friends
might harass foolish persons wandering in a witeédt But if those who know do so they proceedsiap after another and
from one safe place to another, just as one migés from one stream to another, and they thusrobégipiness in the wol
of heaven.

AB |, 11, 4 (ll, 5, 13-14)

iv) One must prevent the sacrifice from unloosihgst as in everyday life one ties knots at thednas of a rope to prevent
its becoming loose, so one ties knots at both eftte sacrifice to prevent its unloosing.
TS1,6,8,1

v) Whoever offers a sacrifice without first takifign hold on faith, that man's sacrifice inspiresaonfidence . . . But if a
man first takes firm hold on faith and then offbis sacrifice, then in that man's sacrifice botli&and men place
confidence.

i) Make an improper utterance: apavyaharet. As syahthe effective and "proper" sacrificial utiace, its dangerous
distortion is expressed by the prefix apa-.
Mutual understanding: samvid, which means also comkmowledge.

ii) And yet an offering could be made--truth witkith: athaitad ahuyataiva satyam shraddhayam,ahercould offer only
truth with faith. Cf. The same text in JB |, 19 aaldo BU VI, 2, 9 (8 lll 26), where it is said tithe Gods offer faith. Cf.
other texts mentioned above (8 Il 23) on the huteawlency to reduce everything to essentials. ®fX¥X, 30:

By means of vows [vrata] one obtains consecratiliksha],

by consecration one obtains favor [dakshina, affgto the priest],

by favor one obtains faith [shraddha],

by faith one obtains truth [satya].

iv) The knots at both ends of the sacrifice refemrehto the introductory and concluding rites. 1éaf these rites were
missing, the continuity and very existence of therfice would be endangered. The metaphor ofdbalis also in the
background.

v) Takes firm hold: a-rabhya, from the same roatmsnbha, beginning, origin (taking firm grasp lefondertaking
anything). A play on words involving shrad, confide, the verb dha-, to put, and shraddha.

The Anthropocosmic Sacrifice

Loko 'gnih

26 The more ancient Upanishads make frequent nreafidtual sacrifice and seem to recognize thditi@nal ritual
interpretations. Yet slowly there appears an interéd and more anthropocentric notion of sacrjftbeugh its constituent
parts remain the same. There is progress towarara purely spiritual and interior concept.

One of the most important and ancient Upanishalimbing to the Shatapatha Brahmana is the Brihagafa Upanishad.
Its opening verses describe the sacrificial hosssyabol of the universal sacrifice: the head eftibrse is the dawn, the ¢
the sun, the wind the breath, and so on.

We are still in the old order, but already the gieap has begun. Scripture is quoted as suppdthimgew ideas. Tradition
has considered that meditation on the sacrifiegigvalent to the sacrifice itself, and a passddbeoShatapatha Brahmana
is quoted which says, "either through knowledgthoough work,"231 and reference is made to andéxtithat seems to
equate the horse sacrifice with the knowledge.®82 Still another text says that the Self-offésdvetter than the God-
offerer,233 which is understood to mean that teiee to the Self is better than to sacrifice e Gods. We are not
interested in analyzing exegetical methods, bug ontletecting a new trend leading to such intdgtirens. It was knowing
this, the text of another Upanishad says, that#djzing the power that faith possesses and reziogrthe internal stream
the real one, that the ancients did not perfornstwifice of the fire.234

It is possible to distinguish three phases in tpantishadic treatment of sacrifice. There is, fitsg, transient phase in which
the ancient-style sacrifices still predominaten#ty be called the anthropocosmic sacrifice, becthesplace of Man is
becoming central and his dispositions are consitierde of the utmost importanc
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The second phase, which we may call the anthropoceme, stresses less the traditional sacrifizg¢ainderlines the
meaning of sacrifice for human life, almost ideyitifj the two. Man becomes the center of the saalfact.

The third phase, which may be called the sacrifcéne mind, identifies the costly and difficultternal sacrifice with the r
less costly and difficult internal sacrifice of andisturbed and perfect mind reenacting withinlfitdées whole dynamism of
the outer world, whose existence, if not alwaysie@ior doubted, is certainly minimized. We are predere at the birth of
another ritual.

We consider these three phases in three sepaigitech In the first of the selected texts the dosymbolism of sacrifice
is expressed in anthropocosmic terms, and we restedfirst step toward the total interiorizatidrsacrifice. The text is
given with very slight variations in the two mostportant Upanishads.235 It has a colorful settimg) deals with the so-
called pancagnividya, or doctrine of the five firedich teaches the doctrine of the two ways afesth: the so-called way
of the Gods which leads to the world of Brahmarhwit return and the so-called way of the ancestbish leads to a
return to this world.236

The setting is a delightful dialogue between ddfdrgenerations (father and son), between diffarasites (Brahmins and
Kshatriyas), and between different spiritualitiftee(sacred and the secular). The famous Shvetakbtuhas received full
instruction from his father Gautama, does not kinow to answer the questions of the king; nor dagéather know
anything about the two ways open to Men when theyat about the reason why the other world isfitled to capacity,
and so on. The old and famous father, great ahdBiahmin though he be, goes humbly to the Kshatiaybe instructed.
Our text reports part of the teaching of this mendiehe warrior class to the highly respected Bnah who declares that
such a doctrine is unknown to the whole Brahmirthethood. Here is perhaps an indication that tharlifhadic trend
toward interiorization and secularization of thal did not originate in the Brahmanical and ghieslass, but in the secul
class of ruling princes.

The answer represents a middle way between thergnmbsmic conception and the later purely intezéat and almost
theoretical notion of Vedanta. The cosmos as a evpmdsents the traditional structure of a univesaatifice, but the
different parts of the cosmos are homologized Wwitman destiny. There are five realities: the otloeldy the intermediate
rain cloud, this terrestrial world, man, and womalthof them are Agni, the sacrificial fire, and af them have their own
characteristic five elements for the sacrificel fseoke, flame, coals, and sparks. On each diiibdires the Gods offer
the corresponding sacrifice which thus presentst@nesting hierarchical structure, each of the fllements being based on
its immediate predecessor. The completion of theas takes place in Man, who at the end of hésrkfalizes the unity of
the cosmic elements with the human. In the fungyed the fuel is no longer the sun, the year, dréhethe open mouth, the
sexual organ, but simply fuel. The same is truthefother elements of the sacrifice. The circleoisiplete but the end can
be twofold: a Man who has been transformed andabgsired the color of light may enter the eternafld/of Brahman witl
no return to earth, or, failing to reach transfotiorg he may follow the way of the ancestors anshedack to earth under a
different form.

It is at the end of a similar homologization thabther Upanishad clearly states:

The Sacifice is fivefold.

An animal is fivefold.

Man is fivefold.

This entire universe,

all that is, is fivefold.

The Man who knows this

obtains this whole world.237

Sacrifice is the world. The three main fires ofrda® are given an allegorical interpretation las sacrificial piles which
Prajapati himself erected when he created the cosnamely, the earth, the intermediate space,landly. Fire is the
ruling power in these three regions, that is, tharythe wind, and the sun, and it is by this paWat the sacrificer is brouc
to the experience of Joy Supreme, that is, to xipemence of Brahman. In other words, the sacrifieabracing the three
worlds, leads the sacrificer, once he knows thetenyf the person, once he discovers the perstitaditructure of reality,
toward the supreme Brahman and total plenitudgapaé clearly performs here the role of a pers@wadl, the Lord of
Creation. The text suggests three lords of creatioeach of them the regeneration is effected bams of sacrifice.

Another text makes this homologization quite explithe universal Self, or the vaishvanara atmsusaid to have the
heaven as his head, the sun as his eye, the winid bseath, the space as his body, the earttsdgsdt, and so on.238

The meaning of these and many other texts is imatelgtiapparent. Man, who has ceased to be a speittahe cosmit
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event, is deeply involved and ontologically comedtthe is part and parcel of the cosmic sacrifigfi he is not only a
priest but a partner, not only a performer but @iater. He is the yardstick by which everythingrisasured. Yet the
anthropocosmic unity is maintained and Man's pastrip is ultimately dependent on the objective spman order.

Loko 'gnih
BU VI, 2, 9-14

i) 9. Yonder world in truth is Fire, O Gautama; th is its fuel, the rays its smoke, the dayl@seg, the heavenly quarters
its coals, the intermediate quarters its sparkthimFire the Gods offer faith as libation. Frdmattoffering arises king Son

10. The God of rain in truth is a sacrificial Fi@ Gautama; its fuel is the year, the clouds areritoke, lightning is its
flame, the thunderbolt its coals, thunder its spaltk this Fire the Gods offer king Soma. From tifégring arises rain.
11. This world in truth is Fire, O Gautama; itslfisethe earth, fire its smoke, night its flameg thoon its coals, the stars its
sparks. In this Fire the Gods offer the rain cldamm that offering arises food.

12. Man in truth is Fire, O Gautama; his open masifiuel, his breath the smoke, his speech thed|adns eyes the coals,
ears the sparks. In this Fire the Gods offer féwdm that offering arises semen.

13-14. Woman in truth is Fire, O Gautama; the pisail the fuel, the hairs the smoke, the vulvdldree, penetration the
coals, the pleasure the sparks. In this Fire thes@dfer semen. From that offering arises a perderlives as long as he
lives. When he dies, they carry him to the firerédeis fire becomes Fire, his fuel fuel, his smek®ke, his flame flame,
his coals coals, his sparks sparks. In this FieeGbds offer a person. From that offering arisesperson resplendent as
light.

MAIT U VI, 33

i) Now, this sacrificial fire with its five brickss the year. The bricks for this fire are theg®irgy, summer, the rainy season,
autumn, winter. It has a head, two wings, a bacH,atail. This sacrificial fire is the earth fétwetone who knows the Pers
It is Prajapati's first sacrificial pile. Its stigth lifts up the sacrificer to the middle world aoifiers him to the wind. The
wind is indeed breath.

Now breath is sacrificial fire. Its bricks are tline different kinds of breath. It has a head, twiags, a back, and a tail. Tt
sacrificial fire is the middle world for one whodws the Person. It is Prajapati's second sacilifidie. Its strength lifts the
sacrificer up to the heavens and offers him todnttrdra is indeed the sun.

Now, the sun is sacrificial fire. Its bricks aretfour Vedas, epic and legend. It has a head, timgsya back, and a tail. Tl
sacrificial fire is heaven for one who knows thedea. It is Prajapati's third sacrificial pile. #gength lifts the sacrificer up
to the Knower of the Self. Then the Knower of tiedf 8aises him up and offers him to Brahman. Therdecomes full of
bliss and joy.

i) Cf. CU YV, 4, sq., a parallel passage.
1-8.Cf. §V 4.

9. Yonder world: the world beyond, as opposed i@ orld.

Fire: Agni, the sacrificial fire.

The Gods offer faith: devah shraddham juhvati.

The whole cosmos presents the structure of a walsacrifice and the different parts of the cosareshomologized to the
cosmic sacrifice.

10. The God of rain: Parjanya.
11. This world: ayam (loka) in contradistinctionasau, that world (of v. 9).
12. Man: purusha, used also in v. 13 in the sehaa embryo and in v. 14 in the sense of a humasope

13-14. In this text "fire," as distinct from "Fitegefers to the funeral pyre.
Resplendent as light: bhasvara-varna, having tlee oblight. Man has become all fire, passes i flame.

15-16. Cf. § V 4.
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i) The sacrificial fires referred to are the thtezditional fires of garhapatya, dakshina, andvahia.
Its strength: lit. hands.

Fire . . . for the one who knows the Person: eghit 'purushavidah. This sentence has been alssldtad: "This Fire is like
a man" (Gonda).

Middle world: antariksha, the atmosphere, the itwieen (heaven and earth).

The five different kinds of breath: prana, vyangama, samana, and udana.

Sun: aditya.

Four Vedas: Rig-yajuh-samatharvangirasa.

Cf. 8111 28.

Epic and legend: itihasa-purana.

Knower of the Self: atma-vid, referring here tojRpati.

There is a triple equation to be observed: timefs@hman: sun-prana-fire; earth-prana-sun.

