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THE VISION.OF.BTA IN THE VEDAS

The rsis developed their view of the nature of the world and man's role
therein, from a visionary insight which they claiméd not only as an heirloom
from their ancestors but .also as having.themselves developed.

Their vision embraces.the whole cosmic order and regards the process of
manifestation as a continuous unfoldment in accordance with one basic law of
harmony, rta: .the world order exhibits a balance of all those factors that
contribute. to |ts making, a holding together in mutual tenS|on ‘of all opposites.

Rta is thus considéred as both.the mode and regulator whereby all things
mani fest, evolve, and.adJust to changing conditions, as well as the.overall order
resulting from the harmonious working out of all according to the inherent law of
existence. As manifestation.means action, movement, the dynamic aspect of rta
attracts more attention than its static counterpart, the stability of the fixed
order which merely emphasises the constancy_of.change and .succession - in para-
doxical terms, the unchanging order of change.

Three . fundamental aspects of rta‘are studled
" 1). the natural: the one law.that underlies the basic structure of the unlverse,

in accordance with which.all evolves and  from which derive.all other laws;

hence the law of becoming, of'transformation, of harmony.

2) the socio-ethical: the one truth.which in.the human context of socio-ethical
morms can be translated as integrity-integration: man.fulfifls himself in as
much as he lives truly and can therefore integrate himself in the cosmic
order. Truth at the human level is equivalent to harmony at the universal level.

3) the religio-sacrificial: the one sacrifice with which.the cosmic order is
identified, a constant give and take of all its hnits, an eternal sharing and
exchange which itself is rooted in the law of transformation.

To this order all beings contribute in greater or less meashre,whatever friction
occurring from non-cooperation or opposition; being finally offset by the greater
pull towards harmony. Nothing can really over-ride'the one law.. Through the
agency of gods and men rta as the ''pattern in the heaven' is made manifest at the
natural level and in the norms and ethics,of.hhman society. Man's sacrificial
ritual is seen as his microscopic attempt at re-enacting the macroscopic drama
of the dynamics of rta.

. The Rgvedic vision of cosmic.wholeness contains the seeds of many of the
later speculative theories of Hindu philosophy.
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. INTRODUCTION

The Vedic conception of rta, the cosmic order, the dynamics of
manifestation, was developed; as can be reconstructed from the Rgveda
samhita, from a vislon reaching out to vast diménsions and arrived at by
generations of seers. Vedic tradition refers to the origin of the Veda as
apauru§eya,-iae. non=human, ‘lts Insplration belongs to the eternal, It Is
a manlfestation‘of the word, v3c. The Veda Is In 1ts essence a timeless
revelation, the transcendent made ménifest at thé empirical level by means
of visions couched Into words through poetic Inspiration, This implies
certain issues which should be examined inh order to ﬁnderstand the vislon of
rta Iitself:

' a) the means employed for achieving sﬁch vision and its
description;
b) the Intuitive-vislonary Insight of the poets;

c) the hereditary quallity of the vision which, though new in
so far as it Is re-experienced and re~expressed, Is yet _
ancestral, the helrloom of the ancient patriarchs who found
the way and gave out the means so that. thelr descendants
could also follow the well-worn, because traditional,
path as lakd out by themselves;

d) the vision's reliability, or otherwise;-:
e) methods used for Inducing vislening;

f)  the resulting religious phllosophy as rooted in the personal
experience of not just one seer but generations of seers
through the discipline of contemplative meditation,

The vision itself embraces a wide domaln of activities: cosmic, natural
and human, showing insights into the inherent structure of the universe, the
gods! and men's role therein; insights ranging from the ;§is$ speculatlon as
to the origin of creation, the orderly unfoldment of the universe and Its.
various kingdoms In accordance with strict laws, with particular stress upon
the mutual interaction of the godly and human realms - the soclo-ethical order
worked out for humanity being a direct reflection of the unliversal law governed
by the gods ~ to the sacriflclal ritual as man's microscopic re-enactment
6f the cosmic order envisaged as a stupendous rite, The whole process of cosmic
unfoldment that emerges from this Vedlc vision appears as a universal offering
of all the myriad lives to the One Life, the Puruga, that underlies and sustains
them all,

The hymns that resulted from this vision, the songs which the ffis composed
as expressions of it, were subsequently called £ruti, that which has been heard:
revelation, -A.C. Bouquet, in his study of "Hindulsm" voicés a doubt, as -




many a scholar or student of the Vedas has entertained, as to what exactly
those hymns reveal:

"Since, however, most of them conslist of lyrical addresses
to the greater delties of the people concerned, it Is
difficult to see what, In a lliteral sense, they reveal,"

The revelation Is certalnly there, but couched 1n such a way that It
is difficult to dig It out, Confronted with a mdltlpllclty of appearances,
of gods, of sacrifices, of praises and myths, of obscure allusions and
riddles, western exegesis falled to see the vislon of oneness, of divine
solidarity which underlies this bewildering array of activities and names,

of hints and Invocations, the vision of cosmlc Integrlty which is the
Rgveda s peculiar contrlbutlon to re]lgious speculation and which it Is the
purpose of this thesis to unravel. Furthermore, In the words of -R, Panikkar:
"The Vedic Revelatlon';.. conveys a tranhstemporal message,
if we are permlitted to use this word with reference to the
present, in order to makQ us more aware of the mystery of
existence and of 1ife,"

To this vision may be traced most of the later speculations of [ndian
philosophy. It is also the. root of the Indian conviction that any philosoph-
ical doctrine, to stand the test of truth, mﬁst be based ﬁpon experience. The
transcendent must be brought into the field of the existent by direct intuition
or visioning, in order to be established as truth and communicated to others,
however madequately.3

To express such supra-sensuous knowledge, such revelatlon, Is a task
that only a body of inspired seers can undertake, and this only In moments of
high tension, of inflamed outbursts, of lllﬁmlnatton. The vision, such as it
has come down to us, Is scattered through the Rgveda samhit& and has to be re-
constructed plece by plece from the various hints, obscure references, myths
and riddles. Many a conclusion one Is led to draw Is derlved more from
implied than explicit statements., The reconstrﬁctlon of this vision, the
examination of its insights, the conclusions that can be drawn 1n the field of
philosophical thought and of socio-ethical and ritualistic practices, falls
within the scope of this thesis, .

We have concentrated mainly upon the text of the_Bgveda'as belng the
oldest and the basis of the Vedas, Qﬁotatlons from the Atharvaveda have
occasionally been examined to substantiate any particﬁlar point; Quotations
from the Bréhmagas and UpanJgads have also sometimes been clted to show the
similarity In or development of thought.* As to the question of Interpretatiop,
the traditional idea that the Véda béars a thréefoﬂd-interpretatlon, &dhydtmika
(spiritual) &dhidaivika (relating to the gods) and 3dhiyajiika (rlfﬁal)-has
been favoured, the underlying alm being to. examine the rsis claim to divine
revelation and thelr hymns the. expresslon of thelr lnsplratIon.

* The translation of the Rgvedic verses are our own except where otherwise stated.
Any other text is given out In standard translation, except where otherwvse stated.
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CHAPTER 1

HOW THE RTA WAS APPREHENDER
Vol !

The three means (praminas) to valld knowledge (pram@) recognised /
by Indian philosophical schools are:

perception (pratyakga) {
Inference (anfmina)
verbal testimony (8abda) or revelation (&£miti)

The testimony of the Vedas is concerned with the last of these,
namely #ruti. Some Indian loglcians reject Sabda (verbal testimony
as a means of knowledge. According to them verbal testimony can only
be accepted if based ﬁpén the first two methods of apprehension -
namely perception and inference which form the basis of daily experience.
But knowledge, it was foﬁnd, cannot be restricted merely to the senses,
or direct perception and reason, as the only source we have at oﬁr
disposal, For these do not exhaﬁst the whole content of human experlence.
Therefore some schools of Indlan philosophy recognised Intultion or
spiritual insight as a means of know]édge, a ﬁn[qﬁg pramdpa differing
from the others, yet valid in itself. The Veda, based hpon extra-ordinary
means of knowledge, in fact, upon the Intultlve vision of seers, was
put forward as-shch an acceptable source of knowledge. In due course of
time its systematic Interpretation becamé the aim of the MFmapsd system
of philosophy,

Revelat]én, as expressed in the Rgveda saphitd,is traceable to the
insights of seers, that is to say, to their direct apprehenslon of certain
realitles that do not usually fall within the fleld of ordinary human
experience, Intellectual inferences and logical deductions do play their
parts, but only as a means of explaining and expanding ﬁpon what has been
visioned. ‘ |

The acceptance of Sruti as an authority was considered to have its
dangers. -M, Hirlyanna points out that It.was thought that it could

"lead to belief in anything under the plea that It
has been revealed',
To prevent this, certain conditions were laid down, such as that the
revealed truths must refer to the extra-empirical, or what.lis new, in

terms of what Is known, otherwise they would be unintelligible:

"what is revealed should not be contradicted by any of the
other pramipas-... The. content of revelation must be
internally coherent’ ;.. thqugh It may be above reason,
it cannot. be.against it ... revealed truth must appear
probable",5

The danger of complete dependence upon the .authority of Individual insight

which, however superflciaily Interesting, Is 17able to [1lusion or may




| be defective either through an unbalanced assessment of reality or in

’ point of depth of insight, may be offset by the fact of plurality. On
the other hand, the end-prodﬁct may hot bé“fﬁlly coherent, or may.vary In
the quality and depth of insight evidenced, The Veda's.author[ty stems not
just from the testimony of one rsi bﬁt of Qenerations of seers. Its testim—

ony can. be traced to a long 1lne of sages,

‘Hints scattered throughout the saghita enable us to build up a
substantial plicture as to the seers' visionary insights and the conclusions
they reached, though neither the one nor the other are fully described.

In the light of Professor Jan Gonda's examination of the Vedic word
dhih and its derivative dhitih in his study "The Vision of the.nglc poets"6
it has become evident that dhih Is not just ''thought' as It Is usually trans-
lated, or "hymn" or ''devotion', but 'vislenary insight", “thoﬁght-provoklng-
vision", a splritual power which enabled the poets to see In depth and which
they duly expressed as songs, hymns or prayer, so that the word has often the
meaning of insight-leading-to-song, hymn or prayer, It could be 11kened to
inspiration bursting forth into song.

-Jo Gonda's explanation of the meaning of dhIh and-his réasen' for-choosing
the word '"'vision'" to translate it is thus set forth:

'"The Skt, noun dhih is llke vislon closely assochated with a

verb expressing the idea of 'seeing'., .By 'visten' is',,.

to be understoed the exceptlonal and supranormal faculty,

proper to 'seers!, of 'seelnhg!, in the mind, things, causes,
connections as they really are, the faculty of acquiring a

sudden knowledge of the truth of the functions and influence

of the divine powers, of man's relation to them, etc. It Is 7
this vision which they attempt to glve shape, toe put Into words,"

Dhih allles both seeing and intﬁltiné.

Thqught on the other hand is generally based on data furnished by the
senses and is an instrument of ordering what becomes accessible to the mind
via the senses, It is used to.pht together a rational picture of that reality
presented to the mind by sensory perception, Bdt it may also be used to order
that which has.been recelved thrqﬂghllntﬁltion or splrltﬁal insight, that which
has been visioned at a level of experlence quite diverced from the physical
senses, In that case, the process of thought Is first by-passed whilst a channel
of vision is opened up and used to reach out beyond the senses and the mind, to
those realms described in the ggveda as "béyond“ (pafﬁ).a Once the vision
has been experienced the thought process takes up Its task of expressing It
in terms which aré understandable and acceptable to the mind, in other words,
to make some sense out of what has beén recelved,

So the seers are sald to

"harness (their) minds, harness (thelr) vsision-s".9




The harnessing of the mind hints at a certain kind of mental training at
least in so far as concentration and direction are concerned, and this Is
borne out 1n Rgv, I11.38.1 where the poet admits to

"straining after an Intultfon6
spirited well=-yoked horse",!

So the ''god Varuna' is asked to

bounding forward 1ike a

"sharpen the resourcefulness and dexterity of him who Is
attempting (to express) this vision',''

There is here evidenced a definite attempt at an-intellectﬁal coming to

~grips with visionary insight, The mental qualities are sharpened in order

to give shape to that which Is seen internally at the level where words have

no meaning, but mﬁst now be translated Into words as a means of communicating
with others. The words kratu and dakga have been translated as "resourcefﬁl- .
ness' and ''dexterity' In accordance with'J, Gonda's remarks:

Y"Kratu, may for the sake of brevity be translated by resourceful-
ness'' or "lnventlveness“, dakga by 'abi1ity,-dexterity, expertness',
These two ‘'quallties' are needed to bring a 'poetlcal experiment!
to a happy conclusion. They are the vessels that according to the
second half of the stanza take the rsl across,'"12
According to-L. Renou

"they are clearly complementary: the two stages of the realis-
ation and conception and execution."13

According to §rT Aurobindo kratu
M- gae-means also power or strength’ .. effectlve of actlon._

Psychologically this pewer effective of achon Is the will,
The word may also mean mind or Intellect', :

This kind of visioen is described as being seven-headed (sapta-éiignihv
i.e. as having seven aspects to it and as origﬁnat1ng In rta, the_realm of
order, the cosmic order as the Inherent structure and law of the universe. The
seven aspects, however, are not explained. Two of thésé might pertaln to the
realms of light and sound, for thé rsis "saw'' and “heard“ the veda, and this
will be con5|dered in connectlon with Soma and the rltual'
""This vast seven-headed thought-provoklng-V|slon (dhTh)
born of rta, our ancestor dIscovered'!
Verse 2 elaborates:

""Praising rta and contemplating aright, ulb

The participle translated as "contemplathng“, namely didhyana 452—3 bears the
connotatlion of both vistoning and meditating. What the right kihd of con-
templation could be is not stated-bﬁt the same verse mentions that the
patriarchs, who are qualified as ''sons of heaven'', were. able to

"'devise the first forms (or laws or norms) of worshlp"17
1t is thus by such meditation that they were inspired to institute ways of

paying~homage. A further verse declares that by means of dhiy-lae.: vision=



inspired-song, these same ancestors gave shape to the light they had foﬁnd:

. "They found the light; they expressed it by means of dhih”.‘a
This they did for the sake of mankind. In ""breaking open'' the Hrock!" (adri)

as it is mythéhogjcally related (the Very words ‘ruj and.adri evidence the
great effort reqﬁlred), B
""they made for us the way to vast heaven".]9

Such verses hint at the patriarchs' achievement: they outlined the path
whereby men might reach to where they themselvés had galned access, That
they gave shape to the dhih coﬁld slgnify that théy foﬁnd the means of
expressing that which they visioned, through songs, through ritual gestures,
that they instituted certaln rltﬁals as a resﬁlt of what they had recelved by
way of enlightenment,

Dﬁring the ritﬁal, while the thread connecting man to the ''splendour-
region'' is being spun by the worshipper, Agni Is asked

"to protect the luminous paths made by vlslonary-ins_ight"20
These paths into the beyond are opened up by the seer's insight and allow him

to penetrate right to what is called the ''splendour region" (rajaso bhanum)
which is the world of reality of which the world of the senses lIs bﬁt the
reflection,

This dhIh is the possessioh par excellence of the wise (dhira) hence the
wiseman has .depth of insight into the very heart of 1ife, Such vision-inspired
men are '"artisans' (karu) of illumination, for they not on]y strive after
wisdom (medhd) but also give sHape,ilge. expression to It, When the vision
has been perceived in depth and brqughf to the foreground of conscloushess it
is then fashioned, '"meted oﬁt“, expressed into words, hence the song, pralse or
hymn:

'""This new Insight, worthy of attentl?n and dear to many,
| fashion In its own proper time!, 2

"For these artisans, these vislon-Insplred-men have aspired
after the gaining of wisdom,'" 22

The whole mind is directed towards wisdom, towards the understanding of
the significance of that which Is revealed and Is to be moﬁﬂded Into a song.
J. Gonda describes the word medha as"sﬁpranormal insight and understandlng“g3
The dhih thus acts as an opening to deeper knowledge, bringing different
aspects of reality into human consclousness, It is a means of 11lumination., As
vision is translated into song, the seer exclaims that

"oy the song born of gta'the sun shone Forth“.zll
Interpreted psychologically this would mean that as a result of the poet's song
which was inspired to him In his contemplation of rta, light was made in his
consciousness, hence the sun shone forth, In similar vein another bard
declares: '

'""Having received from my father the wise insight of gté

| was born even a sun."25. |

/



The insight that brings the [1luminationa makés.thé poet a Wsun", The (
hereditary transmission of this wisdom is also clearly implied, That

the '"'sun'" signifies il}ﬁmination is equally hinted in an Injunétlon to
'make thke sun manifest'!,

"Heed the brahman., Be inwﬁgoratéd by the songs.
Make the sun manifest'', 26

The gods are helpful factors In the.fﬁrther[ng of the poets! vision-
ary knowledge either fostering It or being themsélves invigorated by fit.
Thus Agni is credited with "stlmﬁlatlng and roﬁsfng eager visionhary-
thoughts'', 27 Soma, Pusan, Savltr, Indra, MItra-Varuna, similarly foster

28
the seers! vislon.

-]; 3. “"The rsis ‘vision as ancestral and. contlnuous

The vision, qualified as “ancestral" and "Ium1nous“ Is described as
eme}gtng in the poet's conscliousness at dawn, and finding verbal expression
so as to be sung at the ritual gathering:

""Emerging before daylight watechful, recited at the sacred
function, robed in auspiclous -raiments of 1ight, this is our
ancestral vision, born of old,'"29

Two outstanding points should be noted thé "god-glven"30quality of
the vision as it emerges to consciousness robed In light, and the fact that
it is both new and old, 31 revealed anew, and heredltary, the divine heirloom
of the ffis' These two apparent contradictions are explained by-J. Gonda
thus: the vislon.

II.4ee 1s on the one hand sald to be born in the early morning
and ‘on* the other to. be ancestral and to belong to the far
past. Obviously the poet Viévamitra Is of the opinion that
the vision which comes to him at daybreak is identical with
that which manifested Itself to his father G&thin and his
grandfather Kufika ... (In short) that all dhiyah are re-
productions of one and the same archetype,''32

It Is significant that the thh opens up insights into what otherwise
remains a mystery, and that it Is heredltary among the rgis: it Is received
from of old, newly grasped and framed lnto song.33 Hence its value as
revelation and as the secure ground of truth. Hence its rellabllity,

The Rgveda looks back to a golden age of seership whose continﬁﬁty
is not regarded as having been broken. Indeed the £§islrefer again and again
to the fact of their seership, A well-marked trend in the hymns not to break
with tradition Is reflected in the hints as to the handing dewn from gener-
ation to generation of certain secret knowledge through which the bards traced
their line of descen; to an actual figure or to several patriarchs, to those

"ancient
“followers of the law, steadfast in the law, who furthered the
course of law, the Fathers, Yama, moved by tapas," 34




Thus the rsis call upon Agni. "as did the Bhyrgus, Manus, Anglras" in

days of old. 35 A poet clalms36

that he is following directly upon the
path of rta those two divine sacrificers, the first purohitas whom
Siyana iaentlfied with Agnl and Aditya. Another declares that 'our
forefathers' guided by Soma -

"recefved as their share, among the gods, a jewel"37
whereby they were made wise (dhirah).