The Anthropocentric Sacrifice

Sharirayajna

27 The "conscientization" brought about by the Uglaads does not end with the integration of Maa the framework of
sacrifice; it centers sacrifice on Man. If Man merfis the sacrifice without the necessary knowledde is unconscious of
its meaning, it will not be a true sacrifice. Manain essential element in the sacrificial structMi@reover, with the
exclusion of possible magical interpretations welad to recognize that sacrifice is not only and will soon be led to ad
not even mainly directed to the maintenance opthsical cosmos, but of the world of Man. A cosgatastrophe may we
occur if Man fails to perform sacrifice, but defectin this regard is difficult to check. Moreovéhnere are so many Men on
earth and the mechanism of the whole procedure (®mplex that one cannot be absolutely sure ofuthetion and
importance of one particular thread. On the otlardh one thing is sure: that Man cannot lead ameatic human existence
if he does not perform sacrifice. Sacrifice becomese and more centered on Man. Human life isfiesehcrifice and there
is an emphasis on both knowledge and Man.

The first text of this selection ends a long passatghe beginning of the Brihadaranyaka Upanistizidh seems to indicate
that all sacrifices culminate in the recognitioattthe all-embracing sacrifice is the sacrificeinfor to the Self, and that
only by this kind of sacrifice is a worshiper sa¥ezm perishing. The dynamism of the whole texwisth pondering, for it
gives another clue to this momentous Upanishadi@atiom. This fourth brahmana gives a condensedaespion of the
divine sacrifice by which the world came into beiitgcomes to the conclusion that all is the actbthe atman. If so, to
worship the atman is the way given to Man for dwdla@ting in the world-making sacrifice. The texegso far as to say that
"one should worship the atman alone as loka,"2a8i¢h as "world," as the open space of which @relbe aware, as the
realm of one's own experience, as the world thahspp to a Man. For this reason it is also stiatdlde same place that "if
a Man departs from this world without having seendwn world, that world, being unknown, will be md avail to him, jus
as the Veda, if it is not recited, is of no avaiDAt is then obvious that by meditating on suclaaman (in the active sense
which to meditate is to become what one meditapes)241 each worshiper obtains the object undechtiie atman
appears to him.242 But this truth has to be knomthdiscovered, otherwise the works are ineffec248l.Sacrifice is the
human act par excellence, but it entails alsoileaf its misuse for personal profit or greed.

The second text from the Chandogya Upanishad takesd develops the idea of human life as a seerifill existent
things are homologized to different sacrifices.tBig means the full range of Man's life on eartbasctified, for everything
corresponds to some facet of the life-giving andlevsaving sacrifice. In this process of correlatairess is laid on the
human element. It is affirmed, for example, that dakshina or honorarium given to the priest atithe of sacrifice (which
in ancient times was considerable and burdensoargjat simply be reduced to dana or almsgivings itdt even
specifically stated that the priests should bebmeeficiaries. More important are the other foditsgnentioned: fervor,
uprightness, harmlessness, sincerity.244

Another passage of the same Upanishad (iii) inttedwan important act, which also demonstrates #recentered charact
of sacrifice. The priest who knows the intricatsroological origin of the different rites of sact#i can undo certain
mistakes that may have crept in, thus signifyirggbwer Man has over the merely mechanical or bbnckes of the
sacrifice. The underlying idea is that of an ongidal substitution by means of ritualistic iderdédtion. Prajapati brooded
over the worlds, and their "essences," their "jsiiteasah, were extracted. From the earth camie fisressence, fire, and
from fire proceeded the Rig Veda. So any mistakbénRig-Vedic recitation can be rectified by meahthe corresponding
fire sacrifice. Knowledge here is power.245

The importance of this new idea should not be aaditd. It is the beginning of Man's dominationtté tosmic process, r
for magical purposes, not for directing the foroésature for or against other human beings, buafeestructuring of the

same cosmos, for changing its course, as it wdre.destiny of the world as cosmos begins to fatl ruman hands. Man
emerges now as more than simply a partner in temigoprocess produced by sacrifice; he appeatseagttifying mind, a
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the spirit who by his knowledge can correct mistatket false calculations may have allowed to cieePne is tempted to
say, extending the metaphor, that it resemblesdhese correction of a spaceship's orbit, needezhwiie utilization of the
energy condensed in matter has not been propddylated.

The Chandogya Upanishad also contains a homoldgizbétween the life of a brahmacarin, that isa student of wisdom,
and all the different sacrifices and stages of(iifg

The selection given here from the Mahanarayanar{d)Pranagnihotra (vi) Upanishads elaborates futtieesame theme:
the centrality of Man and his body to the wholecept of sacrifice. The body here is the microca$ra,mirror and
representative of the whole universe; it is notyéweer, the body alone or the body independentefimd which matters,
but the whole Man. The atman, the Self, is theifieger. Sacrifice is the integral human act andhreact of life is a sacrificic
act. Furthermore, in this connection the same Wbead introduces the idea of death as the suprenfeation, as the
ultimate human sacrifice. A most significant vecteses this short Upanishad: liberation, moksha,iedeed be the fruit of
a cosmological situation, like that of dying in thaly city of Varanasi (and this Upanishad doesapgear to deny the
traditional belief), but the doctrine has as itdnrthrust the teaching that there is another wayowdedge of the doctrine of
the pranagnihotra, the intellectual sacrifice, feathe internal act and its self-knowledge, misp dring about moksha. The
internal or inner agnihotra leads to the mentatiieg, the sacrifice made by the mind, manasaaadjris text has been
used in Yoga and Tantra to justify or explain thgphasis on the body and on body participation énsticrifice.

The hymn of the Mundaka Upanishad (vii) is a typgmecimen of mature Upanishadic spirituality.dgims by extolling th
practice of sacrifice and pondering over its basgbut immediately adds that if sacrifice is retpgr as an isolated entity,
disconnected from everything else, that is, if wistake the means for the end, then we are deludediymn even takes a
certain pleasure in using strong words to denoamee ritualism. Moreover, the highest wisdom, whithe supreme
stage, cannot be reached by sacrifice. One must @@roper manner to a guru and discover fromthienmperishable
Man, the supreme reality.

The Scripture says "Sacrifice is Man," and thisesteent is eminently true. Sacrifice takes placéwiMan, through Man,
so long as he is a Man of faith who believes, hplpe®s, and has made of his very existence aafagtrship. His life is
adoration, cooperation, prayer, activity, contertipig action, and love of God and of all he has endd worship Man is at
one and the same time active and passive, helpenelped, actor and spectator. He forms part otithieue human-divine
act that enables him to exist and to be.

Sacrifice in its universal significance is endoweith a twofold dynamism: a downward movement of Efieine toward the
world, followed by an upward movement or restonatd the world toward the Divine. These two aspeacésinseparable,
the cosmic process being an exchange and in cahiwvelution. Eternity and Time blend in each inst#d\t each instant tr
universe is created and at each instant it retwiresice it came. At each successive moment ther@ésv universe which in
its turn does not tarry before declining. This mewewed world is the fruit of sacrifice.

Sharirayajna
BU I, 4, 16

i) Now this is the Self, the world of all beingéalman offers and sacrifices, he will attain therleh of the Gods. If he recit
[the Vedas]; he will attain the world of the Sedffie offers libations to the Forefathers and dessoffspring, he will attain
the world of the Forefathers. If he gives sheltedt food to men, he will attain the human worldhéf gives grass and water
to animals, he will reach the animal world. If bisaend birds, [even] down to the ants, find a pladas house, he will rea
their respective worlds. In the same way as a mahes security for his own world, so all beingswsgcurity to the one
who knows thus. This is indeed known and investidat

CuU lll, 16-17, 1-6

i) 16, 1. Man, in truth, is himself a sacrificeisHirst twenty-four years correspond to the mogibation. The Gayatri has
twenty-four syllables and the morning libation féeced with the Gayatri. With this the Vasus ariated. Now the vital
breaths are the Vasus, because they cause evegryphiontinue in existence.

2. If he should be afflicted by sickness at thigqukof life, he should say: "O vital breaths whe ¢he Vasus, let my
morning offering be extended till the midday offeyi Let me, who am the sacrifice, not perish inrthdst of the vital
breaths, the Vasus!" and he gets up and becormeefdm his sickness.

3. His next forty-four years correspond to the ragdbation. The Trishtubh has forty-four syllabkesd the midday libation
is offered with the Trishtubh. With this the Rudeas related. Now the vital breaths are the Rudrasause they cau
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everything to weep.

4. If he should be afflicted by sickness at thigqukof life, he should say: "O vital breaths whre ¢he Rudras, let my
midday offering be extended till the third offeririget me, who am the sacrifice, not perish in thdstnof the life breaths,
the Rudras!" and he gets up and becomes free frosidkness.

5. His next forty-eight years correspond to thedtfibation. The Jagati has forty-eight syllablesi éhe third libation is
offered with the Jagati. To this the Adityas ardated. Now the vital breaths are the Adityas, beeatey take everything to
themselves.

6. If he should be afflicted by sickness at thiggukof life, he should say: "O vital breaths whe #he Adityas, let this my
third libation be extended till my full life spas accomplished. Let me, who am the sacrifice, Basp in the midst of the
vital breaths, the Adityas!" and he gets up andbezs free from his sickness.

7. In truth, it was knowing this that Mahidasa Aétga used to say [to sickness]: "Why do you tornmeetlike this, me who
am not going to die by this affliction?" He livedrfa hundred and sixteen years. The one who knoiwsvill also live for a
hundred and sixteen years.

17, 1. When a man feels hunger and thirst, whetoles not rejoice, then he is undergoing his initratite.

2. When he eats and drinks and rejoices, then jomisg in the upasada rituals.

3. When he laughs and eats and has sexual integsdbien he is taking part in chant and recitation.

4. Asceticism, almsgiving, moral integrity, nonwate, truthfulness--these are his gifts for thegtsi.

5. Therefore one says [at the sacrifice]: "He withcreate, he has procreated,"” for this is his bieth. His death is the
ablution after the ceremony.

6. Ghora Angirasa, having told all this to Kristtha son of Devaki, added: "When man is free frosirdein his last hour,
he should take refuge in the three following [mas{im

You are imperishable

You are immovable

You are firm in the breath of life."

CUV, 24,14

i) 1. If one were to offer the agnihotra withahis knowledge, that would be just the same as vamgahe live coals and
pouring the libation on ashes.

2. But if one offers the agnihotra with full knowllge one is offering it in all worlds, in all beings all selves.

3. Even as the tip of a reed, if laid upon a fiveuld be burned up, so also are burned up allitteedd him who offers the
agnihotra with full knowledge.

4. Therefore, if one who knows this offers thedeéirs of his food to an outcaste, he is offerirtg the universal Self. On
this point there is the following verse:

As hungry children here below

sit round about their mother,

even so all beings expectantly

sit round the agnihotra.

Cu VI, 5

iv) 1. Now what people call "sacrifice" is reallyet disciplined life of a student of sacred knowlkedgr only by leading sut
a life does one who is a knower find the BrahmarnldvdNow what people call "the sacrificial offerihig also really the
disciplined life of a student of sacred knowledige,only after sacrificing with the disciplinedédifof a student of sacred
knowledge does a man find the Self.

2. Now what people call "a long course of sacrfficereally the disciplined life of a student ottsad knowledge, for only |
leading such a life does one find the protectiotheftrue atman.

Now what people call "the practice of silence"aally the disciplined life of a student of sacrewwledge, for only b
leading such a life does one find the atman andtated

3. Now what people call "the practice of fasting'téally the disciplined life of a student of satkmowledge, for the atman
found by such a life does not decay.

Now what people call "the way of solitude" [aranigajeally the disciplined life of a student of szt knowledge. For a
and nya are the two oceans in the Brahman worlderthird heaven. There is the lake Airammada hadacred tree
producing Soma; there is the city of Brahman, Ajii@rzand the golden hall constructed by the Lord.

4. Only those who, by the disciplined life of ad#ut of sacred knowledge, attain the two oceanaradanya in the Brahman
world are free to move in all the worlds.

MAHANAR U 543-545

YUGANATHA PROBLEM WITH NUMBERS

v) 543. At the sacrifice of one who knows this, 8lf is the sacrificer, his wife is his faith, fiedy the fuel, his breast the
altar, his hair the sacrificial grass, his hait the sacrificial broom, his heart the sacrifigalst, his love the melted butt
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his anger the victim, his fervor the fire, his satihtrol which destroys [the passions] the priektinoraria, his word the
priest, his breath the singer, his eye the offiegapriest, his mind the Brahman-priest, his earftte-kindling priest.

544. Henceforward, as long as he lives, his coasiecrlasts; whatever he eats is his oblation, edethe drinks is his
Soma-drinking, whatever he enjoys is his upasaktidion; when he moves about, sits down, getshipjs his pravargya
ceremony.

545. His mouth is the Ahavaniya fire, his utterarsctihe invocation, his understanding [of the poe] is his offering.
What he eats evening and morning is the fuel; wbddrinks] morning, noon, and evening are hisaHitations.
PRANAGNIH U 22-23; 33-34; 37-38; 40; 44-50

vi) 22. Breath is the sacrificial fire, the Supre®ef which is enveloped by the five winds. Maydwenfort all beings, may
there be no fear for me!

23. You are the universe, you are common to all,ipen assume all forms, all things that are bowh @arried by you. In
you are offered all the offerings and they procénede where you are the immortal Brahrr

33. Of this sacrifice of the body, performed witle tsacrificial post and the girdle,

34. Who is the sacrificer? Who is his wife? Who e priests? Who is the overseer? What are thédisiat vessels? What
are the oblations? What is the altar? What is tréhern altar, what is the Soma vessel? What ishlaeiot? What is the
victim?

37. In what consists the recitation of the hymms®tat consists the recitation of the sacred foafuih what consists
nonviolence? What is the role of the sacrificeifewWhat is the sacrificial post? What is the gfdwWhat are the offering
What is the priestly honorarium? What is the fipatification?

38. Of this sacrifice of the body, performed witle tsacrificial post and the girdle, the Self isdherificer, the intelligence
his wife, the Vedas are the priests, the ego istim®rdinate priest and mind is the officiatingepti

40. The body is the main altar, the nose the nonthkar, the skull is the vessel, the feet thaiohghe right hand the
wooden ladle, the left hand the cauldron.

44. Memory, compassion, patience, and nonviolenogptise the role of the sacrificer's wife.

45. The sound OM is the sacrificial post, hopedindle, the spirit is the chariot, desire the vittithe hair is the grass, the
sense organs are the sacrificial vessels, the mogans the oblations.

46. Nonviolence is all the offerings; renunciatierthe priestly honorarium.

47. The final purification is death.

48. Thus all the divinities are established in tiosly.

49. Whether a man dies in Varanasi or whether tigesethis sacred text, he will attain liberatidteaone single life.

50. He will attain liberation. This is the Upanisha

MUND U I, 2

vii) 1. This is that truth: The rites of oblatioD,lovers of truth, which the sages divined from shered verses, were
variously expounded in the threefold Veda. Perftmem with constant care. This is your path to tloeldvof holy action.

2. When the fire, the purveyor of sacred offeririgdit and the flame is flickering, then one shbplace his oblations with
faith between the two portions of clarified butter.

3. The man who offers the agnihotra but fails teestse thereafter the rites of full or new moonte $easonal rites or to
offer the first fruits of harvest, who receivesgueests and omits the general oblation, who offeiee€gular manner or
makes no offering--such a man will suffer the losall seven worlds.

4. The flickering flames of the sacred fire areesevthe black, the terrible, that which is swiftthsught, the bright-red, the
smoky, the sparkling, the well-shaped and shining.

5. The man who commences the rite while these #aane burning and receives the oblations at thequrime is conducte
by these same oblations, now changed into raylseodin, to the Lord of the Gods, to the one ang Ahbde.

6. "Come, come!" these radiant offerings invite washiper, conveying him thither on the rays & gun, addressing him
pleasantly with words of praise, "This world of Braan is yours in its purity, gained by your own daeorks."

7. How frail, though, those rafts, the eighteeemfoof sacrifice, expressions of merely inferiquetg of action! Deluded
men who acclaim this way as the best return agaaid age and also to death.

8. They grope in darkest ignorance, those who belibemselves to be wise and learned; they do thlgessviolence, going
round and round in a circle like senseless fois, blind men led by one who himself is blind.

9. Straying through ignorance in many a diversé fagy think in their folly, "Our goal is alreadgldeved." Embroiled as
they are in their actions and blinded by passicactmns' effect, they sink overwhelmed. Exhaustdtie merit of all their
worlds. They decline and fade.

10. Thinking, misguided souls, that almsgiving abthtions are to be preferred, they do not knowtlaing better. Having
had the reward of their piety in highest heaveay tleenter this world or even another lower!

11. But those who in penance and faith dwell infirest, peaceful and wise, living a mendicants lifee from passion
depart through the door of the sun to the pladb@immortal Person, the imperishable Self.

12. A Brahmin contemplating the worlds built uprityal action may well despair. The uncreated nillier emerge from
that which itself is created. For the sake of Kniewledge let him simply approach with fuel in handx master who is fully
versed in the Scriptures and established in Brah
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13. Let him approach him properly with mind andssmntranquil and peaceful. Then will this mastscldse the essence of
the knowledge of Brahman whereby may be knownriperishable Real, the Person.

i) Known and investigated: viditam mimamsitam,,ilemown both by experience or intuition and byeefion.
17.Cf. 817.

ii) 16, 1. Man in truth is himself a sacrifice: pgho vava yajnah. Cf. SB I, 3, 2, 1 (8§ lll 23).
The Gayatri, Trishtubh, and Jagati are the threeme&orresponding to morning, midday, and evergagh of them being
connected with different deities. They cause evingtto continue in existence: sarvam vasayargy thake everything to
dwell. The connection is "etymological,” relatifgetVasus with the root vas-, to dwell, live.

16, 2. The argument here and in succeeding stas#aat life should not be cut short before its dampletion, because
every sacrifice has to be completed. Life, not ldeiatsacrifice.

16, 3. They cause everything to weep: sarvam roday&gain there is an "etymological" connectioriiaeen Rudra and the
root rud-, to howl, to weep.

16, 5. They take everything to themselves: sarvdadate, the verb a-da- is related to Aditya.

16, 7. Mahidasa Aitareya: cf. AA ll, 1, 8; Il, 3, 3ayana narrates the story of Mahidasa (the "sepfahe earth") who was
the son of a Brahmin and a shudra woman. In spitésdow birth he attained to the same wisdomhasrishis. The number
116 = 24 + 44 + 48 of the three periods mentioned.

17, 1. Initiation rite: diksha, consecration.

17, 2. Upasada: a particular ceremony, involvirgdffering of milk and some feasting, which takéscp before the Soma
sacrifice and is characteristically joyful.

17, 3. Chant and recitation: stuta-shastra.
17, 4. Asceticism etc: tapas, dana, arjava, ahigsga-vacana.
17, 5. New birth: punar-utpadanam, the only ocewreeof the word in Vedic literature.

17, 6. Desire: a-pipasa, without thirst: in thesseaf appetite, eagerness. There are three posgifiiectic placings of a-
pipasa: (a) it can be put at the end: he who resaiv hears this message becomes free of desiiecém be moved so as to
be in opposition to Ghora: Ghora had become fregesire; (c) it can be taken as already in its prgpace: this is our
interpretation.

Imperishable: akshita, unperishable, indestructible

Immovable: acyuta, imperturbable, stolid.

Firm in the breath of life: prana-samshita.

Some scholars find here the first reference to Bhshna.

The v. ends with "On this there are two Rig-Vedangas."

17,7.Cf. g1l 6.

i) 1. Without this knowledge: idam avidvan, witliiknowing this (what has just been described), ite homology
between the sacrifice and the five breaths: prayena, apana, samana, and udana.

4, Outcaste: candala.
Universal Self: vaishvanara atman.

iv) All the explanations of the different pathstérms of brahmacarya are of an "etymological" regtwhich cannot be
reproduced in the translation.

1. Sacrifice: yajna. A play on words on yajna aadé'who is a knower": yo jna
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Sacrificial offering: ishta.
After sacrificing (searching): ishtva.
Self: atman.

2. Along course of sacrifice: sattrayana, a s@erifasting several days.
The practice of silence: mauna, the vow of silence.

3. The practice of fasting: anashakayana. Theskedks to connect this word etymologically with mahyati, does not
decay.

The way of solitude: aranyayana lit. the way offim@st; the life of a hermit.

Brahman world: cf. the detailed description in Kdus3 (8 V 4).

4. Free to move in all the worlds: kamacara, cotegieeedom.
For the rest of CU VIII and all the ref. cf. § VI(8) and notes.

v) We follow the notation given by J. Varenne.
540-541. Cf. § VI 12.

543. Who knows this: the one who knows OM, the Ukdaad, and the mystery of the Gods; cf. 540-54¥I(%2).
Priest: hotr.

Singer: udgatr.

Officiating priest: adhvaryu.

Fire-kindling priest: agnidh.

544. As long as he lives . . . : yavad dhriyatéikaha; it can also mean: as long as he is in by this is his initiation.
Whatever he eats . . . drinks . . . enjoys: eatinigking, being joyful, are for him the oblatiahe sacrifice, the celebration.
Upasada: a joyful offering.

Pravargya: the preparatory ceremony for the Sommifisa.

vi) 22. The Supreme Self which is enveloped byfilee winds: a definition of the human body.
24-32. Contain prescriptions for ritual ablutiom&la speculation on the four fires within man.

33. Sacrificial post: yupa, stands for the stapitit the sacrifice.
Girdle: rashana, stands for the internal stabdftyhe sacrificer.

35-36. Continue the queries of v. 34, asking alieeivarious priests and the nature of the offerings

37. Nonviolence: ahimsa, respect for life, or, adoay to some interpreters who find this word heather intriguing, respe
or nonviolence to the text.
Cf. AB |, 30, 11 (V, 4); CU lll, 17, 4; and herelbe v. 46.

38. Cf. MahanarU 543 sq. (v) for a more complebetation of the same correlations.
Intelligence: buddhi.

Ego: ahamkara.

Subordinate priest: adhvaryu.

Mind: citta.

Officiating priest: hotr.

39. Contains the answer to the queries of v. 35.

40. The body is the main altar: shariram vedir.rétellow further homologizations with the humardiyo
Skull: murdhan, head.

41-43. Contains the answer to the questions of vi@dBwing the same orde
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44. Memory, compassion, patience, and nonviolesioeti, daya, kshanti, ahimsa. These are all fewigiees.
45, Desire the victim: kamah pashuh.

46. Renunciation is the priestly honorarium: tyagéshina.

49. A later addition probably.

50. Concludes the U: This is the Upanishad: itinigiaat, this is the secret doctrine, this is tHerimation, the correlation,
the teaching.

vii) 1. This is that truth: tad etat satyam. Expded in the threefold Veda: tretayam . . . santatahich can also mean
"which were extended in the three fires" (garhapahavaniya, and dakshinagni).
World of holy action: sukrtasya loka the domairdbfirma.

3. One variant reading adds, after "in irregulanme,” "without faith" (ashraddhaya); cf. shraddhdwith faith" (v. 2).

4. Flames: lit. tongues.
The well-shaped and shining: or "all-formed divinagcording to another reading.

5. The description of the flames in v. 4 is impott view of their identification with the rays tifie sun which lead to the
world beyond.
Lord of the Gods: devanam patih.

8. Cf. KathU II, 5; MaitU VII, 9.
10. Almsgiving and oblations: ishta and purta, ileose pious and secular actions which are daniaéosake of reward.

12. Fully versed . . . Brahman: shrotriyam brahrsttham, the qualities of the guru.
The Sacrifice of the Mind
Manasayajna

28 We conclude Part VI of this anthology with aisgiof Upanishadic sayings concerning OM, but wghtwell have

given them a place here. In these sayings, asratsgrtain other texts, sacrifice is interiorizedstich an extent that external
works are rendered irrelevant and ultimately disappWe find here the third step that we have maetl. Man is no longer
the center of the sacrifice. If an excessive cosgiohl bias leads to sheer magic, an exaggeratédogological emphasis
leads to mere selfishness and to abuse of thdisador petty human ambitions. The sacrifice fabé purified from the
alloy of both cosmos and Man. What remains is therpure sacrifice of the atman, atman referrinthis instance not so
much to a transcendent principle as to an immadigirte principle which not only performs the saicefbut is also its
recipient.