Such continulty both at the physical (in-eig. the performance of
specific rituals) and at the splrltnal levels, in the receiv{ng and handing
down of visions, was a preof to the bards of the flrm fonndatlon of their
science of seership:

""Not breaking the links, let us, seeking help 38
follow after the powers of our forefathers'',

''We speak by-reason-of .our descent (blrth) from the ancient Sire'l, 39
This Sire being Soma, the giver of enlightenment and eloquence, the rsi .
here makes plain his herltage.

So mythlcal events, such as the opening. out of the mountalin at the
sounding of the sacred wordl'o were re-enacted by the power of visioning., By
such insight mankind's ancestor Mannul was able to "anolnt' the ''doors of
vision“l'2 glving access to the gods, “J. Gon?a makes a few i 11uminating

remarks In this respect:

"The verb for Yanointing, (be) smearing® being not rarely used
in connection with a transfer of power, the general meaning

may be: 'Manu developed the dhiyah - which are an entrée to the
world of the gods =-.so. as to compose hymns; he had received
them from Indra who, being a seer, had enhanced hls potency

by assuming the Inventiveness of the gods,'" 43

From these few examples we may gather that it was throngh and because
of their visionary powers, their 'seership', that the poets of the Rgveda

arrived at their partienlar ew of life, devi t
framed thelr partlcular insight into ﬁ'né wsso %ir vé%sce"}afn%%?nd

often through colourful myths, metaphors and similes, but also In straight- '
forward, simple language, and that because of the hereditary quallty of their

vision they felt secure In the 'truth' of their insights.,

‘1, -k, Method of arousing vision: meditation. -

The method of inducing visualisation and of objectifying the vision
into the clear light of the mind, If it was formulated, is hardly explained
in the_%gveda. Hints.are thrown ont hoWeyer, and .from the images nsed one
can somewhat reconstruct ‘the process. Thus a striking comparison Is made
between the seer's actlvity and that of a bndlder, the metaphorical bullding
of a chariot symbolising the focussing of consciousness

"as a skilful craftsman builds up a charlot"hh




"As a carpenter have | been absorbed. in meditation, °
proceeding like a spirited well-yoked steed, .’
Brooding upon desirable and ldftx matters | yearn
to commune with inspired sages'. 2

Such absorption implies degrees of concentratlon, o

Another very graphic image Is used lnlsguI;BS;H.ksl Here the Gotama
seers compare themselves to vultﬁres that for da?s clrcle rounditheir prey;
but the latter tﬁrns out 'to be'imﬁg dhiyam, that visionary insight which
enables the rsis to pﬁsh open the 'well" or.foﬁntain and drink therefrom.

The factors of time and the exertion are brought .out by the simple words
""for days''; the seekers, straining aftér thélr vision for days, finaily
"push upright" that which covers the fountain,'I.e. ﬁse some kind of force,
to exert themselves, to enter Into that realm where nectar Is foﬁnd{ The
vulture Intent upon its prey, serves as a plctograph to paint the intense
action of those concentrating ﬁpon a particular vision which they pursﬁe
as relentlessly as vultﬁrés.do théir préy; the Image then changes to a well, -
whose 1id the seers pﬁsh open by means of thélr "flashing songs" (arkaih)
and prayer (brahma). The well Is described in another hymn;7‘ Its top
is of stone and only the Lord of Prayer, Brahmanaspatl, can pﬁsh 1t open through
his might. It is filled to the very brim with honey and thus 1s readlly
outpoured; if only the top can be opened, and

""all those who behold the light have dfﬁnk abundantly 1:heref’rom".l|8
The well with its stone 1id which only the might of the Lord of Prayér can
push open recalls the rocky moﬁntaﬂn oflggv;tf7122;.whlch the Anglrasasl
break open, thereby making a path to heaveh;hg “The path to enlightenment Is
a strenuous one, . '

Certain sfeps in the process of contemplation are enﬁmeratéd. A trhsting
approach to the god who is credited with cértain powers that open ﬁp In the
human being the required channels is evident. Thﬁs VaruQa s said to 'make
the brahman" 50.1.e, to cause the divine powér'locked in prayer to manifest:

“Varugé makes the brahman; to the path-knower we turn;:
in our heart he opens out thought; Bl -
a new (manifestation of) rta must become known,'' "’

Varupa is the one who knows the_way, the one to whom one'méy turn 1In full_
confidence., Thanks to him '"thought'' opens out in the "heart'. The juxta-
position of matis_and h{d implies dep;h-of InslghF ra;her thah.sﬁperflclal,
or just intellectual appraisal, By such means a new understanding of rta
becomes possible, Though the word dhlp is not mentioned here, the participle
vittam Implies a realising of the significance of rta, hence an Insight Into
the cosmic order which is new In so far as the Insight 1s concerned. The
result is dhig.-!Recﬁprocarly, meditatlion on rta, or "seéking ai’t.er"I rta,
seems to be a way that opensa channel to vision, as one may gather from RoyIT. 11,
12b which, as rendered by-J. Gonda runs thus: .

''We should like to acqulré a 'viston', cﬁlt!vatlng (developing)

it with gté”flsz
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Knowledge of certain laws.basic to vnslon thus would enable the seer to
cultivate the. latter. Slmllarly.the poet gives . shapeiito his vision and
perfects it by means of rta:

”Perfectlng it in-accordance=wi th-the-norms.of rta,
I give form to vision'', 53

The poet of Rgv.Vlll 59 6 grants us a deeper glimpse into the mani-
festation of vision, By means of tapas of‘contemplatlve exertlon, that
flame-power that awakens splrltual Inslght, he admits to perceiving the
condition wherein visions were.arohsed. This'all important hint poeints to
the fact that the capacity for énteriné into.such‘a.sﬁpra-sensuous state
of apprehension was fhrtheréd by tapas, a mhch mlshnderstood word Implying
a strict discipline of mind and body leading to a state of-consciohsness
out of all relation to.the normal daily state, a limitation in one sense for
a further expansion in a dééper sense, The poet adds that Indra and Varuna
originally gave to the seers ;Insplred insight" ‘(manTsa)', the power to
express thought (vaco matim) ‘verbally, and revealed knowledge:

'""0 Indra, Varupa, when in the beginning, you gave to the seers
insight, thought (capable of) verbal expression and revelation,
| perceived by means of the fervor of contemplation, In what

conditions the wise ones who performed the worship projected
them (the vIsuons).

Inspiration and its expresslon are gifts of the gods.

Another bard claims that with '"manas as an eye“,-l;e. with the clear
light of the mind
'"| believe that | see those who origlinally performed the
sacrificial rite",5

By such knowledge men were raised to the status of rsise

Visioning as evident in the seers does not mean that the rsis saw
only what they wanted to see, what they a priort concelved in thelr mlnds.
We have evidence that what was finally observed was not necessarily what
was previously envisaged, Thus inlggv.VII;BS Vasistha describes his ponder-
ings upon the great Lord of Cosmic Ofder Varuna. Elsewhere (Rgv 1.25.16)
the concentration of vi5|on-lnsplred thoughts upon Varuna Is compared to
cows moving unto their pastures; then there Is a beholding the god57
though no description Is glven there of what Is actually beheld, In
ggv.v1l.88.2 however, Vasigtha mentions that, as he comes into the presence

of Varuha,-it is the face of fire that he contemplates, the visiton of Agni,

From the available evidence we may conclude that theré are stages In
. the reaching of the goal which Is-llluminatlon or visiohary insight ltself;
that each step may have been marked out as a technique of concentration, .

medltatlon, vision, but little is given.out in this respect in.the Rgveda.
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For 5 fuller elucidation of this-aspect of the question one.must turn
to the Upanlsads. It is however stated that in the fourth degree of
prayer, or fourth -brahman, the -seer found the sun.58 The culm!natlon
of the visloning seems to have been absorption into a transcendental
reality which is described In various wayg, such as the finding of the
sup, or being 'born a sun', 22 or as - God possession.60 In such a height~
ened state of vision, the rgis fathomed out and devéIoped thelr

conception of the cosmic order,

Oﬁr major issﬁe concerns the vision itéélf which lp coﬁrse of time
was transcribed in various ways with different émphasls. 'Wé might call
it the vision -of fta as~fta, the cosmic ordér, was foﬁnd to bé'the foﬁntain-
spring of ‘all visions,-all Inspiration, indeed the basic structure of all
things. One particular verse leaves no doﬁbt as to thls facts

" YFrom the seat of rta glows forth the vislonary tnslght"ﬁq'
A similar statement is made with regard to brahman:
"From the seat of rta issues forth the prayer"sz"

Vision and prayer 2[°

at tlmes closely llnked Thus Soma Is sald-to give
volce to '

the vision of rta and to the Inspiration of prayer“ 63
for Soma, the ’

'"lord of all those who see by heaven's 1ight roars forth the
vision of rta”. 64

53%2 utterance Is the poet's prayer and Soma is the lord of seer-poets,
their great tnspirer. But such insplred thought is to be carefully guarded:

"The seer-poets keep. watch over their inspired thought (ma glsa)
that ‘'shine with celestial-splendour, in the seat of rta"

The visions are often referred to as glowing. Thus
""the concealed visions glow of their own accord"

and cause the seers themselves to glow 'by the streams of gta"}ﬁe They
suddenly appear In the seers! conscléﬁsness as glowing shafts of 1ight
and it is by means of this llght that the patriarchs found thefpath to
heaven, They are, moreover, in the previous vérse, compared to the glitter-
ing f1émes of Agni. Agni himself is sald to shine peerless, with bright
(or beneficent) vis.,ions.'.67 The poet clothes his god with the divine
vision (devim dhlyam).68

The special actnvuty of the seer=-poet Is to express his vision by means
of words Into a song, a hymn or prayer. ‘Such a song is thus also sald to be
born of rtaI69 the right use of all the means * available, hence order.

We have in these Rgvedlc examples three basic elements pecuﬂlar ‘to
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Vedic thouglit:

1)

2).

3)

the visionary quality of the perceptlon, embodﬁed in the
‘words dhih or dhitih used as a basis for the enlogy, The
. bard is a ''seer' In the ancient sense of the term, he sces
beyond the -woerld of sensdous experience and is able to sing
.eloqnentlyfof his-Inner encodnters. 'He thﬁs combines insight
and verbal ability -as his special gl ft, that which makes him
a rsi,

The lllumlnatlng character of the vision; it shlnes' it Is a

_ glowing revelation -of a.luminous world hidden beyond the’ senses.

The fountain-spring of it.all is rta, the cosmic order, reellty.
The -dhih or ‘dnitih emerges and shines from the seat of 'rta, Its
source is ultimately in that transcendental world In which all
is rooted, Hence it gives insight into rta, both at_the
transcendental level, and Its reflection, the phenomena1 level,

The poet observes that, having "turned his attentlen"7 to ''the ancnent

vision abounding in rta"7 he has generated a hew pleasing song. The vision

and the song composed as a result of this turning of awareness conform to

the orderly structure of nature, hence abound In rta. 0ccasnonally, it seems,

there is

Varuna -
o

'"May we succeed (in finding) the opening of thy rt

72

a failure to conform to the rta,’“ ' The wish. also expressed to
e R

e

seems to.signify: may our visions help us to gain access to thy rta, to an

understanding of, and a living in accordénce'with- the law, as Iaid down by

Varuna.

‘This implies :not only knowledge as to the. laws of .the universe,

their understandlng and application, but also knowledge as. to how- Best to

bring the visions forward to the consciousness and how to express them. 1t

is an opening up to, and penetration into, the deepest structure of the

macrocosm, and by repercussion, the microcosm, that the poet désires. Hence’

the thh

grants -insight into the rta which--in.turn fosters the meats of

'developlng that Insight through the application of the law, This: brlngs

us to the fundamental Issue of this thesis, hamely the examination of the
many faceted-fta.
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CHAPTER 1

) ; R o

.BTA AS THE UNIVERSAL ORDER

II.1. Definition of’ rta

What is rta? This word has certain deflnite connotationé such. as.
reality, law, order, norm, basic structure of the universe, universal
harmony, truth, depending on whether one examines the conception from. the
physical - |ncludrng the-lumlnarlesuln the sky and the biological
reqularity of terrestrial phenomena, the repetition of cycles, the babamce '
of natdre - or from the ethico-social, ritdalistic,=or religiods point-ef
view, .
' Basically, rta concerns the dynamics ‘of manifestatiop, the process
of world unfoldment at all levels, In the Vedic vision the -universe manifests
in'accordance with an inherent law which is the very basis of its_struc;hre;
it dnfolds not in a haphazard way, but-in a strict order, a progression, all
other -laws being but the development of, and therefdre,'sdbordrnate to this
one fdndamental law. The concept of-rta as the expression of law In
activity which we wodld call the law of becoming, or transformatlon, Is
contained in the very root of the word itself; {? which means to move, to
. go. Hence rta is the mode whereby the unmanifest becomes. the manifest, the
transcendent the ‘actual, chaos cosmos, )

But the word rta, being a past partlcnple, also contains, as
vV M. Apte points.out, the notion of

"' (something) gone over (correctly)! or better '(the -
settleéd-or ordered) course of going*!,1.

hence . the order of things, both in their becoming-and in their settled
conflguratlon, both dynamic and apparently static, These two aspects
should be kept in mind in any assessment of the meaning of rta: the
overall order results from the working out of ‘all in dccordance with. the
_inherent law of being. '

It becomes apparent that .this Order is hot fulTy‘manifest in the
phenomenal world and.that creation is the process of'actualjsing In this
world that which exists at a transcendental level. The latter may be
implied from certain hints thrown out in the Rgveda ‘€sQe that the.gods'
"father" is Daksa, that intelligence or ordering prmnciple which, in
nature as in man, creates a cosmos by producnng order, and. thelr mother
Aditi, the infinite. This is not without elgnlflcance, for the gods are
the very ‘embodiment of rta which Is already expressed at that leve} whére
Daksa and Aditi manifest: rta and satya, being stated in RgviX,190.1"




17

to be the first born of that "flame—power" that gave the. orIglnal
impetus to creation, Thus at the very outset the law of ordered
activity came inte belng and causeJ the world to unfold In regular
progressnon the :sat or manifest from-the asat or unmanlfest, Daksa

and AditL being born from.each other, and from their interaction

the world!s divisions or levels of unfoldment, thence all things,

coming into-existence, Rta, In Its. transcendental sense, may thus be
taken as.a kind of blue=print according to which the gods will make all
th{ngs’manifest, the last lévé? of créatlon being that where man appears
and in his ignordncé’or ill-will impedes-thé working of the law which
nevertheless finds Its reflection- In man® s ‘soclo-ethical and ritualistic
activity. Thus Is rta, the onhe law, expressed, more or less successfully,

at every level,

As explained by'H, Leféverz' the térm,gté contains three basic
elements in its connotatiéng o
M"activity, order and law" ;.. They are not always equaiiy stressed'’,
H. Lefever remarks that the o
' U iee rootVErhas'two primary groﬁps of meanings. It signifies

"to move! and (through. movement) 'to fit or arrange'. Grassmann
derives rta from the second group and defines 1t as primarily
‘what is. flrmly fixed! = Vthe unalterable Order! - coming later
to mean 'what is fitting, proper, rlght'“ 3

The "activity' or 'dynamic' aspect of rta is' thus often lost sight of

: : _ k: - .
and a lopsided interpretatlon results, ‘JiM., Koller ' stresses thls statlc
aspect of gtaf' ' o
"The concept of rta Is most often used in the Bgveda to signify

the unchanging order-of the. hlghest reality which Is the source
of all order In the universe,!"

‘Lo Renou's definition takes better account of both aspects:

'"Rta, which for convenlence sake can be translated by order _

(cosmic order and moral order) or by: Law, is, more preclsely,

the: result of correlatlons, the product of 'adaptatlonJ, of 6

the *fitting together! between the microcosm and the macrocosm,'"
""Adaptatioen' and "fitting together" aré aspects of the law of becoming or
transformation which operates~ln.fﬁdl at the secondary lével.of'manrfest-
ation, that level where the devas come Inte actlon and ''measure.out',
'"prop asunder' and "establish' heaven, earth and the mid- or Inner'région;
all in accordance with the' law lnhérént to their véry-bé{ng which 1s but a
reflection of the law inherent to{thé.véry_coré of'the-ﬁnlverse. As the
manii fested world is a: world of actLthngas-évéryfhlng Is on thé move, as
it were, this thesis will natﬁrally examine rta in thé Itght of this movement,

:ta in ifs;dynamlc-aspect rather than static, the latter referring merely
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to the unvarying constancy of the movemert, the.regﬁfarity-and pre-
dictability of atll change.