We may remember that we are at that critical mormewhich Man discovers not only that he is an BSagpart in the
sacrifice, but also that the real sacrifice happeitisin himself, for without his inner participaticand faith the external act
would be devoid both of sense and of reality. Téad sacrifice is that which takes place within Midg inner agnihotra as
we have already seen. Now the mental sacrificerhesaot only the sacrifice imagined or thoughtt thaperformed by the
mind, but the sacrifice of the mind itself. The rasayajna of the preceding stage, which referrédagriestly function of
the mind performing the sacrifice, now designalesrhind as victim of the sacrifice. Now, finallyjs the mind itself which
is immolated. What is cast into the fire is no lengither material things or the thought of themt, thinking itself and all
that is contained in the cave of the heart,24® & hidden recess where all coalesces in a silgfiwend and in an explosic
of love.247 We note that the mind and the heartvarg often mentioned in close association in tipatishads,248 as also
in Vedic tradition in general.249

The small human individualistic self disappears treduniversal atman now takes its place. Butahisan cannot be known
because it is the knower; it cannot be the objeanyg intentional act, because it is the doer @rgwact. Individual Man
began as a spectator; by a progressive involveheassumed the role, first, of fellow actor anérmfard of sole agent, and
now he is swallowed up in the process itself arabes to be either a doer or a collaborator in yimahism of reality. The
sacrifice is not only perfect but also total; thdtaust leaves no residt
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Shortly after one of our passages given below li¢ Katha Upanishad uses an expressive metaphor:

The Self-existent pierced holes outward.

Therefore one looks outward and not inside oneself.

Desiring immortality, a certain sage

turned his eyes inward and saw the Self within,250

thus indicating that real internal vision consists in "visualizing" within oneself external beingsactions but in
visualizing vision itself, that is, in discoverimg longer the "seen" but the Seer.

Herein lies the overcoming of every duality and pleefect sacrifice of the Self. "By what should d&mew the knower?" is
capital question of the Upanishads.251 The pesactifice is not that of sacrificing the knownisitnot even the internal
sacrifice in which the external object or the emétraction has been interiorized, but the sacrificéhe knower, who simply
"knows," in an ecstatic attitude that defies dggimn because it does not admit any reflective moast. The outcome is
total ontological silence.

Therefore one grasps the meaning of that other idpad that stresses that it is known by those whoad know and not
known by those who know.252 This is not a paratbork,an immediate intuition: knowledge does not esh&ither being ¢
consciousness. The object of consciousness, asccinever be the subject of it. Those who knat tifiey know, know
certainly that they know, but this very knowledgaishadow in their knowing which no longer putédyows," but knows
also its own knowing. Those who really do not kndw,not pretend or dally with this knowledge whislignorance.

We cannot then escape the conclusion of thesectiefts, namely, that the true sacrifice is the ifiaerof Brahman (in the
double meaning of both subjective and objectivatye). The sacrifice of Brahman is both perforntgdReality in toto an
that which Men offer to Brahman. Now, this lattenception may easily be misunderstood if we coreceivBrahman as tt
recipient of the sacrifice, that is, as that to twli we offer the sacrifice. It is here that the bighadic purification of the
mind is required. Brahman is neither the objedhefsacrifice nor an object of knowledge. He iskhewer, the sacrificer,
and not the known, the sacrificed. What is the @laicMan here? There is no place for any spectatdnr any other agent.
And yet the sacrifice takes place and Man is theosefo witness the sacrifice but to be it and ttwulse Brahman. The price
if we want to continue this idiom is the sacrifigiethe mind, which is something not performed bg thind, but the offering
of the mind itself in the fire of Brahman. The sfce is thus perfect. It has sacrificed itselfitself. Reality has become
transparent.

The very evolution of the meaning of Brahman tegifo the central position of sacrifice. In a agrtsense Brahman has
throughout been the symbol that stands for the gengyer and ground of everything, but it has bestously understood. It
is, thus, not so much that the word has changedetmning, so as to mean first one "thing" and tresther "thing," as the
fact that the very "thing" Brahman has been intgat in different ways. Brahman, in the first Vegariod, means prayer
and even sacrifice; in the Upanishadic period ianseabsolute Being and Ground, precisely becagssaitrifice was
considered to be such a Ground. The formal measfiBgahman has not changed; only the material cistef the concept
have been differently "filled." In one instance Bn@an was "sacrifice;" in the other, "being."253 bless to say, the proce
was a long and steady one, and the words "being)™sacrifice” do not render with precision the patof Brahman in eith:
instance.

The last text, from the Maitri Upanishad, is a pagsof extraordinary depth and clarity. The psyobicial and ontological
elements are here harmoniously blended. The adwatito burn, to consume, all his thoughts and/émamme all his
desires, but not in order to reach a psychologitak of stultifying vagueness or a subjectivexitation accompanied by a
blank mind. It is because such an ascesis corrésgorthe very structure of reality: the sacrifiéehe intellect reenacts the
primordial sacrifice. This is not a neglect or @iigoning of the mind and the rules by which it gges but, rather, it is the
most serious effort to get to its root, to reashsiburce. But the roots are not the tree, noreistiurce the river. There in the
origin, in the primordial stage, the mind is not geénd; no discrimination is yet needed becausktyda not yet split. It is
obvious that this existential way cannot be planmeeven desired, for to do so would be to nuilifytterly and would be
the worst sort of infatuation. For this reason maciyools of spirituality speak of a calling, a lgeahosen, a passive and
feminine attitude, and the like.254 In connectiathvihe attainment of Brahman neither perspectivethe distance
afforded by reflection is possible; the pretengbithe will is likewise unthinkable; neither liesmconceit has here a place.
To those who say that this is not possible thermisounterargument; to those who do not beliegestis no answer. To
those who believe there is no question. Does npbalief begin where questioning stops?

The sacrifice of the intellect is thus not done afud particular will to perfection or an intelleet conviction that this is the
ultimate act to be done. If any such thoughts taritions were surreptitiously entertained they woubke the whole
enterprise futile, or even injurious. It all happeas the texts say (using an image that is otieegfrimordial images of tt
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whole East), just by a "consumption” of all thedtions of thought and will. All is "consumed" ircansumption of the
entire "material" of human structures: the thougiresthought up to the very end, the intentionsparsued up to a final
point, so that nothing remains to be thought argirdd.255 As long as there is some material tdhbaght or "willed" or
desired, we are precluded from speaking of thafgacof the intellect; and those who do speak das if they were not
speaking, acting, communicating anything. Svaha!256

Manasayajna
BU IV, 5, 15

i) Where there is duality, there one sees anotrer,smells another, one tastes another, one spieaksther, one hears
another, one knows another; but where everythisgleaome one's own Self, with what should one $esnywith what
should one smell whom, with what should one tasterw, with what should one speak to whom, with wdfetuld one hear
whom, with what should one think of whom, with wisaibuld one touch whom, with what should one kndwm? How
can He be known by whom all this is made known?thie Self, is not this, not this. He is ungraspdbieHe is not grasped.
He is indestructible for He cannot be destroyedijsHeattached for He does not cling [to anythimtg,is unbound, He do
not suffer nor is He injured. Indeed, by whom skdbtle Knower be known? By these words, Maitreyy hiave been
instructed. Such, in truth, is immortality. Haviggoken thus, Yajnavalkya departed.

KAUS U II, 5

ii) Now for the rule of self-restraint as enuncihtey Pratardana, the innerfire sacrifice, as itlwen called. As long as a
person is speaking, he is not able to breathe. fibesacrifices breath to speech. Further, as lergg@erson is breathing, he
is not able to speak. Then he sacrifices speebletth. These two are infinite, immortal sacrifiohether awake or aslet
one is sacrificing continuously. Now, other sacef have an end, for they are made of works. Kng¥iis, the ancients d
not offer the fire sacrifice.

KATH U 1lI, 13

iii) The wise Man should surrender his words torhiad;
and this he should surrender to the Knowing Self;
The Knowing Self he should surrender to the Gredft S
and that he should surrender to the Peaceful Self.
MAIT U VI, 9-10

iv) 9. Therefore, one who knows this has thesedelees [i.e., breath and the sun] as his Self. dditates only on the Self,
he sacrifices only to the Self. This meditationewtihe mind is absorbed in its practice, is pramethe wise. Then a man
should purify the impurity of his mind with the wer "What is defiled by leavings." He recites teese:

Leavings and what has been defiled by leavings,

or by those who handled them, what has been given

by a sinful Man or polluted by a stillbirth--

this may the rays of Fire and Sun

and the purification of the Vasus cleanse!

May they purify my food and all else that is sitful

Then he proceeds to rinse [his mouth] with watefdbe eating]. With the five invocations: "Hail tioe Breath! hail to the
downward breath! hail to the diffused breath! haithe distributary breath! hail to the upward binéahe offers the oblation
[the food]. Whatever remains, he eats, restraihisgpeech. Afterward he again rinses [his mouitfj water. Having
rinsed it and having performed the sacrifice toSkedf, he should meditate on the Self with these [werses]: "Breath and
Fire" and "You are the All":

As Breath and Fire, as the five Winds,

the Self supreme dwells within me.

May he, pleased, please all, the enjoyer of atighi

You are the All, you belong to all men.

All that is born is supported by you.

Into you may all the offerings enter!

There where you are, All-immortal, are all beings.

He who eats according to this rule will not reverthe condition of food.

10a. Now there is still more to be known. Thera farther modification of this sacrifice to the Sel .

10b. He who knows this is a renouncer and an aseeelf-sacrificer. Just as one who does notteusensuous woman
entering an empty house, so is he who does nohtihwécsense objects that have entered into himaureer, an ascetic, a
Self-sacrificer.
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MAIT U VI, 34

v) 1. Just as fire without fuel is extinguishedtgiown source, so is the mind extinguished & source, when thoughts
have ceased.

2. When the mind of a seeker after truth has beamxtieguished in its own source, he is no longéudid by the sense
objects, which are deceptive and are subserviekdrnman.

3. The mind indeed is this fleeting world; therefarshould be purified with great effort. One beas like that which is in
one's mind--this is the everlasting secret.

4. Only by a tranquil mind does one destroy alieagtgood or bad. Once the self is pacified, ondesin the Self and
attains everlasting bliss.

5. If the mind becomes as firmly established inHBnan as it is usually attached to the sense objsbis, then, will not be
released from bondage?

6. The mind has been declared to be of two kindse pnd impure. It becomes impure when it is toddhedesire, and pure
when freed from desire.

7. When a man, having made his mind perfectly stdbde from attachment and confusion, enters tippmindless state,
then he attains the supreme abode.

8. Only so long must the mind be controlled, uibi$ annihilated in the heart: this truly is knaabe, this is liberation; the
rest is nothing but pedantic superfluity.

9. The bliss that arises in the state of highesbtgdiion, when the pure mind has come to restersif, can never be
expressed by words! One must experience it direotig's own self, in one's inner being.

10. If a man's mind is merged in the Self, theisheompletely released, just as water is not disiishable in Water, or fire
in Fire, or air in Air.

11. The mind alone is man's cause of bondage easel it leads to bondage when attached to the sdijects, and to
release when freed from them. Thus it is taught.

i) 1-3. Cf. 8 111 31.

Cf. BU II, 4, 14 (8 VI 4) for a similar passage.
Duality: dvaita.

He, the Self, is not this: sa esha neti nety atma.
The Knower: vijnatr!

Immortality: amrtatva.

Departed: vijahara, i.e., he renounced everything.

i) Rule of self-restraint: samyamana.

The inner-fire sacrifice: antaragnihotra.

Breath: prana.

Speech: vac.

Made of works: karma-maya, i.e., the ritual actions

iii) 10-11. Cf. § V 5.
12. Cf. § VI 5.

Many standard versions read also "words 'and' rhind.

This: i.e., the mind or "words and mind."

Surrender: from the root yam-, which may also miearestrain, support, raise, extend, establiskeyven suppress. Here,
however, it is not a question of a negative restr&iut of an ascent in consciousness. The threaratire the knowing, the
great, and the peaceful (jnanatman, mahatman,temdegtman), representing the individual, the cosamd the absolute
Self, i.e., the conscious, the universal, and tileasd absolutely quiet self.

14-15. Cf. § V 5.

iv) 9. The purification of the Vasus: vasoh pavittacf. YV I, 2.

Hail: svaha.

"You are the All": vishvo 'si, addressed to Agrfi;€U V, 24, 1-3 (8§ Ill 27).
Condition of food: annatva.

10a. Cf. 81111
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10b. We suggest here one possible interpretatidni®fifficult text. The emphasis here is on tbherespondence and
correlation between the self-sacrificer (atmayaiji®), the performer of the self-sacrifice or daae of the Self, and the
renouncer (sannyasin) or ascetic (yogin). In tasecthe self-sacrificer himself constitutes theiee of the Self; therefore,
ascetics and monks do not perform any externaifea&ciThe other idea expressed is that the man parforms this self-
sacrifice or renunciation is internally untouchedthe sense objects (cf. the later idea of rentiocin

v) 33. Cf. § Il 26.

34, 1. This passage is IV, 3 of the Southern Versio

Extinguished: upashamyati, upa-shanmeans to become quiet, tranquil, or to ceaseg extinguished. Thus it is appropri
both for the fuelless fire and for the tranquil ohifThis cannot be rendered adequately in English.

Mind: citta.

In its own source: svayonau, in the place from Wwihitdas sprung forth.

2. Seeker after truth: satya-kama, desirous ofitrut

3. Fleeting world: samsara.

4. Self: atman, here used first in the sense a¥iedal self and second for the universal, diviredfS

6. Mind: manas. If citta stands for the functionimgnd, the thoughtful mind, manas is its underlyamgan.

7. Mindless state: amano-bhava, the state where th@o mind (because the mind ceases to exis, speak, when its
functions are terminated), or the state-beyondntited which no longer belongs to the realm of mind.

8. To be controlled: niroddhavya, to be suppress@ddha is a term used in yoga. Cf. YS |, 2; I; L51; 111, 9.
Pedantic superfluity: grantha-vistarah, bookisHifexation.

9. Bliss: sukha.

Absorption: samadhi.

Pure mind: amala cetas.

Inner being: antahkarana, inner organ.

35. Cf. 8 VI 8.
The Integral Action
Karmayoga

29 In any synthetic view we find the danger of etiism, that is, the arbitrary choice of such etets as are found to be
common and the ignoring not only of peculiaritiest also of the depths and heights of any humanegion. The
Bhagavad Gita may not have escaped the influenite tifne, when the grandeur of the cosmic saeifiad already
declined, yet it offers an extraordinarily well-éigrated conception of sacrifice. It maintains, tifoa little in the
background, the ancient Vedic vision; it accepé&sUWpanishadic interiorization and it adds the elatnoé love, of bhakti, of
personal involvement. This last element, calleddhakti-marga or the path of devotion, is the whgrdent devotion, love,
and abandonment to the Lord who is the manifestatfdBrahman to Man. The Shvetashvatara Upanishadleady given
an indication of this way but it is the BhagavadaG@hat discloses it more fully. To be sure, iteqs at first sight a little
disconcerting. Lord Krishna teaches his discipl the way that is most perfect is one of actiod lamowledge combined,
though hitherto the two have been opposed the®tieetother. The dilemma, however, disappears wherrealizes that,
though worship here always means action, it doésnean external acting or intellectual activity. ¥tup, sacrifice, is
above all an essentially loving activity, the le#i activity in which Man can be engaged: that Wiimploys his whole
range of feeling powers, that personal love thateaaf human existence a real sacrifice. The es$eote of this sacrifice
is detachment of spirit and availability; the ofifgr of some material object is merely secondarig ity his ardent devotion
that Man is saved, a devotion, it is to be notkdt ts also truth, and that is why it is called saerifice of the intellect.

Thus there is no dichotomy, but a harmonious syighia which are blended action, knowledge, aneé dlis this blending
that the Gita calls the way supreme, superior bmthe way of Vedic sacrifice and to that of thegantological knowledge
of the Upanishads. The new path does not rejeditiva; it conserves, rather, its essential valwbge at the same time
deepening and purifying them; it brings them wittfie grasp of the ordinary Man. The verses thadvfiolre grouped in
three sections according to the chapters to wiiief belong
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The performance of ritual sacrifice is the patlaction (i). These verses mention the beginnindlahmgs, Prajapati, and
the creation. They recall to mind that epoch wrerifice was for Man the supreme, even the onlygamseof achieving his
destiny.

The path of knowledge is described in Chapter I\ lere sacrifice is still deemed to be action ibig action performed
with detachment. Several sorts of sacrifice aretimeed, such as control of the self or the praaticausterities.
Furthermore, certain ascetics may offer as a fdreaorifice their knowledge of the scriptures. Hoerit may be performe
and whatever may be the nature of the action affdtee Eternal Law of this world and of the worlelybnd is declared to |
undergirded by sacrifice. Thus we arrive at thectasion asserted so often by the Upanishads: lledhighest sacrifice of
all consists of wisdom, of real knowledge.

In the new path (iii), sacrifice consists in théeoihg of oneself to the Lord in love and self-amder. All actions, even the
most ordinary and insignificant ones, are to bereffl to the Lord, who Himself will take care of tiree whose life is a
perpetual oblation and who will lead him to etefjogl

There is now no longer need, as there was in ttifisa of olden days, for large sums of money, tiediation of priests, or
long and complicated ritual; nor is it any longesential to retire into the forest or lead an asdié¢ as taught in the
Upanishads. This way is far less complicated ancermompatible with human life, though it is by neans easy of
achievement. The way of love, of abandonment ofelfi@nd one's whole life to the Lord, without reaiation of action bt
with detachment from the fruits of this actionthe new path--a path that has attracted and caditaiattract persons of all
sorts and conditions of life.

We may recall at this point the three element$efibtegral sacrifice--the cosmic, the anthroporhirpand the theistic by
briefly analyzing three key terms used by the Gita.

Action is a human necessity and also a divine nikegh cannot exist without some sort of action noeslthe Lord cease for
a moment to maintain the world and to sustain hulif@nYet, for Man, the real action is ritual amti the action that, in the
words of the Gita, contributes to the 'maintenasfdde world': lokasamgraha. True liturgical actisrthat which has a
cosmic as well as a social "reverberation,"” whighérformed "having in view" (sampashyan) the weltnd coherence of
the world, as the etymology of the word sugges® e cosmic repercussion of the sacrifice is @affid; moreover, Man
has to be conscious of this cosmic repercussionraieeed must specifically intend it if the sacriis to have any value. B
the world does not consist only of the astrononnigeplogical cosmos; the world is also the loka,thman world, the ope¢
space that extends to the utmost limits of ourovisof our experience. This world is our human wanhd the man who
knows performs his actions for the welfare of madkiSacrifice thus combines in one the cosmic atldrapocentric
aspects, for according to this view those actigegrally human which tend to maintain the cohesibthe world (and here
the background of the sacrifice as the threadeetbsmic loom is visible) and to preserve it appen space, not closed in
upon itself. A timely reminder to unbalanced segsias!

If Men are to undertake so lofty an endeavor, tlieaEhuman actions must be performed, as the warsediately
preceding emphasizes,258 a-sakta, that is, witictatent.259 A subtle but important distinction dtidne made here, so
that we do not misunderstand the message of tlae @i¢ may in this connection use different wordsrither to express two
fundamentally different attitudes. The one wordasattachment (unattached) or noncommitment (undttedy the other
is detachment (detached, uninvolved). The formeaotgpreached by the Gita; the latter is not otlgrgyly recommended,
but affirmed to be a necessary condition for anyafale action. Lord Krishna, in the Gita, certaidlyes not preach
abandonment and neglect of one's duties or thelymaexhanical performance of one's actions. He doépreach that we
should do things without enthusiasm, passion, dedl§. On the contrary, he permits no flinchingasygoing interpretatic
of each man's proper dharma. Nevertheless, hedrikat all actions must be done with a pure heradta detached mind,
with the sovereign freedom that is the fruit ofuaminvolved spirit and preserves the distance whiatecessary for a proper
perspective. Committed, not as a casual strangédstached and uninvolved, not as a slave: thiswsthe Lord in the Gita
asks that we should perform all human actions.

Thus we have already arrived at the well-known meaf the Gita concerning the naishkarmya, the adtiat is performed
with renunciation of the fruits that might accrbertefrom to the individual doer. Our emphasis lieret upon a particular
aspect of moral philosophy, but upon the conneatiathis concept with sacrifice. In fact, any agmiation of the fruits of
the action by the individual agent would damagecibgmic interrelationship among all the elementthefsacrifice; it woul
endanger the action itself, and indeed so pervvag io excommunicate it from the cosmic web of agions which sustain
the world. Disinterested action is required notydol the sake of individual moral purity, but besa the maintenance and
welfare of the world cannot be realized otherwites in this sense that we can easily understhadgstatement that sacrifice
is born out of work260 and also the nature of #iation between Brahman and sacrifice.
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Now, the surrender of all fruits of our work canjbstified, practically and theoretically, onlytiiere is a theistic Lord 1
receive the sacrifices,262 with whom we enter atelationship of love. The Gita does not inculeagtavish mentality by
demanding from Men work but withholding their wag#3 On the contrary, it spreads a message otjmation and
communion, which is the fruit of love. We "renouhdee fruits of "our" works, because we have realithat neither the

fruit nor the work is ours. Without love the cosmesuld cease to exist and human life would be megess and

unbearable. To liberate us from the burden ofswiiess the message of the Gita combines in thisdmious unity the old

and the new insights regarding the nature of deerif

Karmayoga
BG Ill, 10-26

i) 10. Prajapati, when he made both sacrifice ard,m
said, "By this you shall multiply;

this shall be to you like a bounteous cow,

ever yielding your desires."

11. With sacrifice nourish the Gods; in return

they will nourish you also.

In partnership with them you will thus attain

the highest good.

12. Nourished by your sacrifice, the Gods will graou
your heart's desire

What a thief is he who enjoys their gifts

but gives nothing in return!

13. The good who consume the remains of the seerifi

are absolved from all guilt.

But sinful are they, and sinful their food,

who cook only for themselves.

14. From food beings come into being, while food
is produced from rain;

rain from sacrifice comes into being

and sacrifice from works.

15. Know Brahman to be of all action the origin,
itself sprung from the Imperishable.

Thus Brahman the all-pervading is supported
forever by sacrifice.

16. Whoso in this world fails to help turn

the wheel thus moving

is an evildoer, the senses his pleasure.

His life is worthless.

17. But the man who delights and finds his sattgfac
in the Self alone,

in the Self his contentment--for him there is nakvo
that needs to be done.

18. What interest has he in works done on earth
or in works undone?

Because he does not depend for gain

on anything at all.

19. Therefore, always perform with detachment
the work you must do;

only by work performed with detachment

does man reach the highest.

20. It was only by working that Janaka and others
attained perfection.

In the same way you in your turn should work

for the maintenance of the world.

21. Whatever a great man does, that others

will also do.

Whatever standard he sets, the s,
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the world will follow.

22. In all three worlds there is no work whatever
| needs must do,

or anything left that | needs must obtain--

yet in work | am engage

23. If ever | were to cease, O Arjuna,

my tireless work,

all men would straightway follow my example
(and cease their own).

24. 1f | were to cease my work, these worlds
would fall into ruin,

and | would become a creator of chaos,
destroying these creatures.

25. The ignorant act from attachment to work;
the wise, however,

should act, but in a spirit of detachment, withiges
to maintain the world order.

26. The wise should not confuse the minds of thergnt
who are bound to action.

Let him rather, himself both active and integrated,
foster all works.

BG IV, 12; 23-25; 28; 31-33

i) 12. Desiring success, they sacrifice to the &od
with ritual actions,

for from such actions success comes quickly

in the world of men.

23. Liberation achieved, attachments gone,

with a mind fixed on knowledge,

man's whole action becomes a sacrifice, his deeds
melt entirely away.

24. Brahman is all: the act of offering,

the offerer, and the fire!

He who concentrates on Brahman in all his actions
shall surely reach Brahman.

25. There are yogins who offer sacrifice to the &od
for the Gods' own sake,

while others offer sacrifice by means of sacrifice

in the fire of Brahman.

28. Some offer their wealth or austerities

or the practice of yoga,

while others, men of control and strict vows,

offer study and knowledge.

31. Consuming the immortal food remaining from $haerifice,

they reach the eternal Brahman;

but a loser is he who makes no oblation

in this world or the next.

32. Many and varied are the sacrifices offered
in the mouth of Brahman.

All these spring from work. If a man knows this,
his deliverance is sure.

33. More precious by far than a sacrifice of wealth
is the sacrifice of knowledge

For knowledge is surely the culmination

of all ritual works.

BG IX, 15-16; 23-27

iii) 15. Others sacrifice with the sacrifice of kmedge,
worshiping Me

as the one and also as the many, facing

in all directions.
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16. | am the ritual, | am the sacrifice,

the oblation, and the herb.

| am the Prayer and the melted butter,

the fire and its offering.

23. Even those who are devotees of other Gods,
if they worship with faith,

are sacrificing to Me alone,

though not adhering to the rule.

24. For | am Enjoyer and | am Lord

of all sacrifices,

but men do not know Me in my true nature
and therefore they fall.