1[]. Sphereof rta..
The sphere (prasitlh) of rta Is all iInclusive; there Is noﬁ

activity whether metaphysical, natural, or human that 1s not covered by
it, Thus:

""heaven, the wide expanse of earth (wvyacas)
profound obeisance " (namas)
and more wondrous adoration'! (aramatlh)

In this-verse are succinctly brought together the three most Important
aspects of rta and its field of manifestation:

First, -rta as it manifests In heaven which, at the phys]cal
level, may include the zodiac, as demonstrated by ViM. Apte , but meta-~
physically does connote the domain of.the gods, henee>the transcendent
rta. '

t ‘Seténdlx,-rta as it manifests on earth In the orderlliness of the
natural processes, the time sequences, the balance of nature, the vast

sweep of evolving life. Both Heaven and Earth are said to

""dwell in close union in.the womb of rta"9’
They are filelds of manifestation for Tife.through which the one ali-inclusive

law of becoming expresses itself, Both realms, being described as united:
through the one law are: by imblieation, shown to .be working in harmony
towards  a common -end,< _

~Thirdly, rta as It manifests In human 11fe both In so far as lts
socio-ethical norms and its. rellgious 1ife are concerned, the latter expressed
by the words ''obeisance' (namas) and “elety" or "adoration' (aramatih).
This implies that homage and obeisance are brought together in the sacrificial

- ritual where man re=enacts:the universal process of give and take, and adds.

his own contrlbution. ‘In obeisance and worship he aligns himself to the
‘universal order, pays his tribute to the one Law and becomes the 1iving agent
of the rta. He Is true,  hence rta-as truth, But in thus analysing rta

into its component aspects we Iose sight of its “unity" which-H, Lefever
rightly stresses, One order rules the cosmos at all Tlevels, the same order

mani festing differently at different levels:

"Rta in nature, as In the sphere of sacrifice, refers not to
any particular Yorder!,: e.g., ‘the order of the.sun, but to the
natural order. *in general! ;..  In nature, as In.the sphere of
.sacrlfice, there Is only one rta, which Is manifested In the

di fferent natural 'orders':;,., In its application to human
conduct, no less than to sacrifice or to natural phenomena, rta
Is a unlty see Different obligatlons may apply to different’
men. and circumstances, but it is the same moral order - rta =~
In every case. So those who cleave to rta are held righteous
by all mankind (V, 67.&)
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""Not only is [ta a. unity In each of the. three spheres mentioned,
1t is a unlty® throughout them all, Each of the three 'orders"-
sacrificial, natural and.moral - is a maniféstation of the

same universal rta n10

T3.  Originof fta,.
Tracing the origin of Eta as concelved by the ffis;?wefhave to
~go to a short, .bUt revealing, three stanza hymn of creation:
"Rta, unlversal order, and satya, truth, were borh of

lazing tapas.”
[ ]

The word tapas being here a. keyword since both rta and satya are 'born"
of tapas should first be examined, 'In the nasadiya -hymn (Rgv X.129)
we find that all originally was In darkness and voidness and that only
by the flame of tapas was life klndled to manlfestation:

"Darkness there was; at first, hidden in darkness this all

was undifferentiated depth,. Enwrapped in voidness, that
one emerged which flame=power kindled to: exlstence“12

This could be compared to a verse;from the Atharvavedao

"Both tapas and actfon (kdrman)were within the mighty ocean,
Tapas arose from. actlon' that did.they worship as highest. IR

Here both tapas and karman are stated.to be within the great sea. We

might consider that ta Sy contemplative exertion which leads to action,
or potenti vithin the great sea of cosmic life, i.e,

and karman were latent(ln the. unmanlfest. .But the next llne says that
tapas was born from action karmanas, the action being the arousal of
the creative energy which Itself leads to further actlon. The action-is

reclprocal
R

The primary nmpulse is thus tapas'  which, at the human level,

has: been translated as: austerlty, penance and heat - the root of the word’

being [;;p to burn, consume, give.out heatJSl Tapas can be examined

both ontologically and psychologically,: " Ontologlcally, It 1s that cosmic

energy which keeps the universe movlng'from the beginning to the end of the

cycle. The transition from the ABSOLUTE, the ONE. - beyond belng or sat -

merely hlnted at in the first and last stanza of the ni3sadiya hymn to

the mani fested ONE described ‘as "the overseer' (adhyakga) who, even as

the Supreme One in the highest empyrean may not know the ultlmate secret

of Reality, occurs thrngh the. inherent creative drive of tapas. Through

tapas the Unmanifest becomes maqlfeSt..'Psxchologlcally, tapas refers to a

speclflc kind of inner exertlon, an lhtense splrltdal focdsslng which takes
“ﬁplace in deep meditation, a contractlon to an Innermost point of contemplat-

ion, and a subsequent expansion whereby ‘the creative flame is aroused at

the highest possible level of awareness,, the physlologlcal effect of which-

only Is heat. To emphasise:the effect at the complete expense of the cause
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is to evidence ignorance of the whole process,

The poets in these creation hymns are using the analogy
of yoglic meditation: to describe the divhne'creative act, This
contraction-expansibn arouses the.shpreme energy locked within the ONE
and personified in the Rgveda as Agni. Not content with mere tapas
the bard of Rgv.X190.1 qualifies-the word with the partlclplaﬂ adjectlive-
of the verdeZhl—idh, to "inflame', so.that we have the plcture of ‘the
divine contemplation blazing to. Incandescent manlfestatien.

The first stanza of §gv.x 190,1 brungs out a point of far reaching
importance in -the Vedic vision, namely that truth (satya) - and order (rta)
are inherent inh the very structure and process of manifestation. Creation
occurs in accordance with the'Pnherent law of belng,  That is trhth (ggtxg).
Hence the Vedic vision of the world is one'of'unlvetsai'order. So Ablnash
Chandra Bose, in his '"Hymns from the Vedas“ wrote: '

Y'pta and satya as ends, and tapas as the means, 16
form the foundation of Vedic.culture and religion,"

T4, Difference between' ita: and.satya. -

Rta and satya were evidently dlfferentlated In the -minds of the seers.
Satya (from sat) refers to that which Is, the being-ness so to speak of
anythings ;tgjfromd_-to ‘move, rise, go) refers to the "course of thIng§'17
its expresses being in manlfestatlen, in activity, hence the visible
order, the unlversal structure which Is cosmic harmony. ‘One may infer
that satya is the passive or static expression, and ;ta the active or

dynamic expression of Reality.

Scholars emphaS|se dlfferent p0|nts in. thelr |nterpretat|on of Fta
and s _gtxg. For -H. Oldenberg rta is Morder'" and s satya Is
"the agreement between’ what Is sald and what ‘actually I§'18
Bta operates in the field of ""forward-tending-movement'', hence ‘the "course"
of thlngs, the dynamic aspect of rta.
-w N. Brown. states that

Mosee F_g refers to. Cosmic" Truth the prlncuples and . rules by which
our uniyerse operates = or.ought. to.operate, .But gatya Iin these
contexts refers to individual Truth, the perfect fulfllment by an
|ndivldual-... of his personal .duty under the. ;;g"lg

According to-H. D. Velankar

'"Rta on the ‘whole refers to.what relates to existing facts, exlstlng
from beglnnlngless times, while satya refers to semething.which. is

going to become ;.. When facts. accord with what 1s desired 1n future,
or intended or sald, the desire, intention or speéech Is said to have
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become satya see
‘As agalnst satya, which Is malnly an adjective (mostly,
as an independent word:, .but always, In compounds), rta Is
chiefly a noun (really a past passive participle of the root r

to go), meaning 'what has happened, what has traversed -1ts °
course? from times immemorial, and rarely an adjective;ﬂ“zo

This is taking rta as the static and satya as the actlve aspect of
reality, an opposite view to the one we are taking, It seems rather
that satya being related to sat, that which Is, the state of belng,
refers to Inherent truth, the very being of the unlverse or of
anything, and rta lts working.out, and final layout, hence 1ts dynamic
aspect., ‘JuiM, &oller takes.one step furthér along this 1ine of Inter-
pretation when "he declarés:

""There .is no difference between the belng (sat):of reallity and

its function (rta) ... This ldentity of being and function

(sat and rta) Is one of the profoundest aspects of the Vedic

vision eas Satya-here (X.190,1) refers to the inner belng or 21
truth of reality, and rta to"the functlioning of that reallty.'”

But the equation can only be concelved as existing at the transcendental
level, However, as H, Lefever points out:
""Rta: Includes satya, but its cohtent Is widéer, 'Hence what is

Yoot satya! Is also agalnst ;;g, and so anrta is regularly used
as the opposite of g atxa,

‘AsC. Bose sums up the argument thus:

"satya (truth) has two aspects: flrst, it.is Integrity, and as
such part of Bta; secondly, It is.Sat or ultimate Reallty to be
reallsed throﬂbn the Inner. vlslon'—§3
When what appears to be is proved to correspend to what is, then that
is satya, This Is what Grassmann means when he explains satya as
'"what is as it appears to be or as It should be", 'Perhaps we could
sum up the maln difference between both words as'”subjectlve truth!
as against ''ebjective order', unmanifest being as against manifest law,

'verltas in essendo, essentlal truth as satya and veritas In rel, contingent

truth as_;tg. ‘This is somewhat brought out in an Invecatlon to Heaven and
Earth:
"0 Heaven and Earth may your .truth be effectlve!2h

In other words, may that for which you stand be made mani fest25
Soma Is proclaimed as one

"'speaking .the rta, glorlous through the éta;
speaking the truth acting the truth"',2

In acting in accordance with the divine grder of things or the law, In
manifesting it, Soma is effectually true. He is his own lnherent ‘belng,
Slmllarly Pawn i1s Inherently "true" (s aty a) that is, reliable In her

27
manifestation as. dawn as she is born in rta,*’ manifestlng In accordance with
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thelaw. The Maruts, I"fol lowers of pta'' (rtasapah) ""by means of rta
have come to the truth'l, 28 As they are "versed In the’ rta" (rtaJﬁEh)
they heed the truth (satyaé%utah). A1l the gods are “true“.(satya?)
as''they follow the rta“ 29
But as perceptively observed by- H Lefever
”-... in spite of all these passages asserting or Implying the
reality of rta, there is a sense in which 1s regarded as
ideal ... as far as the world of space, time and will Is concerned,
it is not always actual ... the chlef task of Gods and men, as
well as the chief motive of the sacrificial system generally,
was to bring rta into actual existence In the space-time world,

'May your rta'be actual (satya)! Is a prayer to Heaven and Earth
lnﬁ’%gv-]lll 55.3" 30

He then brings forward two rather unconvlncing examples of the "inter-
ruption of rta s operation' in the sphere of natural phenomena. what he
calls, by a great stretch of the imaginatlon, an ecllpse of the sut}1

or a drought32 neither of which can be viewed as interruptions since they
are both part of the vast movement and can be predlcted Rta Is both
"ideal" and Yactual" in the phenomenal world to a far greater extent than
at the human level where there is constant Interruptlon of 1t, for man .is
faced with the choice of actualising rta in his 11fe, or denying it and
setting himself against it, in other words, integrating himself as a
whole in harmony with the whole, or not, The most marked ,ohsfrﬁctionﬁlof
the working of rta is therefore found in the sphere of human condnct which

will be considered in due course.

Satya in its metaphysical, or'absolnte, meaning Is descrlbed in the
Rgveda as

nthe unshakeable foundatlon of heaven§3*
and as

""the base that bears the earth! 34
It is added that
"by [ta stand the Adltyas" 35"
Essential belng, or belng-ness, as the basIs of the world, finds its
manifested expression as order in rta whose root Is thus ultimate being,
So the rsi states:

"Firmly larefTxed) the foundations of rta, . 36

shining In beauty, manifold are Its beauteous forms,"

37 ¢ .g. the perfect

These forms are the manifestations of the world order,
harmony existing between the essence oft belng, sat, and its actlvlty or
ou ter expression, rta: a thlng will grow only In accordance with what
is In Its seed, so long as we lgnlte fire In the proper way that wlill
produce the spark, It never fails to be kindled, for we have touched its

inherent nature, This is the law, this 1s ;ta. Therefore flre [s kindled
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in accordance”wlth rta, the tides ebb and.flow_ln accordance with rta,
the sun rises, extends [ts {jght and sets in accordance wlth :ta; the
stars move along their ordered pathways,'the se%?ns come in regular
succession, the dawns, the days and nights, birth, growth and death
all follew in ordered sequence and form part of the rhythmic pattern
of life, the eternal rhythm of the unlverse, ordered activity, rta.3&.

"By rta (the law) have the herds (of the urlverse) entered

the rta (cosmic order)
A1l the worlds move In accordance with the law, and all things In those
worlds also proceed 1n accordance with the law:

bo- .

"ln accordance wlth the law Is eternal nurture outpoured" 3

~ "Dawn the mauden infringes not upon the domaln of--Order
and day after day proceeds. to.the appointed-place," -

Neither Surya ner any god can »
'"transgress the ordalned directions' "~

or . "infringe the common statute n b3

A1l natural activities are effecii of an inner harmony which is the
touchstone of the Supreme Order, ~° These examples show both the static
and dynamic aspects of rta: what s ordalned and therefore flxed as the
Law, Is Immutable; nought can over-ride it; that which brings about what
is ordaind, the dynamic.aqtivity expressed through those agents of the
Law, the devas working in accordance with the law which Is basic to their
very nature, that is coenstantly In movement§ hence the continuous actual-
isatlon of that law,the eternal transformation of all thdngs Ih accordance
with aspecific pattern being inherently the settled order,

This orderly process that works according to the Inherent law of
being can be reduced. to a fundamental rhythm: In-breathing and out-breath-
ing, withdrawing and out-going, involution and evolution, actloni) and
reactiong, contraction and expanslon, diastollic and systolic, give and take,
or in the quaint language of the hymns _

'"'weaving forth and weaving back'"
Hence the institution of rites to commemorate and translate Into human
terms the universal order; hence the bold imagery and equations in which
the rsis seem to have delightédt

"To law (belong) the deep and wide. (Heaven and)Earth 6
Supreme milch-kine, to law these .outpour their milk"

'"To law flow out the rivers -47.
..as truth .$preads out the sun'', " °

This last verse may be |nterpreted as the.sun shines out in accordance




24

with its inherent natﬁre, law or truth, and thereby reveals fts
being. This is.sﬁccinctly réndered.as the sQn spreads'', or
"rays-out“ "truth" (ggﬁxgg), it exprésses nothing élse but its very
being. Likéwise, the pithy statement already qﬁoted, shows a remark-
able compression of thought:

3
3

"The sun shone forth by the song bornh of rta!!

At the macrocosmic level the song born of_gta is the harmonlous
working of all manifestation: this may be called the ''song' of the
devas, the sacred-song of rta, for the devas are sald to

''rejoice in the sacred-song of rta" 43 .
which is fashioned of their activity. At the microcosmic level, man's
song is both his €8spiration towards the highest that he can concelve, and
his actual expression in dally life of .that aspiration. The "'song" is
here the shorthand symbol of that inner drive which urgés man to g(eatér
deeds in accordance with fhe "law'"' of which he is an inhherent part. The
intimate connection between ;he action of man and of rta procla]ms the
inter-1inkedness of man and universe, Man's song, born of his understanding
of and conferming to rta, f{lléd with rta, is his own individua] reflect-
ion of that cosmic order, hence his enlightenment: he shines his own truth
as the sﬁn does, ‘R, Panikkar observes a peculiarly Vedic characteristic
of ﬂ1e.;§is' viéton.of truth hardly commented upon by scholars with the
exception of-J. Gonda, namely the '"l1ight" quality of reality:

"Reality is suffused with light; it Is In.fact 1ight crystallised

from the actual luminous. source oE light ... Reality Is lightsome,
that is, radiant and beautiful," 20 S

A.Bgvedic verse describes satya, truth, as

"luminous, l%fty3;.. established on the unshakeable foﬁndatton
of heaven," °l: -

Although -19th century scholars tried to explain almost évéry Vedic
conception as based on an observablé natﬁral phénoménon, or ohn a partficular
sensory object'52 there was little attempt, with regard to rta, to emphasise
the physical basis of the concéptlon to thé exclusion of other aspects,
beyond the recognition of rta as meaning the rggularity of the movement of
the celestial bodies, of time sequences, the succession of the seasons, and

so on. This was itself an evaluation of the word at its most material level,

i.e. as itmanifests in the world of physical phénomena.' It was thus
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summarised by Max Muller:

-”... this Rita-... meant originally.the firmly establlshed
movement of the- world, of .the.sun, of morning and evenling,

of day and night-i.. the spring of that movement was localised
in the far East- ses Its manifestation was perceived In the path
of the heavenly.bodies i.. that right path on which the gods
brought 1ight out of darkness became afterwards the path to

be followed by man, partly in his sacrifices, partly in his
general moral conduct."53

The meaning of rta as moral order captured the attention of scholars
and so they emphasised that aspect at the expense of the othets,

However, an interesting development of the 19th century tendency
to interpret Vedic conceptions as rooted In a physical or visible
phenomenon is found tn the 20th century scholar:V,M, Apte who, In his
article '"The Zodlac - the physncal basis of Rta (Cosmic orde;
brings forward arguments for the val|d|ty of such an lnterpretatlon. '
His thesis is that in addition to the number of passages where rta

undoubtedly means law, order, right

" i.. there is an equally large. number of passages there which

betray (what we may call) the primary or the fundamental physical
sense of the word-which represents-... the natural or physical
basis of the very abstract ... conceptlon of . rta as "Cosmic-

or Worild- Order'"SS

Bta, according to Apte thus refers to

(1) the path of the. luminaries of the zodiac

(2) the world order

(3) right

() rite -

As we shall see in the course of . thls the5|s, to the Vedic mind all
things were |nterconnected and |ndeed |nterdependent~ the physical world
would thus have its counterpart in the non-physical and vice versa, Rta -
if the idea of the zodiac567'could have been part of its several meanings -
could then have been consndered the V|S|ble reflectlon of the invisible
splrltual expression of the unlverse, but the point should not be stretched
too far. 27 However, V.M, Apte's theory Is worth examining both In terms
of the words he lists ae governtng rta and the exampbes he brings forward as

"clear and enmistakable evidence of the origfinal spatial character

of gta, which, from all these indicatlions appears to have described

a well-deflned figure in the geometry of the Bgvedic universe,

holding within it heaven and earth and cnrcumscrlblng the movements
of the luminaries (devas)"-583

The ''original spatial character of rta" would, in 19th century
scholarly opinion, be due to a simple or primitive notion which, however,
stands in contradiction with what'V;M, Apte terms the "geometry of the

Rgvedlc universe'', the word "geometry" presupposing an already elaborate
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conception of the universe which indeed.the;ﬁgveda evidences., -
‘ViM, Apte continues

"If it Is a recognised principle that in rellglous thought, generally,
the process of development or evolution is from the external, the
physical, the concrete, and. the natural to the internal, moral and

the abstract, if the Vedic gods are acknowledgedly nearer to the

(or ‘natuial) phenomeéna: from which they have developed, than the gods
of any other . European. peop]e, why .should we .suppose that the - 59
natural order of evolution is suspended In the case of rta: ...“-

This ''recognised princrple" was a IBth.century prejudice which I's -how
open to grave.doubts, the trend in modérn'scholarsh?p-béing away from it.
It Is not at all réqognised that réllgToﬁs thought shows a marked develop-
ment from the external to the internal, from the concrete to the abstract,
The divine and the natural order of things, in the ancient religlions, seem
rather indissolubly 1inked and thé physical world is generally regarded as
rooted in the divine action and therefore as its efféct, brought aboﬁt
by those informing principlés or éntltiés which, to the anclient mind,
always lay back of physical phénomeﬁa, and not vice versa, ‘WiB. Kristensen
recognises this differént approach and points . out that - '

the Ancient's view of nature ;.. was directed especially towards

the .essence .of phenomena,. and the essence determined all the

constituent elements, Thus the Ancients saw in the earth or

in the fire ¥n the first instance energies or living beings., The

essence of. q?enomena was divine llfe. This Is the religious view
of nature"-

"That which is characteristic of the Ancient clvilizations and
religions is the vivid censciousness of the cooperation between,
indeed a.fusion.of, the finite and infinite factﬂgs tnh all
phenomena connected with the essentials of llfe"

If vision or dhT is a mystlcal perceptlon or, In the words of-J, Gonda,

'"the exceptional. faculty ses proper to'seers! of ! seelng , In the

mlnd, thlngs, causes, connectlions as they . rgglly areé ... of

acquiring a sudden knowledge of the truth',
the origin of the apprehenslon of rta was a spiritual insight and certainly
not derived exclusively from any physical observation, The observation of
natural phenomena could and was used as an [1lustration best capable of
describing the vision and bringing its significance closer to thé under-
standing of simple folks, But it was not |tself the source of the vision
which, although being extra-sensory, was seen to be valld at all Ievels,
as the interconnection and interdependence of all th[ngs was proved true.