25. Worshipers of the Gods will go to the Gods,
of the ancestors to the ancestors.
Worshipers of the spirits will go to the spirits,
but my worshipers to Me.

26. Whoever offers to me with devotion

and purity of heart

leaf, flower, fruit, or water--that offering of lev
| accept with joy.

27. Whatever you do, whatever you eat,
whatever your offering,

whatever your alms or your penance, do all
as a sacrifice to Me.

i) 10. Bounteous cow, . . . : kamadhuk, the mythicav yielding the milk of all (our) desires. Cf@X, 28.

11. Partnership: lit. nourishing each other. Thdwesed throughout is the causative of bhu-, tbtodleing, to vivify,
nourish, sustain.

12. Nourished by your sacrifice: yajna bhavita aingtd, made to be by the sacrifice.
13. Sinful their food: bhunjate te tv agham, litey eat only sin (cf. Manu Ill, 118).

14. From food . . . : cf. 8 Il 10 and 11 where vbserve the relation of the texts there quoteditodbctrine of the BG, and
also its integration into the total vision of séice.

15. Imperishable: akshara, which commentators denso be the primal syllable OM.

16. The wheel thus moving: pravartitam cakramwheel of sacrifice and of "creative" action in geaie
His life is worthless: mogham . . . sa jivati, hek in vain.

17. Who delights . . . in the Self alone: atmaittiCU VII, 25, 2 (§ VI 8): MundU I, 1, 4.

19. With detachment: a-sakta detached, or notdapted, free from ties, independent, without oletacresistance. From
the root sanj-, to cling or stick, adhere, be dtacor engaged. Cf. BG IV, 14.

20. Janaka: the King of Mithila, father of Sita.

Maintenance of he world: lokasamgraha, from loksgrospace, room, place, scope, free motion, wailte space, the
realm of the secular, saeculum, the temporal; anttgraha, holding together, grasping, taking, gatge

21. A great man: a superior man, the best. Thersbf the best man have exemplary value.
Standard: pramana, measure.

25. From attachment: sakta.

In a spirit of detachment: asakta. To be detachedld be distinguished from an inhuman nonattactn
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Maintain the world order: loka-samgraha, to "hdld world together" (which otherwise would fall atpar

26. Confuse the minds: buddhi-bheda, a term thatdcamost be translated as "schizophrenia.”
Bound to action: karma-sangin, tied to works, dtéak; in bondage.
Integrated: yukta, the internal harmony createdubh yoga, the opposte of buddhi-bheda.

i) 12. Ritual actions: karman.
Stanzas 14 to 23 speak of the "vanity" of work #reneed to renounce its fruits, describing int&8gerfect "mystique" of
work.

23. Man's whole action . . . : i.e., all the acti@i the man who works as if sacrificing.

24. He who concentrates . . . : he who realizelrbean, "sinking into" him.
Cf. § 11l 28 Introduction for the ultimate identitf the different elements of the sacrifice: theamffering, the thing
offered, the one who offers and, that in whichdb&ation is offered.

25. Sacrifice by means of sacrifice: yajnam yajn&fa8 Il 15 and RV |, 164, 50; X, 90, 16 (8 I.9)he "fire of Brahman,"
and indeed the whole verse, have been variousdygréted. Now follows a list of men's offeringsahiag, sounds, actions,
breath, etc.

28. Offer their wealth . . . : dravya-yajna, tapjna, yoga-yajna.
31. Eternal: sanatana, everlasting, primeval.

36-38. Cf. 8 IV 22.

39-40. Cf. 8§11 38.

iii) 15. Sacrifice with the sacrifice of knowledgeana-yajnena . . . yajantah. Cf. BG IV 33 (ii} fbe sacrifice of the
intellect as explained in § Il 28.
One and . . . many: ekatvena prthaktvena, litheyaneness (and) by the manifoldness.

16. Herb: according to Shankara, aushadha stamd<drethe food of animals, but it may refer to nogthl herbs.
Prayer mantra, the hymn, the sacred formula.

23. Not adhering to the rule: a-vidhi-purvakam, imotonformity with the Vedic injunctions.
24. Enjoyer: bhoktr. Cf. the correlation of fooddasacrifice. The Lord is the receiver (enjoyerpeéry sacrifice.

25. Spirits: bhutani, superior beings, imtermediaeyween men and Gods.

»

C. BREAKING THE BOUNDARIES

Sannyasa

To give up all acts that are prompted by desire
the wise call abandonment.
The surrender of the fruits of all works they a
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to be renunciation.
BG XVIII, 2

The price to be paid for the perfect performancthefsacrifice is nothing less than one's own Titee only fitting way of
permitting the sacrifice to unfold itself fully arid realize all its potentialities is to removethk obstacles that might hinc
the eruption of the internal power residing in faerifice itself, obstacles that may come eithemfthe object or from the
subject. In order to accomplish the perfect samifind thus to actualize the universe, Man haffeo lois own individuality
on the altar; he has to renounce everything atihiscend himself. Renunciation is the culminatibthe sacrifice.

He who has realized that the true sacrifice is ¢iiétte Self in the Self to the Self or, in othesrds, of the Spirit in the Spi
to the Spirit, he who has discovered that ultimatieé subject and the object of the sacrifice ddiecno longer desires to
perform any sacrifice. Both external and interraiams of the sacrifice become meaningless for fidmhe, his ego, and t
individuality in society cease to exist. He notyorénounces everything, he renounces his own edleaen renunciation
itself. For this reason the traditional ashramaléciate two stages of renunciation, while some saind traditions even
speak of a "stageless stage" beyond these twastaaa.264 Ultimately he really does not renoumgghéng, for what he
renounces is nothing and he renounces only notesgn

A total transparency is the ideal, but history argerience teach us that the way is long and thabay can hope to short
cut all the twists and turns he has to negotiaferbdeaping into unlimited reality. There growslhin us the intuition that
the perfect renouncer has simply become the gresedionsciousness in which the existence-givingfisacunfolds itself.

This is not true simply on the existential levehoiman life; it is equally so at the level of huntaimking. Many
misunderstandings and accusations regarding pantreid monism would disappear if the texts thaalspé the all-
pervasiveness of God and the unity of the univesse viewed in their proper context, that is, ia tontext of an ultimate
spiritual experience that has already eliminateditidividual as spectator or subject. Sacrificeléeaot only to the
immolation of the victim, but also to the holocaakthe subject, even in his thinking capacityneshave already seen.

It now becomes clear why we feel impelled to in€lulde texts on renunciation precisely here, afterdoctrine on sacrific
The holy ascetic of Indian religiousness does aptasent exclusively, and often not even mainlhjidaal of moral
renunciation but rather that of an authentic, naked pure Life. His body is no longer the mediurd aontainer of (his)
life, but he "exists" in the purity of the atman,the transparency of Brahman, in the baffling &nee, of which the

witnesses of the life of a "saint" are aware, aditay to their own degrees of awakening.

Having said that the way is long and that the sesteemptation of "holy men" is to practice thettulwolatry of
considering themselves as already realized persanapw describe some of the features of the way.

There is a constitutive dissatisfaction in humé#a lEven if one has done one's best, other possdbiens have remained
undone. Disillusionment, is, according to Indiaadition, the beginning of philosophy.265 It mayoale said to initiate the
process of transcending the human condition. THe betanced ashramic system of India allows the hushad eventuall

the wife also to retire to the forest, once théiligation to society has been fulfilled, and to pda life of renunciation in
search of the ultimate, for it seems that thisndtie is not reached in married life. There is ale/iphilosophy devoted to t

so-called third ashrama, that of the vanaprastieafdrest dweller.266

There has, however, always been the option of ealtdor the man who does not feel he must pasaith the three earli
stages but who enters straightway into the lifthefmonk, the sannyasin, the renouncer. His yeguisito merge into the
One; he longs for total liberation from the tempanad spatial condition of human existence; he gjiwe his body, its care,
and even all thought of it. A whole literature liasirished on this subject, which has been varipushsidered as a jewel
and as a reproach to Indian culture. However @msinciatory aspect of Vedic spirituality may beweel, we may take note
of three of its features. They may be said to ditari&ze the three main phases of the ScriptureVddic period, the
Upanishadic intuition, and the interpretation o thita.

The first feature is the relative absence of artisspirituality, though asceticism was toleraedause it was already in
existence and was considered a specialized hunpatierce which some members of the community shioeildllowed to
undertake. It would be completely wrong to chanaoéethe Vedic Revelation as an ascetic spirityalihe present

anthology is perhaps sufficient proof of this fact.

The second feature may be summarized in the faseyiag of Yajnavalkya to his dear wife Maitreyiftne he enters upc
the life of a vanaprastha, an anchorite or foreatligr, that the ultimate object of our desire afdur love is not the
immediate object before our senses, but the attharynderlying Self present and effective everywh#t is rather for low
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of the Self that [all] beings are held so dear."Z&us renunciation is considered to be a means &nd, a way to reach the
supreme goal, not by escapism or repression birttbsiorization and overcoming. The husband, thiewand all other
things are dearly loved and rightly so, but thearihdng reason and the ultimate object of this lbgaleeper than the
outward appearance of things.

This position is further emphasized by the thiratéee, which could be said to form the cornerswingsceticism as found
the Vedic Revelation. There are two ways of un@eding renunciation: as a giving up of a positiatue for the sake of a
higher one, or as a giving up of that same valwalise you have discovered that for you that "valsiebt a value at all, <
that the renunciation only appears as such fronotitgide. For the tyagin, the "renouncer," themgagsenunciation; there is
true renunciation only where it does not appeaua$. As long as you desire something you shouldemmunce it. It is
only when the desire has faded away that you magod@his may explain the emphasis on right visiod the proper
perspective in order to see things as they readly@nly "on knowing Him does one become an as¢268 You truly
renounce something only when you discover thayarthis "something" was only a pseudo value, ald«e positive
thing; otherwise you would do well not to incur ttiek that such a repression would entail. Autherghunciation renounc
renouncement, the ultimate reason being not omyp#ychological fact that the desire of anythinggrneof renunciation,
entangles you more and more, but the theologicaltfeat the ultimate goal of Man is not to be aitgi by any "human"
means because it is the result of a choice onahteopthe absolute itself.269 Moreover, some galy, there is also an
ontological reason why the desire can only be amrcby letting the desire subside in its own sgusioe not by
eliminating the object of the desire; that is bessaaevery desire is nothing but the projection detsif a "thirst” that is only
within us.270 You really become a sannyasin the erdrgou discover that there is "tlning" to renounce, not because tt
are no things "out there" but because you are Hirgyt" Or, to quote the terse statement of one ligharal:

On the very day one is disillusioned,
on the same day one becomes a renouncer.271
At Home in Both Seas, East and West
Muni

30 It is probably an ascetic "clothed with the wiras were the Jaina ascetics, who is describédsrvivid hymn of the
Rig. Veda. He has acquired powers of the higheltrothough his way of life does not constitute ohthe recognized
stages or ashramas. His function is to collabataeetly with the Gods; he is their associate. ékternal appearance reve
his vocation and the sincerity of his way of lifée lives everywhere, his home is in both East amdtihe is the universal
Man. But the price he has to pay for this statethat he perhaps ceases to be a normal man. édkeshin, the longaired,
is a muni or silent one.272 He does not speakbecause he has many things to say yet forces Himtekilence (which
would be hypocrisy), but simply because he hasingtto say. He does not cut his hair; he is engmssather, in "cutting”
his thoughts and he intends also to cut the kntitref and space. Will he succeed?

Muni
RV X, 136

1. Within him is fire, within him is drink,
within him both earth and heaven.
He is the Sun which views the whole world,
he is indeed Light itself--
the long-haired ascetic.
2. Girded with the wind, they have donned ocher mud
for a garment. So soon as the Gods
have entered within them, they follow the wings
of the wind, these silent ascetics.
3. Intoxicated, they say, by our austerities,
we have taken the winds for our steeds.
You ordinary mortals here below
see nothing except our bodies.
4. He flies through midair, the silent ascetic,
beholding the forms of all things.
To every God he has made himself
a friend and collaborator.
5. Ridden by the wind, companion of its blowing,
pushed along by the Go
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he is at home in both seas, the East
and the West--this silent ascetic.
6. He follows the track of all the spirits,
of nymphs and the deer of the forest.
Understanding their thoughts, bubbling with ecessi
their appealing friend is he--
the long-haired ascetic.
7. The wind has prepared and mixed him a drink;
it is pressed by Kunamnama.
Together with Rudra he has drunk from the cup
of poison--the long-haired ascetic.

1. Fire: agni.
Drink: visha, poison, poisonous drink, or, as harmxicating liquor that burns inside like a fifgs is confirmed in v. 7). F
“"carries" earth and heaven, like Prajapati to wih@mapproximates by divinization.
Long-haired ascetic: keshin, the wearer of loosg lleair. Cf. the interesting explanation of SB Y142 for long-haired
man.

2. Silent ascetics: munis.
3. This stanza is put into the mouths of the mtimsnselves.

4. Beholding the forms of all things: here is aldleumeaning, a spatial one, owing to the assodciatith the sun (seeing ¢
things from above) and a more spiritual one (frohmgher perspective).

5. The wind: vata.
Companion of its blowing: vayu, the divinity of tiaénd.

6. Spirits . . . nymphs: Gandharvas and Apsaras.

7. Wind: vayu.
Kunamnama: possibly a female spirit, connected watyu.
Cup of poison: vishasya patra. Cf. the later mytBiga drinking the poison.
Without Urge and without Identity
Vairagya

31 The process of interiorization set in motiorttwy Upanishads led subsequently to the resolutevahand abandonment
of all the cloaks in which the real is shrouded.oTstrands combine in the idea of the sannyasimtiek, the acosmic
ascetic who has renounced everything.273 Firstpéngonal perfection of a Man who always speaksrthik, who has
perfect control over all his passions and urges isHull of compassion and love indeed, whatewanan ideal we may

have in mind, the holy Man is its embodiment. Sec@ntotal transcendence and overcoming of the huwroadition. The
sadhu, the man who goes straight to the goal,yisrizkall the limitations of human creatures, mawad social, physical ar
intellectual. He is no longer a citizen of this Vdobut already lives on the other shore, bearisgaiiness not as a preacher
but as a reminder to the rest of mankind who alteesimeshed in the clutches of samsara, this pimemal world. The
balance has not always been kept, but in the Upadssthese two elements are strongly present.274

Perhaps one of the most striking expressions efrttdture balance is the famous line of the Ishanigpad: "Find
enjoyment by renunciation."275 True asceticismoisnarcissistic complacency, but the discovery libatation from the
bonds of desire allows us really to enjoy thingghoaut being haunted by the fear of losing thenbythe anxiety of not
getting them. The ascetic is totally free.276

Vairagya
BU I, 5B

i) The sages who have come to know this Self oveecthe desire for sons, the desire for richesgd#sére for worlds, and
set forth on a mendicant's life. For desire forssisndesire for wealth, and desire for wealth sirdefor worlds; both ar
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nothing but desires. Therefore, let a sage go lekiearning and lead the life of a child. When he gane beyond both
childlike life and learning, then he becomes ansisage. Only when he goes beyond asceticism amaknoeticism does he
become truly a knower of Brahman. What makes htra@Brahmin, though? That through which he becosueg! All the
rest is irrelevant.
BU IV, 5,1-3

i) 1. Now Yajnavalkya had two wives, Maitreyi aKatyayani. Of these two, Maitreyi had understandih@rahman,
whereas Katyayani possessed only the common kngelefiwvomen. Now Yajnavalkya wished to prepareaioother way
of life.
2. "Listen, Maitreyi," said Yajnavalkya, "I am alida depart from this state. Come, let me makereangement between
you and Katyayani."
3. Maitreyi said to him: "My Lord, if even the wheokarth filled with treasures were mine, would ¢drae immortal by this
or not?"
"[Certainly] not," replied Yajnavalkya; "your liferould be just like that of people possessing ewémgt but in riches there
is no hope of immortality."
MAHANAR U 505-517; 530-531; 537-538

YUGANATHA PROBLEM WITH NUMBERS

iii) 505. Truth is the supreme, the supreme ishtriithrough truth men never fall from the heaventyld, because truth
belongs to the saints. Therefore they rejoicedthtr
506. Ardor, they say, [is the supreme], but thenea higher ardor than fasting, because the supaedwoe is difficult to
attain. Therefore they rejoice in ardor.
507. Self-control [is the supreme], say the Brahmsialents constantly. Therefore they rejoice ifrcehtrol.
508. Peace [is the supreme], say the silent manittei forest. Therefore they rejoice in peace.
509. Almsgiving all beings praise. Nothing is mdi#icult than almsgiving. Therefore they rejoicealmsgiving.
510. Order [is the supreme], they say, for all fhisverse] is encompassed by order. Nothing isentbifficult than to abide
by order. Therefore they rejoice in order.
511. Procreation [is the supreme], the majoritydebple] think. Therefore a large number [of clehllrare born. Therefore
most people rejoice in procreation.
512. The [threeg] fires [are the supreme], they Saerefore the fires are to be established.
513. The agnihotra [is the supreme], they say. &foee they rejoice in the agnihotra.
514. Sacrifice [is the supreme], they say, for lgams of sacrifice the Gods have attained heavesreldre they rejoice in
sacrifice.
515. The spiritual [is the supreme], so say thewlherefore the wise rejoice in the spiritual.

516-517. Renunciation [is the supreme], says Bralfion&8rahma is the supreme, the supreme is Brahmtauth, all these

lower achievements are transcended by renuncidiitis is true for] him who knows this. This is teecret teaching.

530. The sages call Brahma renunciation.
531. Brahma is the universe, the supreme joy; kelfsexistent; he is [what they call] "Prajapatile year."
537. Having realized [Brahman] with mind and helaying become wise, you will no longer move onghth of death.
538. Therefore they call renunciation the ardopassing all others.
MAIT U VI, 28

iv) There is still another saying: "Having passegdnd the elements, the senses, and their obfgaldhaving next seized
the bow whose string is the life of renunciationl arhose stick is steadfastness, he pierces withrtiosv of unselfishness
through the door of Brahman that obstructing deéemneho wears delusion as his crown, greed and asvys earrings,
whose staff consists of impurity and sin, and whaded by self-conceit and wielding the bow whasiag is anger and
whose stick is lust, kills people with the arrowdafsire. Having destroyed him, he crosses ovdrarbbat of the sound OM
to the other shore of the space within the heattearers slowly, even as a miner in search of misgthe inner space tha
[thus] revealed. Thus he enters the hall of Brahrttansting away the fourfold sheath of Brahmanth®yinstruction of his
master. Then he is pure, purified, empty, peacéfelathless, selfless, infinite, indestructiblap, eternal, unborn, free;
is established in his own glory. Having seen [teH#]Svho is established in his own glory, he loakmn the wheel of life ¢

a wheel that rolls on." Thus it is said:

If for six months a man practices yoga, eternaligrated he achieves the infinite, the highestntlgsterious, and the
complete yoga. But a man who is full of passion imuedtia, though he may be otherwise enlightenad,veho is attached 1
son, wife, and family, can never achieve it, neateall!

JAB U 4-6

v) 4. Janaka, King of Videha, once approached ¥Yajlkga and said: "Reverend Sir, teach me, | praguarenunciation.”
Yajnavalkya replied: "After completing the life afstudent, let a man become a householder. Aftaplaiing the life of ¢
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householder, let him become a forest dweller, ilet fenounce all things. Or he may renounce allghidirectly from the
student state or from the house-holder's stateetisae/from that of the forest dweller. Whether dlas completed the vows
or not, whether one is a student or not, evenéf lnes not completed the rites, on the very day vamerbecomes indiffere
[to the world], on the same day should one leawkt@mtome an ascetic . . ."
5. Once Atri asked Yajnavalkya: "l ask you, Yajniaya, how can one who does not wear the sacreddHies the sign of
initiation] be a Brahmin?"
"Yajnavalkya replied: "This alone is the sacree#dd of him who observes the purification with watfter eating. This rite
is to be observed in order to leave the world axbine an ascetic. One may die as a hero, or bgdast by entering wat
or fire, or by the great departure. Now the asostio wears discolored robes, whose head is shatealdoes not possess
anything, who is pure and free from hatred, whedion alms, he becomes absorbed in Brahman. $f preysically unfit, hi
may practice renunciation in spirit and word. Tigithe way found by Brahman, on which he moves. d8uetic becomes a
knower of Brahman." Thus spoke the venerable Y ataa.

6. The following are called parama-hamsas: Samkar#&runi, Shvetaketu, Durvasa, Rbhu, Nidagha, -Bitirata,
Dattatreya, Raivataka, and others. Their natuomisanifest, their way of life is unmanifest; thoupky are not mad, they
appear to behave as if they were. By saying, bhhathey renounce the trident, the begging bdwel hair tuft, the sacred
thread, throwing all into water, and then searclttie atman alone. Unencumbered as at birth, vatties or possessions,

they set foot resolutely on the path of Brahmarpurity of mind, in order to maintain life, they gat for alms at prescribe
times with no other vessel than their stomachsntaaiing equanimity whether they get somethingathimg. They may
inhabit a deserted house, a temple, a bush, onthillathe root of a tree, a potter's hut, a flege, or a sandbank in a rive
hill, a cave, the hollow of a tree, a waterfall somply the ground without a home of any sort. Withregard for themselve
without urges and efforts, absorbed in contemptagiod established in the higher Self, they endevmemove evil deeds

and surrender their bodies by renunciation. Suehparama-hamsa; such indeed is a parama-hamsa!
PAING U IV, 9

vi) With his mind purified, with his consciousngagified, with patience, thinking "I am He," andtlvpatience when he
attained the consciousness of "I am He," he isésted by wisdom in the supreme atman who is tkrfmevn in the heart,
and when his body has attained the state of pdzee the spirit with its light, the mind, becomesd: For what is the use
milk for one who is filled with nectar? What is thee of the study of the Vedas for one who has #ee8elf? For the yog
who is filled with the nectar of knowledge therehing left to be achieved. If there still rem@Bomething, then he is not
a man who has realized truth. He remains aloofnbtiloof, in the body, but not in the body; limbst Self becomes the
all-pervading. Having purified his heart and acctstgd his perfect thinking, the yogin sees: | & all, the highest bliss.
KAIV U 2-6

vii) 2. Know this [Brahman] by the practice of tajitove, and concentration. Not through actions thmugh offspring or
wealth, but only by renunciation does one attdadiernal.

3. The ascetics enter into this shining [mystemyfhe cave [of the heart] and beyond the heavens.

4. The ascetics who have well understood the erldeo¥edas have become pure by the practice ohation. At the end
of time they dwell in the worlds of Brahman andyihg overcome death, they are all liberated.

5. [Having reached] the last order of life, [on@ugld sit] in a solitary place, in a relaxed postuvéh pure heart, with head,

neck, and body straight, controlling all the seoggans, having bowed with devotion to the master.
6. Meditating on the heart-lotus in the center,chitis free from passion, pure, inconceivable, beysmrrow, unthinkable,
unmanifest, of eternal form, benevolent, peacéfumortal, the source of Brahma.

i) 5a. Cf. § IV 6. Cf. BU IV, 4, 22 (8§ VI 6) whetbe same idea appears.
Sages: brahmanah Brahmins.
Desire for worlds: lokaishana, ambition for supestates of being (in the realm of the sacred dswl @erhaps in that of the
secular).
Go beyond: lit. overcome, do away with, put awaygdespise.
A sage is neither a pandit nor a child: balyamamadityam ca nirvidya.

i) BU IV, 5 is identical with BU II, 4. Yajnavalky is a classical example of one who renouncesdltetires to the forest.
The text shows that it was left to the wife to cb®avhether or not she would follow her husbandherpiath of renunciatio
The element of choice is illustrated in the différattitudes of the two wives, whose decisions ddpd on whether their
desine for immortality was stronger than worldltaahments.

1. Another way of life: anyad vrttam.

2. Depart: pra-vraj-, the technical term for takimgthe life of a wandering monk.
State: sthana.
Cf.BU I, 4, £-14 (88 VI 5; VI 4).
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15. Cf. § 11l 28. Yuganatha problem. There is nonber 15 in the verses number 3 instead.

iii) 505-517. The series of terms declared to leehighest (para) by different groups of peopleudek satya, tapas, dama,
shama, dana, dharma, prajana, agnayah, agnihajna, ynanasa (spiritual or mental worship), andsaya

518-530. The same ideas are repeated and expanded.