This, however, does not alter the fact ‘that rta may also have had
a fourth meaning (besides that of law, truth or right and rite) namely

the circle of the heaven or zodiacal belt, "V,M, Apte brings forward
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quotations which de lend.themsélves to.sﬁch an intérpreta;?on.. He
lists certain words which aré used govérhtng rta and whose mééning;
apply to material things, but some of which such as "path'', ''womb",
Mseat' could also be used in a frgﬁrativé sense:
path (path); yoni (womb); sadana (seat); dhaman (seat);
é;;hga (pgak)i'budhna (bottom); xha (cavity); s&nu (top, ridge);
" cakra (wheel),

The ''path of pta thasya pantham) may bé taken in both a;frghrative
and a literal sense = the path of r?ghtéoﬁsness as well as the path in the
heavéns along which the dawns, thé.sﬁn and the.luminariés travél. Some
verses show this ambigﬁity and may be taken in both sénses. Thﬁs:

UFor the Broad (sun) a widér coﬁrse was madé mﬁzﬂfést) the
path of rta has been extended by means of rays'?™ -
Slightly less obvious is the following:

"The path of rta is for crossing safély.to the other shore,
the channel of heaven has become visible, 65

The channel of heaven wh}ch bécomés visrblé is.the path of ‘rta which
can be used to cross to the beyond, We have here a pointer to the visible
track of the heavens as well as that invisible way which leads to the
other shore., The paths of the planéts fn the heavénS'are éxpréssIVe of that
eternal recﬂrrence,.that peculiar rhythm, which is oné aspéct of the cosmic
order, '

This Y“path of {ta" Dawn "fol]gws correctly";66£ not missing the
""directions' or cardinal points, ' This evidently refers to the path .
that dawn follews In the héaVené and that this is the path of rta is
quite significant for it is the path laid out by the law and also lald
out spatially in the heavens, Nor does she

"trespass on the dh3man of ;ta".68:
‘ViM. Apte takes this pdda In a literal sense as meaning that dawn
o "“"never misses the habitation (dhZman) of rta@,sgﬁ
-iseq she illuminates the zodiacal belt, It is, however, open to both
literal and figurative intérprétations;'rt can equally mean that Dawn
never infr[nges the law, rﬁlg,‘or stafﬁte of rta in so far as it appliés
to her nature, eternally recurrent illumination which is part of the vast
cosmic rhythm regulating all things in manlféstation. -J. Gonda translates,
and comments ﬁpon the verse, thus:

"-iss the young woman strictly observes that. particulat 'medality"
of universal order and truth which is:!located! in,:T.e..

which consists in,.chrenological order, in-casu, the regular
.succession of.days, coming, everyday, to the .place of rendez-
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vous (niskrta-)"-/Y:
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For the latter word he gives:L, Renou's explanation:
C e 4 SR N, - T
“"lieu fixe pour le retour pérrodrque et ce retour meme',’?

The "appointed spot" is obviously a physical location, and in this case,
the expanse of the heaven, Dawn illﬁminates that expanse, hence the

- path of rta which she follows Is the canopy of heaven. In this example
-‘ViM. Apte's interpretation is as valid asiJ. Gonda's.

The same dﬁal interpre;atfon applfes to Rgv.iV.i7.7 where the gods
are said_to ''rejoice'" In'the ‘dhaman "institution", or "establishment"
of rta. 12 The meaning of the word ‘dhaman is still open to controversy.
‘ViM. Apte translates it as ''habitation'' and lists sadana, sadas and
duroga as well as dhdman as words esed n connection with rta and. proving
"its spatial character, nay, its exact locatfoh“z3‘q Bergaigne, on the
other hand, argues that dhaman acquired the concrete sense'of “"habitation"
in classical Sanskrit only:

"It appears to have, besides.the sense of !'law!, only that

of 'essence! or 'inherent nature'' .. the nature of a thing
ts 'the way in which it has been instituted!, Both senses
may be confused, the nature of a thing being-at the same time
its law,"

‘L. Renou translates the.word as "institution' as well as "'sojourn" or
"form'' as a ''secondary' meaning. It specifically refers to the
institution of Varupa:

"The obedience of the dawns consists_in the uninterrupted
perlodIC|ty of thefr manifestation', 753

The gods themselves, those "heavenly denizens" (divaksasah), 'flame=
tongued'" (agnijihvéh) , "rta fost?glng" Crtavrdhah), sit reflectlng "in
the womb of rta'! (rtasya 901‘11"')-'“'1 Here .the womb of rta may very well
be the vault of the heaven whllst the first mentloned rta refers to the
cosmic law whlch the gods foster. There could be a similar dual meantng
in Rgv.Vil.60.5: '

77
"n the home of rta [}he Adityas|have waxed great'',

".'_,)l

Heaven and Earth, the parents of .old, are descrlbed as "dwelllng cloeely

united" (kgayatah samokasd) In the womb of rta-77 in that womb they
rejoice '1madantah)"‘§ The Dawns likewise "reJolce" or "dlsport
78

themselves' in that ''womb'', Rta in.these examples evidently refers

to the vault of the sky, this belng the womb in which the dawns manifest,
The .sun is described as ''the. pure and beauteous face of rta that %3

in heaven 79'%
.. ion its ar|5|ngl§hlnes like goild',

He '"besprinkles with honey the womb of rta“ 8o
Th|s besprinkling ponnts to the golden lumInosnty whlch extends over the

sky at dawn so that the_sun, as it appears, could be thought of as the



radiant face of rta as it 11luminates the.canopy of heaven, Slrya
also seems to be referred to '

- 8i
""glowing forth in the seat of rta",
o, . 8.'13 :
and ''shining on the sumit of rta", ~
' 82

For him the "Adityas have cut opeh a course,' -
The word adhvan is used'ln the accusatlve olural and may mean either
road, course or orbit, but it is also glven out as ''zodlac?" in
Monier Williams's dlct|onary. The orbit of the planets is laid out by the
. gods, so their pathway in the heavens is both the law and the zodiac,
Varuna in Rgv.VII 87.1 is stated to cut a pathway for Surya.

Th|s and similar ones seem to be those

"paths, aﬂflent,dustless and well=laid out in the middle
region',

which SaV|tr is wont to traverse, He hlmself ls said to

“toll in accordapce with rta, to extend far .out the
peak of gta"

an expression which- V”M; Apte explalns as meaning that

"Savitr's ever widening cnrcle of light, snmultaﬂeously
makes the extent of rta more and more manifest'',

We have again in this verse the use of the word :ta ln two different

senses -~ literal as meaning sky and figurative as meaning law and order.
Again from
. Sa;,
"the bottom of rta” ‘ _
the.sun Is sald to penetrate the two worlds. ‘Such examples have certainly

a spatial connotation,

Not only are.such words as 'womb' (yoni), ''bottom" (budhna) and
"summit" (sanu) used governing rta and expressnve of the heavens, but also
the word ''seat'" (sadana and sadas) often seems to refer to a partlcular
location of rta. [n Rgv.IV. 2l o3 rta is, accordlng to V.M. Apte, specifically
located ''at a distance', Thus Indra is fhvited to. come hlther "from heaven
or earth-s.. or from a distance (paravato va) from the seat of rea 8 .
Csadanad ftasya)". From this "seat of rta the dawn goddesses awaken'!y’ -
rta belng seemingly here also a point in space from which the dawns start
on their journey or speed onwards ' (jarante) unerringly traversing ''the
thirty yo;anas”{ This localisation is confirmed in Rgv.IV, L2,4 where
Varuna |s stated to have "fixed the heaven in the seat of rta'87 Literally,
this would mean that in rta, as the zodiacal belt, ls_establlshed the
expanse of sky; figuratively, the heavens in their everlasting and regular
‘motioen areexpre55|ve of the cosmlc order.

The most convincing example: brought forward by: V M Apte to show
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that one meanlng of rta |s the zodiacal circle is Rgv.l 164 11:

“Around the heaven re§olves ‘the ever. unaglng twelye-
spoked wheel of rta. )

This could be |nterpreted as the sun clrcllng round the sky but in. thJS case
the t%ive spokes would be dlfflcult to explain; the verse howeyer, does. also
lend itself to the idea of the heaven conceived as a’ wheel.wlth.lts twelve.
spokes or divisions circling round forever through:the twelve fonths of the
year; '"there'' (atra) within that wheel, the verse goes on,

"sevenlhundred and twenty ‘sons abide ln'paﬁrs”.gg . _
The word 'pairs' gives the.clue to them?anihgf_seven:hundred and twehty sons;
we_may presume that these refer to.the three hundred and sixty days and three .
hundred and sixty n_i.gh.ts.90

The "oneiwheeled'chariot"-Cratham-ekacagﬁam) in_ggv;f;lGh.Z,”three-naved”

(trlnabhl) - |nterpreted as the three seasons” - "ageless“-(agaranu and

."unobstructable" (anarvam) , "'whom the seven yoke" Is. sald to be ''drawn by the

92 |

one steed with seven names'';”" ''there',-iie, within this wheel "all the
worlds take thelr stand" This cahnot refer to the: sun only as most scholars
interpret 'wheel", since ‘all the worlds are nhot located in ‘the sun, but rather
to the zodiacal wheel which contalns them all or posslbly only to.our solar
system; the sun ltself being the steed and the seven other’ steeds, occasiohally
mentioned the seven planets.93

in Rgv.l 164 48 this "snngle wheel!" - the emphasis on: cakram ekam is
qU|te S|gn|f|cant - is. described as having "twelve fellies" (dvadada pradhayaé)
and being '"threé-naved' (trlnl nabhyan;),

""fixed together therein are-three hundred and sixty spokes -
that (turn) undeviatingly,'9k

The eternal recurrence of day and night, of the seasons, the years, assures’ |
the |rrevocable march of time and the ordered process-of nature which. nothing
can disturb. This "selfsame wheel"! (samanamcakram) is'drawn by-the "dappled"

or "brlll|ant" courser, the .sun Ltself etasa, -

"interit on revolving it hlther, yoked to the poles“ 35

Thls verse, as indeed Bgv.l ,164,2,. previously. quoted, is usually interpreted as
referrlng to.the sun belng drawn by a horse and the wheel 1s taken to be the
sun itself, But the interpretation of the.sun be[ng itself the courser that
draws the wheel or circle of the heaven is equally valld %6 Sdrya .is. at other
times represented as the leader of the coursers, the latter poss.ibly- referrnng
to.the pﬂanets. ‘A case in point Is Rgv.V.62.1 addressed to Mltra-Varuna:

"By your rta.is eternal rta flrmly establlshed there where
they unyoke Sdrya's steeds'',97

All these verses. seem to bear references t6 rta the cosm|c ordér as m|rrored
in natural phenomena both in the heavens and-on earth. the zodlac belng but
the image of the .orderly motion of the universe, hence the image of rta, fBut

this is only one of the many facets of rta.
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%. "“The Zodiac - the physical basis of Eta (Cosmic Order)'., (Bull, Deccan
College Research Institute, vol.5.19 3=44,)p.183. :

2. '""The Vedic idea of sin,'" 1935.p.2 '

e 0P.CIt.p.1.

vol.22, April 1972, p.135.
5» cf. also A.A.Macdonell 'Vedic mythology", 1897: "The Cosmic order or law

prevailing in nature is recognlsed under the name of rta ... The same

word also designates 'order! in the moral world as truth and right and in

the religious world as sacrifice or ‘rite!', (pa.11).

cf. Dumézil, "Ordre, fantaisie.'" 1935, ""Rta ... est 1lordre du monde

matériel, mythique, 1iturgique, moral, mais un ordre statique plutot que

dynamique, assuré par 1'emboitement correct et constant de ses composantes,''

. 140)

é?. R.N. Dandekar. "Some aspects of Hinduism.''1967, "The word rta, which

is connected with |E ar (= to bind), originally 5|gn|f|ed bondage. Later

it came to denote the well=regulated order of the universe, the cosmic

norm which ensured the exclusion of every kind of aCC|dental|ty and

unpredictability," (pe39)

6. "Un hymne & énigmes du Rgveda.,'' In° Journal de'psychologfe normale et
‘pathologique. vol.42,1349,p.266, (transﬂJ Me)
cf. also A. Bergaigne ''"Religion védique", 1883, tome.lll.p.211-212.
cf. N. Venkataraman, ''The conception of natural law in ancient Indian
hlstory". 5th Indlan Phil, Cong. Lahore, 1929, Calcutta, 1936, p.37L.
Max MUller prefers the sense of rta as '"of gone, the going, the path
followed in gonng" rather than of '"Joined, fitted, fixed", and recognises
"the same root in .. Nir-riti, literally going away, then decay, destruction,
death, also the place of destruct|on, the abyss +.." (Lectures on the orlgin
and growth of religion'1878, Hibbert Lectures) p.239.

g, rtasya hi prasitir-dyaur-uru vyaco namo mahy-aramatih paniyasi. (Rgv X, 9%?5)

» fithe Zodiac - the physical basis of Eta (Cosmic Order)", (Bull, Deccan

College Research Institute. vol,5,1943-44,)p,180.19/.

9, Itasya yond ksayatah samokasd. (Rgv Xe65, 8b)

10. op.citip.5.

1l. ptam ca satya@ cabhiddhat tapaso ‘dhyajdyata. (Rg.X}90.1ab),

12, tama 3sit tamasa gulham agre 'praketam salilam sarvam & idam _
tuchyena abhv-aplhitag yad dsit tapasas tan mahini ajayata ekam. (Rgv.X. 129,3.)

13, tapas ca eva astam karma ca antar-mahaty-arpave
tapo ha jhajfe karmapas tat te Jyesﬁém upasata. (Athv.X!1.8.6.) The word
karman translated here as "actlon", is really ''what is to be done'" or
"what is ordained',

14, See also K. Werner, 'Religious practice and yoga in the time of the Vedas,
Upanlzads and early Buddhism," p,184, (B.0.R. Institute. Poona, Annals.
vol.56,1975,)

15. The usual translation of tapas as heat completely misses [ts inner
significance, Cf, Keith "Indian mythology." 1917.p.17.

16, oOp.cite,1966,p,7.

17. cf. D.P, Joshi, "Rta." 15 A10C.1949,p.7-8, cf. also J.M. Koller "Dharma:
an expression of universal order." (Phllosophy East and West, vol,22,

Ap. 1972.) p.135,

18. ""Zur Religion und Mythologie des Veda,'" (Nachrichten von der K&higlichen
Gesellschaft der Wissenschaften zu G8ttingen: Phil,-Hist,) 1915% ,,.."An
ihnen allen (Stellen) tritt deutlichst hervor, wie das Schlagwort satyamd;

bereinstimmung dessen, was gesagt wird, mit dem, was wirklich ist,
bezeichnet.'! (p,169).

19. "puty as truth in the Rig Veda.'" In India Maior, 1972, p.60

20, "Bta and satya in the Rgveda," A.1.0.,C.20.1959, p.3-k. : :

21. "Dharma: an expression of universal order,'"" (Phllosophy East and West, 1972
no.2) p.136.
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"The Vedic idea of sin.''1935.p.32

"Hymns from the Vedas."1966.p.8

yuvor rtam rodasi satyam astu. (Rgve!ll,54,3a)

cf.Rgve I11.54,4, where ""falthful to rta" (rtavarl) the ancient patriarchs
declare the truth (satyavdcah). ¢

rtam vadann-rta=dyumna satyam vadant=satya~karman, (Rgv.IX 113.4 ab)
rtﬁjatasatyah (Rav.1V,51, 7

rtena satyam rtasapa 3yan. (Rgv.V1!1.56,12c)

va- rtasapah satyéh (Rgv.Vi. 50.2¢) cf. Rgve V.67, 4

"The Vedic idea of sin.'"1935.p.6

$ufoca siirya rtajdtayd gizrd (Rgve X.138,2d) '"the- sun shone forth. by the
song sprung of order," cf, The sun immersed f{n gloom, cf. Rgv.V.40,6 has been
interpreted as an eclipse. There is nho guarantee that either refers to an
eclipse. The sun here may simply be a symbol of the Inner light that may-
shine fully as.a result of the all=inspiring song, Similarly the demon
who strikes at rta by means of anrta (Rgv.X.87.11) Is no proof of the
interruption of rta. Eclipses beung predictable are part of the great
movement of the heavens, hence of rta.

Rgv.I ,121,4, Droughts and floods are two extremes. of atmospheric pressure,
hence part of the vast becoming and do not mean the Interruption of rta.
Phenomena appear disorderly to man when he suffers from them but a. deeper
study usually reveals that what appears as disorder iIs nature?s restoration:
of balance, e.g. lightning releases the air from an overdose of ionisation,
dharman divo dharune satyam (Rgv.X.170,2b),

satyena attabhita bhumlh. (Rgv.X.85,1a)

rtena adityas tisthanti, (Rgv.X 85.1¢d)

rtasya drlh& dharun&ni santi purini candrd vapuge vapumsi. (Rgv.IV 23 9ab)-
cf.Rgv.Veb6,2, *°

cfnRgv.IV 3. 9-12.

rtena g@va rtam 3 viveSuh, (Rgv.1V.23.9d) That the kine or herds (gavah}
Fefer to thé rays of llght or luminaries is confirmed In Rgvl.Vil, 36,1,

- ("Let prayer issue forth from the seat of rta as Stirya with his beams

releases the herds,')
rtena dIrgham isapanta prksahe (Rgv.IV. 23 9¢)

rtasya yosa na nunatl an¥m& Shar ahar nigkrtam 3 carantl. (Rgv.l 123.9cd)
alsah ees na minati pradigtd. (Rgv.!l1.30,12a)
samanam na praminati dhama (RgveVI1.63.3d)

cf. HW, Wallis, "The cosmology of the Rigveda,' 1887 .. the principle
regulating the periodical recurrence of phenomena is constant; fresh.
phenomena are continually reproduced, but the principle of order remains -
the same.'" (p.95).
pra vaya apa vaya. (Rgv.X 130, 1d)
rtdya prthvi bahule gablilre rtaya dhenu parame duhate. (Rgv.1V, 23 10cd)
rtam arsanti sindhavah satyam tatdna slryo, (Rgv.l. 105 t2ab)
dufoca stirya rtajatayE gir& (Rgv.X.138.2d)
rtasya s3man ranayanta devah. (Bgv.l.1h7.1d) S

fiThe Vedic experience.' 1977.p.313. =

vibhrad brhat ... dhidrman divo dharune satyam arpitam. (Rgv.X.170.2ab)
cf, Max Muller's attempt to prove the physical basis of the devas ''that
could be touched, like the rivers, that could be heard, tike the thunder,
that could be seen, 1like the sun," (''Lectures onh the origun and growth of
religlon,'" London, 1878,p.214,

op.c1t.up.245. cf. Wallis "Cosmology and the,RIgveda." 1887.p. 93.

In ''The Rgvedic antecedents of the Dharma-pasa of Varupa In:the
Mahabharata" (Deccan College Research.’ lnstltute. Bull, vel 5 1943-44)

pp. 167-196,
op.cit.p.180
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56 cf, Max Muller®s "The nearest approach to rita is to be found in the
Latin r¥tus, particularly when we consider that rdtus was.originally
referred in Latin also to the constant movement of the stars ;oo |
incline myself to the opinfon that this r¥ftus in Latin is identical
in origin and also in intention with Sahskrit rita ..." op.citip.247.

57 cf.V.H, Vader:"Rta, or the zodiacal belt." Pooria Orfentalist.vel.X.1945
nes,3&64, His conclu5|ons are out of all proportion to any evidence
he brings forward,

58 op.cit.180, ‘

59 op.cit.ps181

60 “ng Meaning of rellglon." Lectures in the phenomenology of rellglen.

.19 '

61 opa.citipe3be.

62 op.citipa20

63 '"Vision,''p.68 -

64 adaréz gatur-urave variyasi panthi rtasya samayamsta zasnubhlh.(Rgv.l 136 2aE)

65 abhud uparam etave pantha rtasya sadhuya adaréi vi srutlrhdzvah.

(Rgv.l k6, 11).

66 rtasya panth3m anv.oti sadhu, Rgv.l 124,3¢c = V, 80 L) Max Muller takes a
completely different viewpoint ‘from that of Apte: ''the path of Rlta occurs
again and again, as followed by the dawn, or the sun, or day and night,
and the only way in which we cah generally translate it is the path of

_ right, or the right path "' (""Lectures on the origin and growth of rellgﬁon."
. ]878).p.242 ' :

67 nqﬁlso minati. (Rgv.l 124, 3) -

68 rtasya ... na mindti dhama. (Rgv.l 123 9c.)

69 op.c1t.p.185

70 ''Dhaman." 1967.p.30

71 CEJViPi111,p.60°

72 rtasya dhaman rapayanta devih. (Rgv.IV.7 7b)

73 ope.cit.p.185 /

74 "La religion vedlque."1878-83.lIl.p.210 (Fransad, M).cf sva rtasya dhaman,

'in his own proper function of rta' (Rgv.VIl,36, 5) or as'J. Gonda explains
"in his own establishment of a manifestation of rta, i.e, in the
established manifestation of rta which Is propef to him'' ("Vision' p.175)
cf, also anu svam dhama (Rgv.l|l 7. 6). The word dhaman is further discussed
in choll1,3:2 9.

75 “EsViPi111ipi59

76 BgveX.65.7

77 ima rtasya vavrdhur-durone. (Rgv.VWI 60 5d) cf Rgv.ll 3h 13
(rtasya sadanesu vavrdhb.)

77a Rgv.X 65.8.

77b Rgv.III 54,6

78 rtasya yonau tanvo Jusanta. (RgveXe8s3d) o

79 rtasya buci dardatam anlkam rukmo na-diva udita vyadyaut. (Rgv.Vl 51 1ch

80 épru§§yan madhuna rtasya yonim, (Rgv.X.68,4a)

81 rtasya pade adhi didyanam (Rgv.IV Se 9c)

81a rtasya sanau (Rgv.X.123, 2)°. :

82 Fdity3 adhvano radantl. (Rgv. VII 60.4¢)

83 ye te panthah e e+ Dirydso arepavah sukrta antarikge. (Bgv.l 35 11 ab)

84 rtena ... damiyat rtasya srngam urviya vipaprathe. (Rgv.VIII 86, S.ab)

85 op.cit.p.186-7

85a rtasya budhna (Rgv.lll. 61 7) .

86 {tasya devil sadaso budhdna (Rgv.!V, 51 80)

86a trlnsatanlyOJananl (Bgve14123.8) A yojana is a particular unit of dlstance.

87 dharayay divam sadana rtasya’ (Rgve iV, 42, 4b)

88 dvadaSaram nahi taj-jardya varvarti cakram pari dyam rtasya. (Rgv.l.16h 11 ab)
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a putra ose mithunaso atra sapta satan1 v1nsat1s ada tasthuh.
(Rgve!.164,11cd) ¢fs A Bergaigne. ''La Religion véﬂlque." 111, 1883.

-p.215, " Bergaigne mentions that-universal order or rta-is

Hsymbolised by the figure of the wheel', but draws fo. conclus:on.

See V.M, Apte, op.cit,p.187=8,

The seasons vary In:number, either three, as the hot, ralny -and cold
or five (gat Brels245, 10) or even 6 (Alt Br.III 1 6) - vasanta, grisma,
varsa, sarad ’ hemanta, 5151ra. p

sapta yunJant1 ratham eka cakram eko asvo vahati. saptanamd

“tripabhi. cakram ajaram. anarvam yatra imi vidva ‘bhuvana adhi tasthuh.

(Rgv.l 164,2), -

In connection-with this verse Keith s:mply mentions.that '"The year is
the. wheel of Rta with -twelve spokes!" in an enumeration of all the
facets of Rta and gives no explanatlen. ("The Rellglon and Philosophy
of_the Veda.'' 1925.)p.83,

dvadada pradhayas cakram’ ekam tr1n1 nabhyanl ooe

tasmint -sakam trisata na- sankavo arpltah sastlr-na calacalasah.

(Rgv. 1,164 )

-samanam cakram- paryavzvrtsan yad etado-vahati . dhursu yuktah.

(Bgv.V(¥.63.2cd)

cfe Rgv.ll 19,5¢c where Etaga seems to be Surya hlmself

rtena Ttam: apihitam dhruvam Vam ‘guryasya yatra v:mucanty-asvan.
(Rgv.V 62, 1ab) .
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CHAPTER [11

VISION OF CREATION °

INTRODUCT 1 ON

“"Creation in accordance with fta .

We may speak of the Rgvedic vision-ef creatlon, using ithe word-
"'"ereation' in a general sense, but-we should bear th mind that in the
context of the Vedic understanding of beginnings the idea of creatio ex
nihilo as envisaged in Christianity does not apply., The rsis thqeght of
the origin of the eniverse in terms of a project]oh into manifestation of
that which lies -latent within the One, the word used being visrsti-or
visarjana frem fg?j to let go, to emit. ‘It is rather 1tke an unfoldment
from.within without in which process we -notice three definite stages which

imply three levels or world orders:

1) the primordial or transcendental level wheFe

""that one which- flame-power kindled to exlstence emerged"
and rte.mantfested, born of tapas.2 This is the transcendental rta,
the blueprint of the cosmic ordér., Ultimate oneness ls a -character-

3t6-whiéh Western scholare paid little

istic of the Rgvedic vision
attention, From this One dlfferentlated the two poles of manifestat-
ion,_polee which we would.term,posltive-qegative; spiritﬁel-materlal,
bet which the Vedic seers first expressed as asat and sat,as Adﬂtl

and Daksa born from éach other, and then as Dyaus-PrtthT, Kbas-Tvag;g.

2) . The level intermediate between the spiritual and the physical, where
the gods appear on the stage and. throﬁgh their interaction establish,
~give -shape to and rule the manifested unlverse or Iower order, in
accordance with the law implicit in their nature as at the heart of the

universe, rta,
@ .

3) . The concrete level, or space~time phenomenal world, where mah rules and
epsets the divine equilibriﬁm. 'Here the tension betweeh the epposite
forces manifests as conflict,-hence disharmony, ‘It Is the constant
task of gods and men to restore the harmony and thﬁe'actualise-at'the
earthly level that which is real at the ideal levél;

Each of these orders will be examined in so far as lt_represents a
field for the manifestation of the law, rta, ‘It will become apparent that,
although the law is one and the same at all'1evels, it findS'a_different

expression according as the levels of life become more and more differentiated.
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We have first the all-pervading law of becoming, of transformation
or differentiation which could be simply called evolution, that which
comes’ into play when sat emerges ‘from asat,. when

""desire, prlmord|al ‘seed’ of mind, In. the beglnnkng,
arose in That" 4 e .

This law then manlfests upon the different rungs of the ladder of the
cosmos, .

At the ‘primordial level rta expresses ltself as the dtfferent!ation
of the oné‘into the two peles of manifestation, then Into the three, i
finally to become the many: an interaction of two complementary poles, a
play of opposites wherein we.glimpse.the root of all the opposites shch as
light and darkness, positive -and negative, good and evil and similar

dichotomies without which a universe cannot be.

At the secondary Ievel, rta manifests through- the action of the devas’
in so far as they are the -law's agents in the further dlfferentlatlon of the
universe, acting in accordance with the law inherent to thelr berng. The
world 'is the expression of the devas' activity., Here we find the field
par excellence of:the dynamics of rta. -

At the third level, the effeet 9f the ‘action of rta becomes more chplex;
for opposition to its-working is set up by.human agency through- ignorance,
wrong choice -or sheer il11-will; thls creates ‘an aspect of rta whlch is
peculiar only to its relation to- humanlty the law of righteoushess as reflected
‘in the socio-ethical~ritualistic side of religion, Religion Is a purely human
phenomenon, man's respOnSe'tp what he can grasp of the”one hnibersal_}aW'and
its ramifications at all levels and his relation to it. We cahnot regard
this last aspect as.the all Importént side of rta, It Is.but one of the
facets of the many faceted law and one that manifests only in relatien to
hhmanity. 'Trhth, righteousness, justice, areihgman va]ue.jhdgments which_
find their cohhterpamt in the hniverse as harmeny. - What is constant as the
characteristic of rta in the three fields-of manifeétatien,-is the law of
transformation, ordering all things towards one harmonious whole, a cosmos;

hence rta is essentially the law of harmony.

It will become apparent that, if we are to divide the cosmos into
neat compartments, for the sake of analysis, a certain amount of overlapping
is inevitable. Interdependence and interlinkedness are a marked feature
of the universe which did not escape the perception of the rsis..'Neat,
separate compartments do not exist in nature, Thus for example, the
question of the poles of manifestation examlned In connectien with the
f|rst dlfferentlatlon will have to be recensldered in connection with the
second level where the pairs of deitles in thelr |nteract|on further

separate or delimit the world, Similarly, the question of the gods whose
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activity is considered at the secondary level, will have to be taken
up agafn in connectian with humanity BééaQse,of the close ‘interaction,
both at the ethical and ritualistic lévér, between both ‘classes ‘and
their influence on each other, Some of thé examples chosen from the
Rgveda may also havé to bg taken ﬁp_again in various sections to be
examined from thelr various aspects as one and the same verse may bear

several meanings.




SECTION l[l;l. "FIRST LEVEL

At the primordial level of manifestation, we find posited
""that'" which appears to be the Vedic conception of'thebABsolute.
From the n#sadfya hymn (Rgv X.129) we gather that this ''that" is
beyond human speculatlon beyond attributes, although the human mind
cannot help but qualify it fn some way or other, such as

that “whose shadow is death whose shadow is. lmmortallty"5
or as "undlfferentlated depth"6, or "ocean profound, unfathomable" 7
Within "that'" arose what could be described as the "creative power"
(uttdnapad) as a result of tapas and kama,

"Earller than.the heaven, earlier than this earth. .. //
earlier than the gods and the asuras, That |ndeed s,

What. is.that seed primeval .which the billowy~deepsq /
conceived wherein all the gods appeared together' /

asks the poet. Through.. the power of'tapasg, through. the power of
kama1°, of that primeval desire for existence which is the "prlmordlal
seed of mlnd"11 and provides the bond between the unmanifest and -
the manlfest was the world brought into existence, was the.world
"prOJected“ .The nasadiya hymn. furthermore states expressly that
"the gods came later by .this world's pro_jectlon""12
As we have seen when tracing the origin of rta in the Vedic vision
(p.|9) rta and satya were concelved as the first born of tapas, the
prlmary impulse. The law came into actlon with the very first throeb
of manlfestatlon13. Thence was born time (samvatsara - the year)
which rules all anlmate creatures with 1ts orderly sequence of day
and n|ght1h.
Is used to show time as regulatlng the sequences of manlfestatlon, an

orderly process, an expre55|on -of rta. Time is now the Ordainer

<(dhata) that shapes or '"images forth' (akalpayat) the stars and the

15~

heaven and the earth and.the |ntermed|ate.reglon and the.empyrean. .
The orderly unfoldment of the universg the whole process of evelution

is here clearly stated in a few masterly strokes,

The conception of. the ultimate reality'as an-impersonal *that"

on which there c a1 be no speculation, is now stepped down so to

' speak to a.supreme, masculine overseer-(adhyaksa) in the highest

empyrean (parame vyoman) , who himself may not know the ultimate
secret of creation, for beyond Kim stands . the Unmanifest, the

Absolute PrlnC|ple16, in which alone.the secret may be locked. n

The verb {‘d dha, “to impose order, dlstrlbute, ordain'',

33
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the ndsadiya hymn that overseer remains nameless.' In other hymns;

17

Varuna stands as supreme and sovereugn ruler over .all, master or

overseer of therta18 .the "anlscient" who is said to

"behold all things transcendent, past and. future“19

who is the "hidden depth!, 20 "I'n. whom rests all w1sdom“.21-
Vlsvakarman, the All=Creator is another presentatlon of this

overseer, the "lord of vl,slon"22 “who is ""Our Father" 13 who Is earlier

than HeaVen and-Earth and the gods, who

""all=seeing, all=facing, all-embraC|ng, all-pervading, -
with his arms, with his wings. altogether whlrled forth,
~ generated heaven and earth, he the One God"',2

The wh irling forth. of the Creator brings to mind an'orlgina] vortex of
energy circling round and round, aroused to activity as a result of tapas
and bringing all things forth.

So the rsus traced the ortgin of manlfestatlon to the emanation

25

or prOJectlon (v1srst1) from the ONE, through tapas “orthat flame-power

aroused as a result of contemplatlve exertlonzs, or through kama, 27
of a propellfng force28 which as Agni, is said to penvade all things and
contain all powersza. They expressed this action in various philosophical
and mytholegical Waye. The conception of a creative power at the root of
manifestation is described in Rg Xe72,3 as uttdnapad - the upward shooting
force that produces all.things - this is really the power inherent in Agnl30
or again as

"that which arose from |ts own flame-power', 31
from which all-kind1ling- tapas the rlggt order of thlngs the process of

transformation, rta was set in motion”"," in other ‘words, the course of manlfestatlon

started to roll onwards.

lale2, ' 'Dual Tsm’ i-_nhe-f.—ent-' in- ma_n.i'fe's'_ta_tion. .

We might view-this creatTve energy as a force of momentum BeCOming'
two by opposnng force. The One . thus dlfferentlates fnto two polarities,
the positive and the negatlve, the Iatent and active dynamism, or the splrltual
and the substantial which two, in the Vedas are personified as Heaven and
Earth, Father and Mother, bull and cow, whose tnteraction proouces a'th?rd
namely the universe with all Pts creatures, |ncludung gods, whlch Ttself is the
fleld of |nterplay for two.currents of force, those of |nvo]ut|on and
evolutlon, expansion and contraction, construction and destructlon, in human
ethlcal terms, geood and evil; . such interaction implying a definite rhythm,
a majestic movement forming a.pattern;_ That pattern is the ordered.coSmos

resulting from the weaving of the



b0

Father and the Mother, .the web3q thus woven being the universe and the
threads: that form its woof the laws of nature.

“Between the Father and the Mother
travels this whole moving worlid."

As the forces of" opposition form.the very web of the unlverse and the
law of change underlies their interaction, the Yatter shodld be’ examrned in
some detatl in order to grasp the'meantng of rta in its dynamic aspect.

The differentiating process,or Interaction of two poles, means association
and d?ssociation, hence friction, attractton and repulsion, hence adaptatlon
or adJustment, all exempllfylng Ehe the law of transformatlon and balance,
for balance Is lnherent in the adJustment of the vital tensions, The form

in nature constantly adapts itself to the need, This adaptation~ balance Is
one of the most.important facets of rta and manﬁfests at all levels, In this

play of opposites or complementary forces, there may be resistance, hence

pain, Hence the origin of pain, or as some would call it, evil is rooted in
the very process of becoming.

lel1a3. "The play of the opposntes and |ts |mpI|cat|on5° the questlon of eV|l

wé do not think that the forces of opposition, Whether they be deschhed
as being - non-being, true - false, chaos - cosmos, were in the Vedic view as
sharply defined and opposed as: WiN. Brown claims in hts-article."The_Bgvedic
eqU|valent for hell':

YThere was the" created ordered lighted world; there was the
uncreated, unordered, unlllumuned place of. dlssolutlon beneath

tt. The one was.ruled by the gods; he (the Vedic sage) loved

It. The other was the place of destruction. and the demons;

he dreaded it, Aditi, personification of Benevolent Boundlessness,
symbelised one; Nirpti, personification of. Malevolence and
Destructlon, ‘'symbolised the othéer, The one he called Sat, the
existent; the other he called Asat, the Non-eXIstent."

The Vedic rfrs were far too aware of the rnterconnectron hetween all fercee to
place them into neat opposite camps, ‘The one power m&yé'e;g. is used either for
benevolent or malevolent purposes. The |nterplay of opposing forces may

involve an lntermlngllng of these as is exemplified in the personallty of some
gods. The amblvalence of . these is a notorious factor to be taken into account
in any assessment of g, Varuna, or Agni and Rudra who both deter and soothe,
destroy.and bUIld up or heal. Bﬂ On this subject L. Renou declares:

"These. cosmic powers, precursors of the éaktzsf do not ;onstltute
a system of. clear-cut oppositions, 'ln classical times Siva,

the terrible destroyer, could.also be a kindly protector; .
similarly in the Vedic system, vast spheres of activity are
controlled by ambivalent powers, --A.normally well-disposed’
divinity may take on a ghord tanii, an awful aspect; Varuna
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is alarmingly liable to assume the aspect of Vrtra ;..
Sometimes the ambivalence is an |nte§ra| feature of - the

d|v|n|ty, as in the case of Rudra."

This dlfferentnatlng power may be sald to be personlfled in some of 0
the gods, notably-in Indra who ''repeatedly (muhur) makes the asat into the
sat”, or the potential into the actualzéo that from.the dlgferentiatnon of -
the asat and the sat orlglnally fused chaos. becomes cosmos™; or this same
power.assumes the grand figure of.Purugaui.the dLVLne.prototype of man who,
born in the beginning, was sacrifiéed'that from his-reméins-the universe :
”might be; but only one-fourth.of him pervades the world, three-quarters of
him remain invisible in the inner levels, 'The word “repeatedly"'muhur in
the reference to Indra's action points to the process of transformatfon that
is constantly going on in the world, The emergehce of the sat from the dsat
is evidence of the starting point of the law of becoming, the éver changing
process o universal life which we cell evolution, fromithe indetérminate to

the determinate, from the unconscious to the conscious.

The static force, as opposed to the dynamic, may be. viewad In- Vri:ra,‘f'z
elemental, primeval, undivided or "wuthout joints"  (aparvan), Undlfferentlated

n A3

the static rock-like power of inertia and darkness as opposed to the dynamic

chaos; the ‘''unawakened “(abudhyam) force of hature, ''sunk in deepest sleep

force of Indra with his thunderbolt, indra, the light-bringer whose action
is necessary to cFeaue'through'the status-quo in -order that an ordered COSMOoS.
may be brought about; Vrtra has to be mythologically "'slain'', dismembered
&+

may be released, deve loped, evolved, expressed that inertia may be surmounted

- or rent asunder,’i;eq conquered so that what chaos contalns in potentia’

that the orderly universe, made up of more or less clear-cut, separate parts.
(or joints) or divisions,.may come into exnstence!ys‘ This: is creatlon,
manlfestauon. ‘The idea is similar to.the immolation of'puruga?‘:only, _

in the one'case it centres on the side of unawakened substence, inertia,
constriction which is forcibly rent that its potential may beCome'actual;

in the other, on the divine, constructive power, or archetypal, allhpervading
deity, willingly dividing or immolating its homogenelty. The mountain

which contains all things also refers. to this prlmeval chaos: it has to be
opened up so that the waters of life can flow freely, or the cows or rays of
light can be freed; the intimate connection between-Vrtra and the mountain
is brought out in the image of Vrtra '"lying upon the mountaln" as: though

4T

covering it up , the two bearlng a similar- slgnlflcance.