531. "Prajapati is the year" is a formula for tbtality (in the Brahmanas). All the previously erenaited terms are differe
forms of tapas, the highest of which is renuncratioyasa).

iv) Life of renunciation: pravrajya.
Unselfishness: an-abhimana, without self-conceit.
Door of Brahman: brahmdvara, probably referring to the yogic experientthe "opening" of the skull (borahmarandhra
the last gate on the road to illumination.
That obstructing defender: referring to ahamkdra,ego sense. The ego has to be killed beforeamerter the "inner
chamber" of the heart, which is the "hall of Bralmia
Space within the heart: hrdayakasha.
Hall of Brahman: brahma-shala, the inner sanctuary.
The fourfold sheath of [i.e., covering] Brahmantucglam brahma-kosham. Cf. the doctrine of thehlagsor sheaths in
which the Self is enveloped and which have to lbeoreed gradually.
Master: guru.
Wheel of life: sancara-cakra, the wheel of transatign, of which he becomes simply a spectator.
Eternally liberated: nityamukta, referring to thaibf that bondage is not real and that therefoeeabject of yoga is simply
to reveal again that state of liberation whichteseal.
Passion and inertia: rajas and tamas, those @safgiuna) of nature (prakrti) which constitute astacle to the spiritual
path.

v) 4. Renunciation: sannyasa.
Life of a student: brahmacarya.
Vows: vrata, the Vedic injunctions.
Student: snataka.
Cf. also MundU I, 2, 11 (8 lll 27).
The rest of this passage deals with some otheslahdacrifices.

5. Yajnavalkya here gives his interpretation of Whaneans to be a Brahmin, i.e., one who renourgesything. The
different kinds of death or religious suicide mengd here seem to identify renunciation with death.
Great departure: mahaprasthana, perhaps meanumgindeath.
Practice renunciation in spirit and word: manassaveamnyaset, i.e., he need not perform physitslcd@sceticism.
This is the way . . . : esha pantha brahmana h#asythis phrase is not clear.
Knower of Brahman: brahmavid; i.e., the Brahmin tiwred by the questioner. Cf. BU 1V, 4, 9.

6. Parama-hamsa: lit. "highest swan," the categbeysaint or a realized person.
For Shvetaketu cf. CU VI, 8 sq. (§ VI 10).
Unmanifest: avyakta, hidden.
Bhu svaha: a sacrificial exclamation. Renunciaioagain shown as the culmination of sacrifice.
Trident, etc.: the insignia of a religious man.

vi) "l am He": so 'ham asmi, cf. IsU 16 (§ VIl 3BU 1V, 4, 12 (§ VI 9).
Void: shunya, a Buddhist term. As is clear from fblélowing sentence, shunya is here equal to puuikmess.
Filled with the nectar of knowledge: jnanamrta-drpt

vii) 2. Not through actions: na karmana, not by kgoor actions, or spiritual exercises and rituialg,through renunciation:
tyagena. Karman implies merit, which secures pnagpi@ the "worlds," whereas offspring and wealtie goods of this
world. Cf. MundU 111, 2, 3 sq (§ VI 11) for a thegy of renunciation.

2b-3. Cf. MahanarU 227-228 for the same text.
Ascetics: yatayah; yati is derived from the roat y# strive, to tend toward, to be eager, to @eese, to be watchful, to be
prepared: all these are qualities of a seeker #ftdr, a renounce
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4. Cf. SU VI, 22, for the end of the Veda (Vedan@if) also PaingU 1V, 9 (vi). This text, given inuddU 1ll, 2, 6 (§ VI 11)
and MahanarU 229-230, is always recited as an agdrfewelcome when ocher-robed sannyasins arrive.
Practice: yoga.
By the practice of renunciation: sannyasaat. It may be understood that they dwell intilehmaloka until the end of tin
when they will be completely liberated (parimucyant

6. Heart-lotus: hrt-pundarika. Cf. CU VIII, 1 (8 6).
Source of Brahma: brahma-yoni. The pure centevas ¢he origin of the creator.

7-10. Cf. § VI 11.

11. Cf. § VI 12.
The True Yogin
Yukta vimukta

32 We shall not discuss the polarity and tensidwéen action and contemplation, works and renuiociaengagement ar
withdrawal, which occupy the attention of post-\edpirituality. As early as the Gita, however,th# elements of this
fundamental human problem are in a fairly develogtade. The Bhagavad Gita tries to put forwardrah®sis by saying
that pure inaction is not possible,277 that actithout the core or soul of contemplation is usg[@88 that, therefore, acts

should be performed as a sacrifice279 and eveadtseof the spirit as intellectual sacrifices.280

The true yogin is not the Man who does not actthetMan who acts with detachment, that is, withwarkering for the
results of his actions, not only on a moral bubas an ontological plane.281 The true ascetionbt has perfect control
over himself282 and total equanimity,283 but hal$® liberated from all desires,284 sees the Loedyavhere and

everything in the Lord,285 and is ready for actidren it is required and seen as his duty.256

The message of the Bhagavad Gita is still fundaatlgrthe same as that of the Upanishads and yatritduces fresh
melodies. The Gita restores the balance by readguktpsided interpretations. The authentic yothe, truly integrated Ma
is not the acosmic monk striving for an altogetihgpossible ideal of inaction and unattachment. Gita certainly preache

total "detachment” from the works done and fronirtfraits,257 but this detachment should not befased with
unattachment, either ontological, as if valuesaeuist in isolation, or psychological, as if conimént were evil in itself.
The Gita recognizes that there are actions that tmbe done and that not to perform them would/tmng. The integrated
Man is both yukta, yoked to the whole of realityyélved in the net of relationships, and vimuktagf liberated. He is
committed but not concerned, he is detached buamattached, he is involved but not entangled. Heterives his "holy
indifference," his serenity, his peace, which is e of having taken refuge in an ivory tower oiirzaccessible aerie but
the result of being situated in the very hearteaflity.

Yukta vimukta
BGV, 2-3

i) 2. Both renunciation of works and also theirgiiee
lead to the Supreme.
But of these to act rather than to renounce
is the better path.
3. The heart of the man of true renunciation
neither hates nor desires.
He is easily released from bondage, being free
from all dualities.
BG VI, 1-16;18-23

i) 1. He who acts as he should, yet is unconcerned
for the fruits of his action,
is a true renouncer, true yogin, not the riteless
man who does not worship.
2. Know, Arjuna, that what men call renunciation
is the authentic yoga;
for without renouncing all desi
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no man becomes a yogin.
3. The silent sage climbing toward yoga
uses work as a means.
Quiescence and serenity are the proper course
for one who has attained.
4. When a man does not cling to the objects ofesens
or to his own achievements,
but surrenders his will, then he scales, it is,said
the heights of yoga.
5. Let a man lift himself by the Self and not allow
himself to sink down,
For the Self alone is self's friend and the Self
may be also self's foe.
6. To him who has conquered his self by the Self
the Self is a friend,
but to him who has no such mastery the Self
becomes hostile, like a foe.
7. In the one who has conquered his self and isgfek
the Supreme Self,
in heat or cold, joy or pain, honor or disgrace,
abides in serenity.
8. He who is full of wisdom and understanding,
calm and controlled,
to whom a clod, a stone, and gold are the same,
is in truth a yogin.
9. He whose heart is impartial to foes, friendsnpanions,
to the indifferent and neutral,
to hateful people, relatives, saints and sinners,
has indeed succeeded.
10. The yogin shall abide in secret and solitude,
united to the Self,
his thoughts, his whole self, well-controlled, fifeem
striving, stripped of possessions.
11. Let him set a firm seat in a place wholly pure,
not too high or too low,
and cover it with sacred grass, with a deerskin,
and, finally, with a cloth.
12. Let him, seated thereon, make his mind onetgdjn
controlling his thought
and his senses. Thus let him concentrate on yoga
to purify his being.
13. Motionless, holding his body erect,
his head and his neck,
let him fix his gaze on the tip of his nose,
his eyes held steady.
14. Tranquil and fearless, steadfast in chastity,
with mind controlled,
let him sit, his thought on Me, absorbed in Me,
integrated within.
15. Ever keeping himself in discipline and harmony,
his mind controlled,
the yogin reaches peace and the Goal Supreme
abiding in Me.
16. Yoga is not for the one who overeats
or who eats too little;
nor is it for the one who sleeps too much
or for him who is too wakeful.
18. When thought, disciplined, is focused on thié Se
and on the Self alone,
free from the assault of longings, he is said
to be integratec
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19. To a lamp in a windless place, unflickering,
is likened in a simile
the yogin whose thought is controlled, who pratice
integration of the Self.
20. That in which thought, mastered by the practice
of yoga, is at rest,
that in which one sees the self in the Self
and finds peace and content.
21. When he knows with his mind the joy supreme
beyond the reach of the senses,
then, perceiving, he stands still, adhering
firmly to Reality.
22. Having laid hold on Reality he avers it
a matchless prize.
Established therein, he is unmoved even by
the direst sorrow.
23. Let that be known as true yoga.

i) 2. Renunciation: sannyasa.
Practice [of works]: karmayoga, way of action.

3. The man of true renunciation: nityasannyasire tenouncer, eternal renouncer.
Free from all dualities: nirdvandva. Dvandva: pippposites, dualities.

ii) 1. Renouncer: sannyasin.
The "fruit" of the action, karma-phala should netdonfused with the "intrinsic goal" of the action.
Does not worship: lit. does not light the fire &afcrifice).

2. Yoga: practice, performance of the prescribedksadiciplined action.
Desires: samkalpa, intention, will, resolution. Asgyastasamkalpa: one who has not renounced albpesp selfish desire
preplanned "wishful" thinking.

3. Quiescence and serenity: shama, equanimity,rsssag"holy indifference."
Who has attained: Yogarudhasya, of one who hasettayoga, union, integration,

4. His own achievements: karmasu, his deeds, works.
Surrenders his will: samkalpa-sannyasi, renouniegléas and ambitions.

5. Self's friend: atmano bandhur.

6. Who has no such mastery [of the self]: anatmadu, is left without a self, whose self is unconaaker
This "self" may be either the material or theigml self.

7. Supreme Self: paramatman.
Serenity: samahita, concentrated, quietened, stsadf

9. Impartial: sama-buddhi, equal minded, one whosel is even, calm, serene, and endowed with "mmalifference."”

10. His thoughts, his whole self (taken as two sgeaerms): cittatma, conscious Self.
Stripped of Possessions: aparigraha Cf. IsU 1 ($VI

12. Mind one-pointed: ekagram manah; single-poimed is one of the elements of yoga (cf. YS 11, 41)
To purify his being: atma-vishuddhaye, for the pastion of his soul.

13. His eyes held steady: lit. not looking around.

15. Goal Supreme: nirvanaparama, which culrmnategvana.
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16. The middle path.
17.Cf. 8IV 7.

18. Integrated: yukta, one who has bound togethbmnself all human qualities; yoked, joined, udjtbom the verb yuj-to
yoke.

19. Lamp in a windless place: a classic simileaf@eaceful mind. Integration of the Self: yunjatmam atmanah, or union
with the Self.

20. Sees the self in the Self: atmanatmanam pastgtamani tushyati, seeing the self by means os#fie (he) is satisfied i
the self. Two interpretations are possible: sdletion or reflecting oneself in the Self. Cf. BV, 4, 23 (8§ VI 6) for the
same idea.

21. Adhering firmly to reality: lit. no moving frorReality (tattvatah), cleaving to it. Cf. the idafano "return” of the one
who has become realized.

22. A matchless prize: lit. there is no other gain.
23.Cf.8IV7.

Part IV- Fall and Decay
Chapter A- Sorrow and Suffering
Chapter B - Sin and Mercy

MORE

Part V - Death and Dissolution
Chapter A - The Great Departure
Chapter B - The Other World

Part VI - New Life and Freedom
Chapter A - The Ascending Way
Chapter B - The Internal Way
Chapter C - The Encounter

Part VII - Twilight
Chapter A - At Sunrise
Chapter B - At Sunset

Last Mantra Part IV - Fall and Decay
Chapter A - Sorrow and Suffering
Chapter B - Sin and Mercy

Part V - Death and Dissolution
Chapter A - The Great Departure
Chapter B - The Other World

Part VI - New Life and Freedom
Chapter A - The Ascending Way
Chapter BE- The Internal Wa

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



RgVed: Page22t of 22&

Chapter C - The Encounter

Part VII - Twilight
Chapter A - At Sunrise
Chapter B - At Sunset

Last Mantra

HOME

file://G:\geniuscode\library\spiritual library\Rgda.htn 07/08/0¢