48

. The or|g|na1 sacrlflce or prlmeval violence set the pace for every
subsequent unfoldment or dlfferentlatlon -so that manlfestatlon in the Vedic
view appears as dynamic interaction between opposing forces involving both

destruction and construction, involution and evolution, 1ight and darkness,
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activity and inertia, expansion and contraction, good and ovil, all
being equal and oppos.ite and no definite line of demarcation can be
drawn hetween them." 5 ‘Thealternance between’ ohe polarlty and the
other, their |nteract|on and oft time opposltion, the. successkon of '
unmanifest: and_manlfest, of bthh-and death, growth.and decay, waxing
and waning, the constant: transformation of all. tthgs, implying the -
destruction of one’ form for the construction -of another, point to_allaw;
of becoming, of change and adjustment, to which all creation Is subject,
a law which.is oné aspoct of rta, the ordered course of things; all
being subservient to that one law of transformation, paripndma, the
equalisation of the opposing forces is part of .the ordered course of the
hniversal pattern, hence Eta.the law of harmony, the cosmic ordér,

The qhestion of evil, considérod in general, is contained Eoth.tn '
the philosophical implications of sat and asat, which two polarities stand
at the origin of all and the.doalism that hnderlieS'manifestation, the
opposition and therefore friction that is. inherent in any existence. Creation,
as we have seen, meant for the r5|s, the projection of (Visrstz) Into
limited or condltloned existence of that which contanﬁ% in potentia, Thls
|mpl|es a reflection and at the same time a constrlctlon or- dlstortlon of the
unllmlted or infinite source, In this mirror-like distortion the uncondltloned finds
itself imprisoned by the cdnditioned,.such.conditlontng being és;éntta] to
manifestation for without form-or framework.thoro can be no éxpmession.
The action of the creative gods is to separate (prop asunder etc.) ‘in |
order to define, hence organisg all in harmony with the one law. %0 Every
pFOJeCtlon must, by definition, be inferlor to its source as It ls a
condi tioned expreSS|on of it and may involve its very oppos.ite, namely the
negation, through limitation, of absolute being. The plénitude of manifestation
can only be-measoréd by the extremes of its contrasts, hence 1ight and
darkness, good and evil, life and death, growth and decay. 'Absolute being is

"that whose shadow is death, whose shadow Is lmmortallty
hence beyond manifestation, beyond the poles of existence, Whence meta-
physically sat and asat, rta as manifested order and: anrta as dlsorder are the
two sides of one Reality, of whlch the transcendent rta alohe can be the
mirror, The essence of being is unitary, that which is projected so to
speak oot of it will become a reflection and in its.oﬁtormost'projoction
its very opposite, real only in so far as it borrows its roality'from its
source, hence in a certain sense illusory. 'Opposition is.an lnhéront law of
the universe. So is attraction., There can be no manifostation without

opposition, hence friction, separation, evil,
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I1s1:k, The'COﬂtinUOUS'process of creatlon -

The process. of creation is. continuous. 'As-RiN' Dandekar observes:

"Creatlonhs not a single definite act - it is regarded as,
ever proceeding ... creation usually implies transformation -
of the potential into the actual or the establishment of
cosmos in place of chaos. It is indeed ih this-latter sense
that the Rta is often characterised as the source of the
phenomena."'52

The idea of becomlng, of progressive emanation, Is also suCCInctly
referred to in the pada previous to that which describes Indra as Incessantly
making the actual .out of the potential:

'one action: today, one actlon: tomorrow.'53

Furthermore, in two hymns of the Rgveda and three verses in three other

54 the Vedic vision -of successive emanations in time, or to use

hymns
‘HiW. Wallis's phrase, Uprogressi@e-stages in the growth of the worid",SS
aiprogression which exemplifies the dynamics of rta, Is evidenced:

""the plants came into being three ages before the gods" 56

This shows that to the r§|s' mind, the world.unfolded tn accordance
with a certain rhythm, expressing certain stages of manlfestation, that
rhythm being a facet of the orderly process of the law of hammoniods
bec oming, [ta. '

Yet again we find:

"In the primeval age.. of the gods the manlfest (sat) emerged

from the unmanifest (asat). Thence did divisions follow: 57

into existence; thence.this (all) from the creative .power,"
The emergence of sat from asat marks the process-of unfoldment which- also
means. demarcation, separation. Chaos ls becoming cosmos, the world order
has come into being, fta is manifesthg as. a 'world organising power,

Such observations as are here brodght together were'formdlated in
various ways and scattered throughout the samhitas not only in the
philosophical conception of asl( and sat, the unmamfest and the manlfest,
or the field for the potential and the field for the actual, and the
mythological stories of creation, but also in Aditi, the principle of
freedom or expansion and Danu that of bondage or oppresslon- In the
personification 'of these principles In action, namely the Adlityas, the source



of light, the givers of freedom, and the Danavas, the source of
darkness; in Indra and Vrtra, the embodiment of these opposing forces,
and their st ruggle-ssiln the dual meanlng of may&, and in the ldea of
.a?has’SQ
freédom, relief); all of which will be considered in thelr broad lines.

amhu, (distress, narrowness) opposed to uru.or varivas (space,

111.1:5, "Examination of asat aﬁd sat

The meaning of asat and sat, translated by nineteénthicentﬁry
scholars as ''entity' and 'non-entity", or "'being' and ""non-being'", has
aroused'a great deal of controversy, As sat and asat are both the first
différentiation from the primeval'oheness, the idea underfying these

two terms should be examined in some detatl,

Métaphysically'sat, from which satya "trﬁth" Is derived, is thé
root of manifestation and Its -opposite asat is the not yet manlfest-
sat can also be envisaged as the actual expression of the potentlal (asat).
It is the fleld of ‘manifestation, of organisation, asat the field of the
indeterminate yet potential, or chaos,

In this respect H.W. Wallis rightly points out that asat must - have
held within itself the.pofentiality of sat, otherwise it could hot give:

rise ‘to sat, He defines asat and sat thus:

("The word asat Is used In the Rigveda In two senses, as

an adjective with vacas 'speech! and as the converse of
sat ... In the first case the meaning is clear: It is .
equivalent to asatya, the -unreal-.or the false, the .converse
of that which is really the fact., When used with sat it
occurs invariably In passages of a cosmogonic charactér;
sat s said to be born from asat, that is. translqﬁed nto.
mode rn |d|om, asat precedes sat or asat becomes. s&t."

His commentary on both words Is also very pertinent:

""Where the two words are coupléd together by a conjunction,
asat always precedes sat., The asat.must therefore have had
in 1tse1f the potentiality of existence; it is not merely
the 'non-existent! but may.almost be translated the ‘not-yet
existing' as: bhavat is. elsewhere opposed to sat,. j8yamdnam

to jatam and bhavyam to bhutam, It is hot colourless as our
word 'nothing', it is the negation of sat." 62

Sat and asat in the philosophical hymns refer to two poles of the
one state of being or existence which ltself is beyond all cenception

and is the substratum of all that Is.- The ndsadiya hymn (Rgv.X,129)
points to a primeval. state when neither the potential nor the‘aétual,

74



neither chaes nor cosmos, asat nor gggawaéesiThere"the poet attempts,
to express a state of perfect oneness, beyond time, beyond space,
beyond the sway of .the opposites. ‘At one remove from.such heights

over which the human mind can hardly range are the_asat and the sat.

-J. Gonda considers these terms as corresponding

‘ ‘ oL b
to a-certain extent3;.;'to our 'chaos’ and ’osmos'"

When merged they are placed in the highest heaven (parame vyoman) in
Daksa s blrthplace, kn Adlti's laéb' whence Agni, firstborn of rta,
both_ma1e and female or:bull and cow, emerges at the beginning of the’
aeons:

"(when both) the asat and the sat (were) in the .

highest heaven, in Daksa 3 hlrthplace, in Aditi's lap,

Agni, both bull and cow, was.our first Born:of rta, in
the primeval aeon. "

A hint seems to be given here of . the fUS|on of sat and asat producing

@ state of being which is equ:valent N(=1s ‘placed in) the empyrean.

This we are told furthermore, is Dakga s hlrthp]aeellthls s also

Aditi's lap; in that primeval fusiton is nevertheless found the seed

of the opposites which I'n manifestation w?]l differentiate in accord-
ance mith the law of transformat?en.":Agni,.the first born of cosmic
order, the dynamic powér of creation, which here, beﬁng spec?fically
described as-bothubnll and cow, hence:male and female, shows the original

state of being as containing both poles of manifestation, positive and

'negative? active and passive, fndeed.shGWSgAgnt-as‘the primary impulse

that came into operation as the law of becoming manifested,

A further verse explains the differentiation. of the ortginal

polarities as one emerging'from the other:

“"In that prlmeval age of .the gods, from the unmanlfest (asat)
emerged the manifest (sat )'éﬂ
becomes

The sat, lying latent in the asat emerges out of It and[the fleld of

the manifest. It is an expression of the asat which itself is already

a step away from the original fountain-soﬂrée.

 But when ‘the asat was predominant and the’ sat not yet apparent,
the gods came into existence, The?belong to the first age when the sat
was not yet. The actualusatlon of the sat could be thelr work as we
shall see'later. ‘The Atharvaveda makes a clear statement in this respect:
'""Miighty in name. are those devas who emerged from. the asat-

that asat is the one 1imb of the fulcrum, so have said the
people, "38

The asat fn thls verse seems to be the ortginal home or crad\e of the
' ~
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devas, that realm which is not perceived by man znd which. the -
9..

Rgveda ‘refers to as "'remoter, hidden dominions'',
[} .
-ReN. Dandekar writés:

In the only Rgvedic passage whlch.seems to suggest that
somethlng was, produced out of nothing, namely devanam
purvye yuge 'satal sad ajayata. (X.72,2) the word asat .
actually means. 'primordial non-dlfferentlatlgn' or
'distinctionlessness! rather than-nothing. n/

Asat thus seems. to be a primeval state of undlfferentlatlon, an
indeterminate container or receptacle that holds all seeds of exlstence, _
the crade of the gods, the essence of the root of being - sat, which. last is
the field where manifests rta.

-winﬁ Brown in "The creation myth. of the_Rgveda"7] eqﬁétes'asat °
wi th "nen;existence" and in a previoes arti.cle72 wnth>n1rrt1 or "destructlon"
which to him is the Rgvedic eqﬁivalent to hell, ‘Certaln verses, such as
Rgv. VI, 104 8 and 12 and 14 73 may - lend themselves to such an interpretation -
in the sensgof asat meaning. that which is not, or contrary to sat, hence
unreal, untrue, but this does hot equate asat with hell, As po:nted out
by H.W, Wallis, asat when used with vacas hasa different meaning from
asat when-used in conjunction with sat in cosmogonic texts.7h These
Bgvedle words cannot be rigidly placed in nheat pigeon.holes, but vary In
meaning according to context. ‘

The Atharvaveda also treats asat and sat as both betng "there where"
(yatr;) the ﬂfﬁlcrUm“ (skambha) of the universe is, in other WOrds.when both

are fused they lie -at the root of the universe:

f:uT-el'l me which one among the many is that fﬁberhm (of the ﬁhiverse)

“in whom men find the worlds and their contalnments, the waters

and ‘brahman and within whom.(lle) the asat and.the satJ"75

We may, on the other hand, view the whole qeeetién of asat and sat
thus: out of '‘a lump of marble a statue is fashioned. The divlne'scelptor
or archite ct, in the Vedas this is Tvastr, takes the lﬁmp and fashions a
‘'statue out of it. What Is chipped off may be regarded as its non-being
(asdt) that part ‘of the lump ‘which is not the statue; yet the asat as the
whole lump is its potentiality which Is obvnously there all the time as
well as the statue.. The sculptor takes one and separates. it from the other-
the chips are the non-belng (as a statue) and the fashloned statue, the being,

The Atharvaveda gives further details:

"In the asat the sat is established; in thelsat bhGita Is

established; in bhGta is bhawya establlshed and bhawvya in-
bhiita,"”76

The participle translated as ''estab.lished" is-pratiffhita (/pratistha
[ 4
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to st and firmly) which'also means '"resting upon' and "contained In,
The-sat 1s thus a-manifestation of the asat, it is contajned th it as
the.statue‘in the .lump of marble; similarly bhita which, 1f we cancoin
such. a word, is "beness'" and in this context must be "existehce", is -
established in the '"manifest'" and itself holds in essence "becomlng",.the
two being interlocked as one'cOnstantly gives birth to the other, The
future is contained in the present just as the present is an- expresslon

77 We have ‘in these ldeas of asat»ahd sat, _ bhuta and bhavya,

of the -past.
the seed from which all opposites have deve loped, but also the root of the
law -of ‘eternal transformations This may help us to'understénd why.It'is
that- rta is. stated to be the "flrst born'" .in RgviX. 190 1. .
Furthermore it cannot be stated categorucally, as’ w N Brown does,
that ! ?... in the Veda Anrta and asat are synohyms opposed to sat,. satya,
'79 “The usual antithesis of satya is anrta and not asat, Thus Varupa-
regards thé truth and falsehood of men-as he moves In the midst of the
waters of space, the words used for truth and falsehood being satya anrta'BO
I't would 'be inconceivable that being (sat) or truth (satya) should |
emerge out of asat as "untruth", the unreal, the false. The ' nasadiya hymn
states that sages found '

" Ythe relation (bandhum) of .the man|fest {sat) in the
unmanifest (asati).!'81

This sets the seal on the -correlation betweeﬁ the two. ‘The- dtfferentTation
process. makes one emerge -into the foreground as the fleld for the manifest, the
other retreat into the background as.thé field of the unmanifest. At.the

human level asat would be equivalént to the unconscious, that wh@ch-hoﬂus

all Iatent'possibilitiesiszsat to the cOnsclous; that which -acts, plans, -
thinks, in short, the actlve that whégh -nevertheless draws a-great deal of

its sustenance from the unconsclous. The two are two sndes of an u1timate

Reality -that transcends human conceptlon.
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1. Rgv.X.129.3d
- o 2. RgveX.190:1,
e 3, cf Rgv FI1.54, Scd vViit. 58 2, as well as all the creation hymns,
Aon 4, Rgv Xs129:3.ab.
Iﬂjls. gasya -ch8ya- -amrtam yasya mrtyule. (Bgv¢X.121.Zc).
. BaveX.129:3, C ' '
7. BaveXe129i1, - e
8. paro diva para -en& prthlvya paro devebhir—=asurair-yad asti kam.

svid garbhap prathamam dadhra apo yatra devdl sam apafyanta vidve, (Rgv X.82.5)
.- 9, RgviX.19041.

10, Rgv X.129.3.

11, Rgv X.129:3.

.12.arvag devd asya visarjanena. (Rgv.X.129.6c),

13.cfiH, Lefever!s remark: rta is 'conceived as actually prior in time to
phenomena'', (''The Vedic idea of sin." 1935,)" ‘peb

14 ,samudrad arnavad adhi sapwvatsaro ajédyata aho ratran1 vidadhad visvasya
migato vasi. (Rgv X.190,2),
"From the blllowy ocean was born time ordaining days and. nlghts, ru1er of
all appearances."

15, sﬁrya candram asau dhdta yatha piirvam akalpayat.
divam ca prthivim ca antarikgap atho svah. (Rgv.X.190,3).
""As before, the creator fashioned that sun and moon, and heaven and earth
and the mid~region and also the empyrean,'

16.1yam visrstir-yata &babhiiva yadi v3 dadhe yadi va na
yo dsya adhyaksah parame vyoman so agga veda yadi v@ na veda. (Bgv. X.129.7.)
"Whence this creation originated# whether He caused it to be or not,

He who in the hlghest empyrean surveys |t He alone knows, or else, even
He knows not,'

17.samr&@j brhat (Rgv.Vi, 68 9.) cf, Rgv.1? 27 10.
18.netad rtasya (Rgv.VIL.40.43)
19.v1§vany-adbhuta cikitvan abhi padyati ‘krtédni yd ca kartva (Rgv I 25 11L
20sah samudra apicya. (Rgv.VI .41,.8) ..
2).yasmin vidvini kavys eee Sritd, (Rgv.VITE.41,6a) :
22.cakgugah. pitd (Rgv X 82, 182) 1iterally “father of the eye"
23 Rgv.X 82.3.
24.v1svata§ caksur-uta v:é%ato mukho vidvato bihur-uta V1ébataspat
sam bahubhyam dhamati sap patatrair-dy&vabhimI janayan deva ekah. LRgv Xe 81 3)
»xNot Mself- torture". cf.A.D, Pusalker, "Purdpic cosmogony"(Bharatlya vidya.
vol,2, pt.l!. May 1941, ) p.180
25Rgv X.190:1,.
o7 cf. Rgv. X.129.4,
8ajasya nabhav-adhy-ekam arpitam, (Rgv.X 82 6)"the One prOJected from the core
of the Unborn", cf.Rgv.X.129.3d,
2g9¢cfe ﬁgv.ll 1:X.121 7, Xe88,1;5:1,36,5;144,1; 143, 3.cf. Rgv. !l 35 2cd where Apam
Napat, the alter ego, of Agnl is sald to have generated all- thlngs (vidvani
eee bhuvana jajana,)
308f. RgviXl5.7.
. tapasas tan mahind ajayata ekam, (Rgv.X.129,3d),
L 5;Rgv.x 190.1.
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11L:1.2,

33 cf. rta anrta, varivas nirrti.

34 cf, navyam navyam tantum & tanvate divi samudre antah.kavayah-suditayah
(Rgv.l. 159, th? Pthe radiant sages. outspread the ever renewed warp ’
within the sky, within the ocean'. cf.Rgv.X.130.162-where the web
woven by the fathers is their sacrlficial offering, and Bgv.lx 73.9
where the web of rta is said to have beeh spun by the mayd of Varupa.

35 idam vidvam ejat sam eti yad antara pitaram mStaram ca. (Rgv.X 88.15¢d).

|||6103.

36. J.A.0.S.vol.61, June 1941,p. 79.

37 cf. the "healing hand" (hasto begajo) (Rgv.ll 33 7) of Rudra ''the terrlble"
(tvesa).

38 '"Religions of ancient Indla.” 1953.p.20. Renou goes on to demonstrate that
terms like manyu, m3y%, yaksa have two sets of meaning, according to
whether they are used of godod or evil beings.,"

39 asac-ca san muhur-acakrir-indrah. (Rgv Vi.2h, 5b).

b0 cf,Zaehner. "Hinduism.'' 1966, p.iS

LY Rgv.X.90,

42 ¢&f.E, Benveniste, and L. Renou, "Vrtraet Vreragna. Etude de mythologie
indo-iranienne,'" (Cahier de la société Aslatique., no.3.1934), where
vrtra is shown to have originally meant '"obstruction', "resistance' as
a’neuter noun, the masculine personification belng a later change. (p.95)
cf. "Vrtra est une force qui subit une action, mais qul he la commande
pas.'" (p.97): The principle of constriction, vrtra, is already more
than one remove from asat and therefore strlctly speaking cannot be -
identified with asat. cf, A, De Nicolas "Four-dimensional man." 1971,
p.115, -

43 abquyamanam susupanam, (Bgv.IV.19 3).

Lt cf.Sat.Br.:’"'0f old everything here was within Vrtra, to wit the Rk, the
Yajus and the -S3man' (5, 5§h-5) these three being considered the éssence
of all things.

45 cf.Rgv.1.26.8ab,

L6 cf.ﬁ. Panikkar. '""The Vedic experience.“ 1977 ""Puruga is not only the
%osmlc Man; it is also the personal aspect of the whole of reality."

P.73)

47 ahim parvate ézsruyanam. (Rgv.l,32.2a) cf Bgv.IV.19 3sh and 1 5# 10

L8 cf. Babylonlan mythology, where Marduk fights with Tiamat, i.e. chaos.
cf. Greek mythology, the Cyclopes and Titans, and Teutonic mythology.

49 cf, L. Renou, "Religions of ancient India.'" 1953, "The Iidea of evil is
never clearly personified as a major demon, but is represented under
the multiple forms of ‘hostility?, 'violence', 'resistance!, (p.19).
cf. also R, Panikkar, 'The Vedic experience,'' 1977, ''To ask ultimate
questions about the why of evil implies two very grave assumptions:

a) that there Is something or somebody responsible for it, and b) that
evil belongs to the realm of intelligibility, The Vedas do not make
either of these assumptions." ",,, evil is taken to originate in a mal-
functioning of the given structures of reality,'"’ (p.h61 Le2),

50 cf.Rgv VI 47,3.4;1,153.1;111,38,3;1, 190 2,

51 cf, Rgv.X 121 2c.
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."Universe in Vedic thought." In india Maior, 1972 p 93.

anyad.-adya ‘karvaram anyad’ ugsvah. (Rgv.VI 2# 5a)
RgviX.129;190,1;72, 3;149.2¢d, -

'ﬁThe Cosmology of the Rigveda,''1887, p.96

ya osadhih. purva jata. devebhyas tr#@gam ‘puri. (Rgv.X 97.1ab). The

‘Atharvaveda reféers to the ''earth that was previous to this one"

(ya ita as¥d bhum1h -pirva) Athv,XI;8,7) and the verse adds that
whoever knows this’may deem himself wise ‘in ancuent lore. -

devdriam yuge prathame r'satah sad ajdyata tad 343 anv ‘ajapanta -

tad uttdnapadas pari.’ Bgv.§.72 3)

cfeRgvile63. 35130,8:X,49.9 )

Thi's word, as pointed-out by-M, Winternitz Neombines In itself the.
meanings 'dlstress, affliction? onh one side, and 'quilt,sin? on the
other. (™A history of Indian llterature.” ‘'vol, I.p.137.1927. Trans. by
Mrs. S.Ketkar,)

Ill.]$5’

64
65

66
67

68
69 -

70
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See:J, Gonda- -"The Vedic concept of ‘amhas'' (gullt) n Indo—lranlan -
"Journal. vol 1. 1957.p.33 60 cf. Rgv.VIII 67 7. '
'"The Cosmology of the ngveda."1887.p.61

. op.citips62 .

cf. 143 Upanisad 11812, cf.a!so Wallls "Cosmology of the Rigveda® (1887):
If we treat the (n3sadlya) hymn phllosophlcally, we .must assume a. stage
between those states described in verses 18k in which asat was present
but there was as yet no sat. The context however shows that the poet
was merely wishing to shadow forth a condition In which absolutely
nothing existed; and the presence of asat was denied because It was
inseparably associated with sat."p.62.. :

"The Dual deities in the religion of the Veda."197h.p.32

@gv.x 5.7.cf.Chandogya Up. .9 1;v1, 12 1 where space s considered the

origin of all,

asdcca sac ca’parame vyoman daksasya Janmann aditer. upasthe-

agnir-ha nap prathamaja rtasya purva dyuna vrsabhas ca dhenuh.(Rgv.X 5 7)
devarim yuge ‘prathame 'satah sad ajSyata. (Rgv Xeo 72 3) (this verse is
practlcally a repetition of verse 2), -

-brhanto nama te devah ye 'satah parijajiire

ekag tad iﬂyam skambhasya asad 3huh - pari janah. (Athv.X 7 25) (huns 3. r7)
Rav. I 11,54:5,

"Universe in-Vedic thought." In India -maior 1972.p 93.cf also p.96 of .

the same work and Dandekar®s ''Some aspects of the history of H|hdU|sm"

. 1967.p.53.

Such verses as RgviX.72:3, hint at the root Idea of.the Vedanta: sat
being equlvalent to namarupavydkrtam vastu, the essence of that which

_ has name, form, separation, and asat tqﬁvyaktavastha, the essence of that

which is unmanifest,

JeRi0:S.vo1,62,June 1942, p.88—9.cf H.G.,Nahaharits answer to-W,N,Brown:
-~ ess it Is a fact worthy of note that neither orthodox tradition nor

Western Interpretation has ever given the word hitherto the sense of

hell." '"Designation of hell in.the Rgveda and-the meaning of the word
asat."' ' In (Indian Historical Quarterly,vol,18,March 1942).p.158-66, )

"The Rgvedlc equivalent for hell Wl A 0 Se vol 61 19hl.p.80 '
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In verse 8 of this hymn.the poet casts imprecations against whoso assails.
him with "unrighteous spells'" and declares ''let him as he pronounces. the
asat be the asat. .The wish may be that the antagonist should be plunged
in that state which 'is the opposlte of the manifest. 1f he: pronounces
words that are against.what is established and thereby untrue, ‘In other
words, that he should cease to exist as a determinate being with name

and form, cf.BdviV.12.hcd. The descriptions given In ggv VL1, 10,4 do not
necessarily refer to asat,nor Is asat hecessarily personlfled by-ahi or
vgata as claimed by A, de Nicolas ("Four dimensional man,''"1971).p.100,
cf. A. de Nicolas, op.cit, .!'The asat In the Rigveda.functions as the
original 'space'.out of which all form and name derive',.(p.106),

cf, Hanns Oertel, "asat - 'undifferentiated?, 'formless?,'incapable of
perception by .the senses" in Vedic: prose,'"’ (In the New: lndlan Antiquary.

© vol,l.Aiig.1938,n0,5.p.317=21). "It seems to.me exceedingly unlikely

that In the Brahmarlc cosmogony asat ever had the meaning of fon-existence ;..
the verbs which are used. to describe the act of creation appear to exclude
such.a notion; thus taks, and ‘taks + nis presuppose some sort of material

.out of which an object is fashioned,'(ps320).

yatra 1okam§ca xok améca apo ‘brahma - jana viduh.

asac-ca - yatra sac-ca anta. skambham tam: brihi katamah svid eva sah.
(Athv.X;7.10), (Trans,J.M.)

asati sat’ pratlgthltam -sati bbutam pratlsghitam

bhutam ha bhavya ahJ.tam ‘bhavyam bhute. prat.zsth.itam. (Athv XVII | 19)
(Trans JoM,)

The same’ trend of thought is perceptlble In Bgv X 72, b 90 5 and 1. 185.
In terms of .human psychology we have the so-called unconscious or sub= -
conscious that cannot be disregarded in any assessment of human person=-..
ality, as well as the consclous; the lrrational as well as the rational.
These two sides of the one human reallty seem-to be equlvalent to the
two sides of the cosmic reality, asat and-sat..

" 0f,A.Ts de Nicolas. "Four-dimensional man." ]97]: The Asat ... affirms

that'undifferentiated? perceptloh that is obscure: ..; is a positive fact
of human experience,' (p,1L8), -

""The Rigvedic equivalent for hell I J A 0 S. vol 61 T941;p.79.note-3.
RgveVIt, 49,3 "

. sato bandhum asati nir-avindan hgdi pratzsya kavayo manisa. (Bgv.x 129 ﬁcd)

Seers searchlng in their heart's W|sdem, “discovered.the’ klnshlp of the
manifest in the unmanifest,"’

. The waters of space of . the-origins (Bgv X 129 1) are. equuvalent to the asat.

ft may be that by the time of the Upanisads, the .human mind viewed the
world in more concrete terms and focussed more readily on the tangible, on
sat, the manifest, as against -asat, the intangible, unmanlfest.

cf, Talttirlya Upanlsad I 7.
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. .SECTION.111,2, .Second .Level

Ol o

||l.251. ‘The godly 1evel° the dynam|cs.of rta.

At the secondary level of manifestation, or that tevel which stands
between pure abstraction or the noumenal, and the purely phenomenal, or

realm of sensuous experience, the devas come into being and action.

The divine, mysterious power that resides at the core of the universe
as in all Its'creatures, now appears as a multiplicity of shining or —
radlating], energising principles, Just as

"inspired poets shape with their words the One fair=winged

Being in multivaried ways"2
so the One Power~Intelligence has split itself up into the many ‘intelligent
units, the noumena working behind the phenomenal expressions of natﬁre, indeed
of the whole univers@. Neither wholly personal nor totally impersonal, and
yet in some subtle way unique, these cosmic intelligences, the devas of the
Rgveda, have Individﬁal characteristics that mark them each.from.thé other,
but their role and indeéd whatevér.personality they evidence do at timés
merge or overlap, so that they may appear as separatgventitieg apd yét;‘not"

3

quite separate: thus Brahmanaspati, Agni, Rudra”; thus Savitp, Surya, Pisan,
Agni., Thus Agni, the guest of men, the great medtator between gods.gnd mén,
fire in the sun, fire in all things and fire in the heart of man, the samé

power that dries up and desiccates, that softens and melts, Agni is all_ the

gods because his dynamic, creative=destructive flame Is within them all,

The interlinkedness of all the gods, their solidarity, their essential
righteousness, their concerted activity, is their peculiar feature and one that
eminently marks .them as the agents of the law of harmony, rta, by which, through

which and in which they live and perform their varied functions:

'"One is the mighty godhood of the shining ones'?’
is the refrain of a hymn that celebrates the devas and Agni, the '"universal

king'"" (samano raja).,

At this stage we are confronted wuth constant permutat|ons which are
steppings down various levels, or reflectlons, which superficially confuse
the whole subJect and have puzzled scholars and created no end of mlsunder-
standing. This permutation reflects the process of objectifylng powers at work
in the universe at more and more concrete levels, all in accordance with
the law of transformation. Hence this objectifying process whereby the
abstract in due coﬁwse-becomes the concrete can be viewed as an aspect of the

mighty dynamics of rta.
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The first differentiation that heralds the unfoldment of the universe
(visrsti) is, as wé havé seen,the sat from the asat+6. RgvsXs5.7. shows
sat and asat latent

"in the highest heaven, In Dak§a's birthplace, in Aditil's lap.
These last seem to be interlocked or fused until such time as they separate,

n/

i.e. come out of latency when the sat emerges from the asat, as though this
primeval differentiation were made manifest In Dakfa and Aditl,  These
may t hus be considered the first or primordial parents ‘lylng back ofi'Heaven

and Eahrth' who are the more immediate, slightly more objectifled parents,

I11:2.2, ~"Dakga and Aditi: embodiment of the primeval differentiation,

An examinatton of these two words may reveal something of their
significance, -Both exemplify the characteristic Vedic conception of

powers at the same time personal and impersonal. As noted by:A;A. Macdonell,

the word daksa occurs more often as -an adJectlve meaning “dexterous, strong,
clever, intelligent" 3 from which he concludes that

Y'the 'name of the personification therefor? appears
to mean the 'dexterous® or 'clever! god',

Renou: qualified daksa as a

""complementary term of kratu indicating practical efficlency, 11
the concrete realisation ‘conferred by the possession of ktatu''s
It Is the effective power that can realise in the space time worl& that which
has been thought out or ideatéd, Daksa can be considered as f?gﬁring in the
cosmogonic hymns, as that primeval Force, that creative energy which, at the
beginning of the aeons, broﬁght about ‘the first step in manifestation by differ™
entiating from Aditi and impressing upon the waters of space (Aditfi the
great mother, or primordial substance) thé pattern that in dué course was
to evolve irito the universé, So he is "born of Adlti” and "Adltl i's born
of him'. He is that intelllgence that manlfests through all creatures, of
which ail nature's activities are 'the expression, Each creature i'ss born
with a certain degree, great or small, of that power,11a the gods seemlngly
having the larger share. Hence Daksa is their father, the gods are qualified
as "ddsapitara" (to whom Daksa is Father). Agni IS shown as receiving, in
his quality of offspring of Daksa, the "fatherly seed of exlstences"lz, and

as Agni pervades atl -th.ingslza it is pertinent to conclude that he gives

all a measure of daksa. 'To Agni the able one' (agnaye ... daksase) men's
songs go 1"<ar.t3h]2b . Daksa is described as that "mighty power' of which. the
13

most wise Mitra and Varuna are the sons,
Ll .




Daksa |s an example of . those cases

. ,.¢ Tn which a deflnlte Ypower? is concelved as an
Yimpersonal potency!, and sometimes as. a 'divine person! ...
dakga--see is. dpersonified? as 'the - Clexer or Dexterous:
onef 1, e tcleverness! or dexterity®,!!

Keith dismisses Daksa as

"The word means no more than 'clever' and there can be ho

doubt that he Is the product of priestly ingenuity:*15
For-H. W¢ Wallis, Dak§a is

""“see an unimportant deity whose onlyr?haracteristic In the

%gveda is his fatherhood of the gods't,
who derived his personality through the same process as that which created
the goddess SavasT out of such epithets as ''son of strength'" ascribed to
Indra, Nineteenth century scholars all too superficially judged the
impofﬁance-of deities on the number of times they are Invoked, but this is
no criterion, Those deities mentioned most are those that stand in closer
contact with'men and whose immediate cooperatioh is needed for man's well-
beLng,_eig. Agni, Indra; Soma, Savit;,_the Advins, Varuna and vayﬁ. Those who }-0
are 'more remote are less referred to, but are not thereby necessarily less
important in the economy of the world, Thelr fﬁnction in creation may be

out of all relation to their-specific-assistance to man,

‘Jo Gonda pertineﬁtly remarks that Indians do not draw any hard and
fast lihe between both aspects - personal and impersonal = of the ﬁnseen.
In some hymns Daksa is personifled, in others the word is simply used as an
adJectlve. ) So Agni and Indra are described as lords of daksa17 Th|s might
be-a p0|nter to the anthuity of Daksa whose personlflcation is very
fluctuatlng in the Rgveda. In several instances 17a he is numbered among .
" the Adityas, a]theugh in Bgv Xe72,45 ¢ 5 he seems to be prior to them. In the
§atapatha Brahmana (r1,4,4,2) he is identified with the creator Prajdpatf,
thus ke eping to his original role of primordial cause, This constant
fluct vation between a creative, almost personal power in the unlverse and
an impersonal attrlbute of the unlverse‘s creatures and its regentsis well
exempl ified in Mitra Varuna, whose father is Daksa (daksapltara), who rule
with the mlghtlof daksa,'g who are most "dexterous“ 19 and''vouchsafe efficient-
worklng powef to their worshippers." They have -

"separated ;.. the chaos from the cosmos ;.. throu?h the
zeal (manyuna) proper to your skill" Cdaksasya)"

Here s evidenced intelligent discriminatien, that principle which sifts, orders,
arr_anges, creates., This is.ascribed to Dak§a. At the higher level it Is

divine ideation, at the lower level intelligence in practice, that creative
Intelligehce that brings about In space time dimension what was thought

ou t at the ideal level, By it the idéal is made manifest. The word
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manyu governing ‘dakga is described by Renou as "active or fertile thought".'22

Kratu, manyu, daksa all converge on the one factor of mental power

Sa ¢
that by its sole exertion can bring about manifestation. The discriminative,
orderly faculty of intelligence is in this verse stated to-be responsible

for the due unfoldment of the. universe,

Aditi, on the other hand, connotes the infinite dep.thsof'space,23

the matr_tx, womb or Iap%qthe geherative feminine power, the primeval
mother sbbstance wherein all things come into being through the impact of
that power called daksa, as a result of the act of tapas that gave the
original impetus to creatnm1155he is the mother who brings forth the gods258
and within whom rs_all that has been born and all that will be born; the
reposit ory of past, present and fbtbfe, of manifest and unmanifest:-

“Aditi is Heaven, Aditi is the midregion, Aditl is mother

and father and child, Aditi is all the gods, Aditi és the
five races, what was born and what shall be bornJ“

Hence de is the matrix whereln all move and have their belng, the waters
of space, the mother substance, As noled 5; K. Werner '

""'she stands for the divine source of the whole of manifested
reallty.”27

En Rgv Xe 72 5. Aditi Ts referred’to as the dabghter of Daksa, but the
preV|ous verse states that from Aditl Daksa was. born and from Daksa Aditi.,
This reciprocal birth will be examined in due course, but is typical of
that Interaction and differentiating process between two original polaritles
whereby m anifestation became possible: two principles are posited, the atl
encompa ssing mother sbbstance being acted ﬁpoh by the. no less all penetrating,.
order_ing principle, or divine |ntelllgence as a result of which the space-
time world is projected, In the Athﬁrwu@Adltl s designated as the spouse
or queen of rta (rtasya patnim). Such a figure of speech does indicate that
all things are.bdrn from Aditi In accordance with the great law rta which

manifests through. the coming into action of the ordering principle,

30 ""supporter of all

Aditi is "not to be limited" 29 , ''far-pervading"
creatures" 31 “celestial (svarvatlm),“lumlnous"3 o« The rsus 's vision
of the unlverse as Infinite is reflected not only in their conception of
Aditi as unlimited expanse and freedom, but alse in such expressions as, the
'Fathomless sphere' (abudhne) in which Varbga keeps erect the cosmic axis.33
Aditi has thus three definite attributes: her motherhood, her
spaciobsness and her luminosity, The basis of manifestation is 1light,
Her qbalitieé of light and space which may both be taken as expressTonS'of

freedom are mirrored in Dyaus and PrthivT respectively,
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The wide expanse of earth, usually r ndered vig, is a dlrect
eoven'’s light o r¢ (,'han af et ummbs:z'
reflection of Ad[tt,A_She seems to stand behind these two as the great

enfolding mother, the still unmanifest_herder{ng on the manifest
3 The word itself, aditi, like
35

reflecting herself in Heaven and Earth.

the word daksa, fs also used. as an adjective,
- i .

111:2;:3, The threefold duvnsicn'of the- world

This original twq‘fold'diviéion of the world is mirrored, at a
‘lower level, so to speak, in Heaven and’Earth Dyaus .and PrthivT, a
twofold division whlch itself is further subdivided into a- threefold _
order capable of further subdlvlsmns.:36 dydus, antarlksa and prthiv1.37
Shch conception of a tripartite world is: found side by slde with: that
of a twofold one-and is only a more precise analysis of the compohent
parts of the-universe of which the twofold heaven and earth.Is a
generalised view, neither excluding khe‘otherju?
Heaven, Earth, and the mid, or inner region, each I's a loka,
world or place'of habitation for entities, whether celestial, human or
subhuman.39 This threefold unlverse S0 commonly referred to in the
Rgveda, is summed up in the Satapamha Brahmana thus:
"Werily,in the beginning, Praj&pati alone was. here..
He desired 'may | exist, may | be generated!, He -
wearied. himself and performed fervid devotions: from

him, thus wearied and heated, .the three world§were
creatéd - the earth, the-afr, and the sky.' 40

Bﬁt this threefold division of the world - "the simplest and
earliest form-.,, of a threefold division:-;,. earth, air and heaven''-
is itself subdivided, each loka being a threfold one:

"There are three heavens; two-are in the lap of Savntr,
one is in the world of Yama" 42

Heaven is deéscribed as "the threefold heaven]y compil ex of"'heaveﬂ".'l'3
Savitr Is said to '

""impel the three heavens and the three earths"ifq
as well as to circumscribe the "three realms" (tri rajamsi) or threefold

midvregﬁon.

From the first. quotation (Rgv.l 35 6) it seems eVIdent that the

three heavens refer to spheres of exlstence quite beyond physncal
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visibility, since one of -these belongs to the king of the dead ,Yama, ,
and since these heavens are the loka of the gods and their birthplace, >

Within the ged Y aruna himself'

"are placed the three heavens and the lower three earths
disposed in sixFold'ordeF'.qé
Heaven is referred to as either dyaus = the mighty fatherh7--- _
or svarhs, that‘celestjal realm which Indra conquers, or vy‘c:mém,l'9
the empyrean. As father' and generator, it is personal, as that celestlal
realm of Iumnnosnty and bliss, It is impersonal,

Antarikfa,so the mid-region, usually translated as firmament or
atmosphere, is rendered as ''the intermediate reglon"'by-J.‘Gonda-.50a
Theee varioﬁs renderings take finto accoﬁnt the visible exbanse that
stretches between earth and sky. .But the sngnlflcance of thls secondary
level - a loka in itself lntermedlate between the purely-iggiegz}ve
or etherial heaven, the world of luminosity, the birthplace of the gods,
and the perely objective or material earth, one of the domains whence

the gods act and lnfluence earthly phenomeha, is usually altogether- Ignored.

<{n Reinhold-E;G., Muller s survey of’ scholars! contributions to the

|nterpretat|on of antarzksasl the notion of realm of air, aerlal ocean,
aerla] sphere, atmosphere, space of air and the like alone is-ifnvestigated.
He shows . that the original meaning of Ekdea 32 I's very close to antarzksa.
In thjs respect 1; should be noted that akafa in the Upanlgads, denotes
the etherial space ifn'the'he'art:':s.3 It is most probable that antariksa

not only refers to the expénse'ef air or atmoebhere stretching between the
sky and the earth, bﬁt also to an intermediate realm, a mid-region, a

loka between the intangible heaven and the tangible earth, that separates
the spiritual from the material and at the same time acts as a bridge

between them, the v15|b1e counterpart of which is the flrmament.5¥

That the {515 viewed the possibility of another dimension of.being
besides the merely physical and the purely spliritual, as part of their
vision of the universe, may be gathered from the following stanza where by
implication man appears as the offspring of Heaven and Earth.

"Heaven is my férher my begetfer; here Is affinity, my kinship;
this mighty. Earth is my mother., Here between the two wide-

spreading receptacles is the womb (of blrth) withln It the
father laid the daughter's gernm. "s§ :

Man eppears.here as the child of'Heaven and Earth, between whom is the’
yoni,. If we take the clause "here between the two widespreading
receptacles' literally, the word “between" (antazﬂ and the.subsequeht

words 'womb'' ‘and '“in it', should refer te the aerfal space between Heaven
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and Earth which, literally, is not the birthplace of man. The whole
idea rather points: to a different dtmehsion, a loka that:ts neither
wholly-spirituad nor wholly materfal, of which_man‘s-psychomenta]
nature may be the.reflection. 'Such:e lofa may also be one of .the

meanings of antariksa.

P;thivf is the material abode of which our earth. seems to be one

56

-among three. -J Gonda wonders:

"Whereas we need not find any difficulty in understandlng the
existence of three celestial spheres that obviously belonged
to the realms of rellglous theory and literary fiction the
question is worth. raising as to how.these poets and priests:
could regard ou§7V|5|ble earth and the atmosphere surroundlng
it trlpart|te"

The §etapatha Brahmana, 1ike the Rgveda, makes a clear statement:

"There are here three earths - (prthivi) vnz. this one,
and two beyond it. us8

Trey are evidently loka, spheres of. life where belngs evolve JUSt as
they do on earth, but which may not be visible to physical eyes.

Over this threefold univers - dyaus, antariksa: and prth1v1 and their
subdlvls[ons - preside certain groups of gods. Y&ska in his Nlrukta (7. 5)
classifies, In accordance wi th. the ancient rndian school of etymologlsts,
the devas into the terrestrial- Lprth1V1sthana), the intermediate
(antarlksasthana or madhyamasthana) and the celestial (dyusthana). This
is based upon the clue given in the Rgveda itself (Rgv.l 139, 11 and

X, 158, 1). Some: scholars, such as- A.B. Keith, As A. Macdonell ‘PiS. Deghukh 59
_followed in the wake of. the Indian tradltuon and grouped the gods |nto )
three main categories, the “celestlal" over which Surya is the overseer,
the"aerial" or "atmospheric!' whose jurisdiction-falls to vsyh or Indra,

and the 'terrestrlal" over whlch Agni is.the regefit, This naturalist
division |s confirmed in the Satapatha Brﬁhmana.éo' The ritualists Incllned
to view the gods according to their specific functions fh the rltua]61
and-G.-Dumezll62 worked out a theory that fits the gods into the three maln
human'divisipns of labour - the religlous functﬁon-(brahmai,the ruling
(ksatra) and the productive (6&55 of which, according to his estimat?on,
.the leading gods are Mitra-Varupa, indra and the Advins respectérely.
However, such d|V|5|ons, arbitrary and artlfIC|al though theyl?ppear when
applied to such a fluidic order as that of the Rgvedic pantheon, may help
us to envisage the realm. and functions of the devas in some ktnd.of
pattern, For_the-purpose of this thesis the point of importance'ts to
examjne.the permutation of the gods and its significance as exemplifying
the law of transformation in the wider context of the dynamics of rta,



. lJl;Z;h ‘The origin of the go ds.

As Daksa and Aditi represent the original differentiation of the
) 63 '

two poles of manifestation -~ they are considered the primordial 'parents'

of the gods, these belng they 'whose' father is Daksa"éh, the "lumlnous

sofrg: e of Daks;a..slia

skill and mental power, their creative energy, They are rndeed.the Umind=

Such an appellative stresses. thelr |nborn intelligence,

born sons!' of the primeval differentiation as'the-TafttirTja Saghlta calls

65 To describe them as “'sons'' of that “intelllgence"66whlch is: basic

them
to all creatlon wlthout which: there could be ho orderly, harmonious
universe, is to suggest that they are' the manifest expression of dlvlne

intelligence in actlon.

Slnce Aditi, the "all-bounteous" (vidvard) is addressed as the
motheér of the- gods"67, ohe may surmlse that the devas. are’ born {n the
infinite depths of space (the great mother), of that lntellrgence that
orders all things:

"In yon blllowy-deeps ye. gc@ds stood closely-clasped"68
They thus emerge to .existence “born of . the waters"69 through.the power of
divine ideation (daksa) as a result of the dynamic energy aroused . through

70

contemplative exertion {tapas), The same verse continues:

“"Then from ye, as though from dancers, hot dust was

whlrled away" 71

We seem to have.here the'vlsion of lomlnarles whirling in a cosmic dance
as they take shape in the depths of .the heavens,
The idea of blowing or whirling is taken up' in another creatlon

hymn_glvfng us the picture of'the'Lord’of prayer,'Brahmagaspati, blewing
or welding the worlds into shape, as a blacksmith:

“Brahmagaspati welded these (et  the two worlds)

together like a blacksmith!' 72
Thls is not at variance with the hint given as to the divine creatlve flame
aroused through contemplative exertion (tapas) which started thelworld’
unfoldment, At the heginhing of all was fire, whether as Agni, or tapas or

kama, And Brahmagaspati, in many instances, is anether version of Agni.

In the above»quoted-verse, the verb dham (to blow, exhale, kindle,
melt, forge) and the word Kirmara (artlsan, blacksmith) point to the action.
of fire as it fashions the worlds. The primordial creative urge: from which
proceeds "thls whole“ is called uttahapadzsls vnewed now- as Agnl "flrst born
of rta“ at the beglnn|ng when Daksa and Aditi were still undlfferentlated JTh
now as Brahmanaspati who forges the two worlds, the heavenly and the

terrestrlal 5 now as, Tvastr at a still more concrete level, who ‘fashions all
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forms, also "born at the beginning" (agraja)76. These three deities: are
more or less personifled aspects of one and the same power at work as

soon as the law of becoming is set going. WT

Agni, Brahmagaspatl, Tvastr are instances of that constant permut-
ation so characteristic of the gods as well as of their actions at the
various levels of manifestation, I'n Agni is well exemplified~the birth,

or appearance, of the same principle at different levels of manifestation.

. "From heaven first came to birth Agni;

secondly from us came the khower of births;

thirdly the maniy-souled (appeared) from within the water
77b.

S".. 770:

Agni, first born of rta, ‘that ls,manlfested in accordance wlth:the law,

exists at all levels, he is the basis of all, hence appears in the waters,

78 79

in the stones, in the herbs- he is "head of heaven, earth's centre;
engendered by the gods",80 yet giver of immortality to the gods-81:the
immortal guest or herald amidst morta.ls;82 is common to all men cvaiébanaral,

their very 'centre Cnébhib) "ike a p‘lllar"83

supporting them, Primordial
spark, he is also the youngest of the gods and born of Tvastr.ak Such. a
multiple birth is but a way of descrlblng the one principle as it manifests

on the various rungs of the ladder of creatlon.

Brahmanaspatl whose role, in certain |nstances, is closely akin to

-Agnl sgsforges the worlds, Heaven. and Earth86 but also waxes in grandeur

through the very parents Heaven and Earth that he moulds.87 Although these
are the parents of.the gods; he hlmself Is called the father of the gods. 2
That kind of parenthood, being again and again ascribed to various- other

_gods, should not be taken literally, Thus Soma is equally called_father and

89 Varuna and Indra fashion and prop asunder the

generator of the gods.
”prlmordlal parents'', Heaven and Earth! born of old. 30 ‘Jeo Gonda s remark
with regard to Brahmanaspatn puts the whole questlon into proper perspectlve'

mouch statements as for instance that ;... Bphaspati Is sald to be
the father of the gods must be taken to mean that the lord of

brahman: is their source, that without him they would not:exist-;.."gl
The d|V|ne artisan par excellence (svapas sukrt) of creation, its
universal stimulator (sav1tr) » he who gives it its final shape, s Tvastr,

the skllful handed one (supanl), the omniform CV1svarupa)the"falthful to the

lawf (rtavan)iz ln the Atharvaveda he is called the '"'counterpart of the
waters"g'3 but in general, he combines both the male and the female generat-
ive power, He shapes all "forms"gh, gives Heaven and Earth thelr form95

' 96 97

forges the thunderbolt of Indra”®", fashions' the soma cup for the gods

98

his own axe he sharpens for Brahmanaspati places the life seed in
creatures and presides over birth. I7The axe of time is ever at work in
fashioning, and refashioning nature's myriad forms, in accordance with the law

(ft:;van) .
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In his capacity of generator and form. bullder, Tvasty personlfles

nature s moulding potencues1°p. This is summed up in two epithets:

"Tvastr the omnlform V|V|fy|ng delty"101
The whole of nature'c creative and varied actlvnty is compressed In these
few words, But it .is noteworthy to observe that these originally descrlpt-
ive eplthets of one and the same deity in due time were separated from

their owner, and addressed as apersonallty in its own rlght. The stlmulator
(savita) side of Tvagtr became related to the.sun as the vnvlfyyng power

whilst viévaripa became differentiated into a son of Tvastr.

lll;2;5. "Heaven'and Earth

102
Most scholars see ln the fact _that the gods are said to generate
T 3

104

’
prop asunder or spread out Heaven' and Earth .the ancient parents,
'a downrlght self-contradiction"
or else a hopeless muddle not worth the attempt to clarify. This rather
seems to be evidence. of the different levels of universal llfe, as vnewed
by.the rsls, to which levels these apparent.contradlctory statements apply,
abstract or concrete, metaphysical or physical, Heaven and Earth are flelds.
for development and so may be taken both as the parents and original ground
as well as the ever Unfoldlng and ever renewed playground of growth; thelr
offspring manifest at varioos levels of the ladder of creation and grow In
power-through the interplay of Heaven and Earth which in their very growth
they help to mould and transform. As prnncnples, or as the splrltual and
the material fields of life, the father and mother aspect, Heaven and Earth

are the parents of all things lnclud[ng the devas.105

As specific flelds of
manlfestatlon - the two worlds rodasi, the two-reeeptacles camva, the two
hemispheres, rajasi, the two Bowls dhigagi'- they are realms of transform-
ation in 'which the devas contribute<thelr share in the moulding, dlfferent-

fating, transforming of these very fields that give them their habitatioen,

' The use of -paradox does not Pmply confuslen. Whatever can be explained in

terms of the ''below' or concrete expression applies also to the "above"

or abstract, as the former is but a reflection of the latter. So Heaven and
Earth give blrth to the gods and reC|procally the gods shape and further _
separate them into two dIStlnCt realms, thus are sald to give blrth to them.
ThlS "glVlng blrth" must be understood as a manifestation at dlfferent
levels, hence a perpetual transformatlon an aspect of the dynamics of rta.
The interaction is constant, the 1nterweav1ng of all forces at work within
the unlverse being .but another example.of the law of transformation and

balance,
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As lmmedlate parents of the gods, the devaputre,], Dyaus and .
. PrthlV}107represent metaphy5|cally the spiritual, o;oglight" pr1ncnp1e,1°8
and the substantial, or extension" Whlch is matter -, So we find Daksa,
the principle of ideation - |ntell|gence - dexterlty stepped down to that
which 11|um|nes, or gives light, on the father 's side, and Aditi, the
infinite, the spatial deeps, stepped down to extension or matter on the
mother's side, Strictly speaking, they represent the secondary dlfferentlat-
ion from the prlmeval !_Dne110 into two poles of manlf-estatl.on111 or, if we
_tgnore Daksa and Aditi, they are the "ancient parents“ ""born of old“111a
They exemplify the unfoldment of the One into two poles of activity, the
positive and the-negative, the spiritual and the material, whose rnferactlon
. (the relation between the subjective and the objective) brlngs about the
projection of the unlversellz. As representing the spiritual and the
material, they can be considered the origin of all things and are different-
[ated more and more as a result of the work,of the law of transformation,
tﬁat aspect of rea ruled by”the offsprings of the positive - negative Inter=-
action, namely the devas113,--we could thus conceive of them as permutations
of Daksa and Aditi. Furthermore, although still perceptible as the vast
expanse of sky and earth they are no loenger their prnmordlaI selves,

but rather flelds of actlon for the transfonning lives, but certainly not
"mythologlcal.fOSSJIS". They remain throughout the Rgveda the primeval

parents invoked for protectlon and for participation at the sacrlfrce]]h.

Dyaus and Prthivl are opposung, though not antagonlstlc, forces but
rather complementary, Father and Mother, '"first in accordance with the rta"115.
As they set the course of the phenomenal world on its onward march they are
called "ancnent mothers of rta”lls. The orderly process and the fact that
originally Heaven and Earth were considered as ohe, their separation - a
reflection of the separation of Aditi and Daksa, sat and asat - also
heralding the acceleration of unfoldment or evolutlon, through the gods! birth

and action, may be gathered from various verses.

The orderly unfoldment in consonance with the law of harmony inherent
to manifestation, is easily deducible from. the following verse:

'"Thence uprose the univerSet thence the spheres;

thence heaven and earth spread. out'”:

A hlghly amblguous verse, on the other hand, shows the hierarchical )
structure of the kingdom of the gods, . the time sequence in their appearance,
but tells nelther who are the flrst enes nor who are the Iater.

"n the gods! mansion stood the foregost, and from
their separation came.the later,"

The "foremost'" could refer to Heayen-and Earth as well as Daksa and Adit?,



since prathamah .is not doal hot plhral. .The word ‘krgtatra dﬁg;) shows
"bisecting' hence division, separation in progress, A similar hint
concerning the hlerarchy of the gods is gliven, without any precision as
to who are the older and the younger gods, thus:

'Homage to the mighty, homage to the smaller (gods);
homage to the younger, homage to the elder (gods)""7

That the gods belong to different generations hence p055|bly to dlfferent
ages may be gathered from quite a few references: thus Indra is one of the
youngest gods anhd even to his '"'divine dominion, the earller gods granted
w 119a
their powers'',

As to

"Which one of these two is the earlier, th?h the later?
How were they born, who knows it, 0 sages?"
the question could be taken as an indication that.these two have emerged
together, as indeed we may gather from the whole trend of Vedic thought:
"Born of old, the parents spreading around, co-dwell
n one mansion in the womb of rta''.
In a praise to Indra the poet states '

"From.thy body thou hast .generated at the same time
the mother and the father," 122

Most references are to both of them as twuns, from whlch it is easy to

123

conclude that they differentiated together. Indeed, the Rgveda seems

_rather to take it for granted that they were once one, and so does not
make expl|C|t references to this state.lzu As ponnted out by A:A, Macdonell

"These two deities are qU|te coordinate whlleLnost of the
other pairs one of the two greatly predominates,"

Their coordination Is in line with that of Daksa and Aditi who are borh from
each other. In all.the world's cosmogonies Heaven and Earth are originally
Jjoined and then separated by the actton of some god personlfylng the forces
‘126
of evolutlon, transformation, time, ~
Their appellation of Father and Mother, bull and cow, the ''two mothers'!
would imply that their meaning extends quite beyond the literal sense,
Dandekar considers that '

" ¢ee_their mythological growth seems to have been arrested even
in the légveda"']2
and Grlswold looks upon them as
W es Tittle more than conventlonal figures, mythological
fossils as It were', 128

-J. Gonda, on the other hand, reallses thelr |mportance. In his opinion, as
indeed is obvious from the samhlta, they

" see play an important part in Vedic -thought; . they are inter a11a
stated to protect all beings (RV 3.38,8) .to bear all things:(l,185,1),
to expand . themselves (10,82, 1;°10,149.2), to be'broad (1.160,2),
well=founded (3.54.7; 3.57.4; 4,42.3 etc.) timmortal® (1.185.6) and -
to .safeguard against death’ (1 185, 3)"(\%2‘
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lil@2k6 ‘The process of permutation

The process of permutation, which is part of the law of transformation
and such a vital aspect of the dynamics of gta and the Vedic vision,
expressed as the offspring begetting or consuming its parent, has caused more
puzzle than is warranted.130 If we grasp that Heaven and Earth are both
abstract and concrete expre55|ons of .the two poles of manlfestatlon, between

131

which stands man we can better appreciate the following paradoxes:

"Being the son.thou becamest the father of the gods' ,31

"This is the law (fta). Unto ye | declare it, 0 Heaven and Earth,
the offspring on being born consumes his generators,''l32a

Here is admitted that rta is the great law of becoming,of'change, of
evolution. The parents, inherent in the embryo, disappear transformed in
their offspring as . the latter grows, So in the process of generation,
evolution, in the vast course of rta, the new constantly destroys the old,
taking from it what is necessary. This is the inexorable onward march of
events, rta in its dynamic aspect.33 A further illustration is found in the.
following: '

"That which. generated these things you will not find;
somethlng else has emerged to being from amongst you, "

134
That which generated these things has disappeared |nto those very things
to whlch it gave birth. Yet in destroying. the old the new once agaln
'begets the oid, though.in a new form; this is the meaning of the offspring
begetting its parent, Two further famous exampies of permutatien could be
examined: -
"From him [Purusa/ Vird] was 'horn and frem Vlraj Purusa" 135
""From Aditi Dakga was born and frem Daksa Aditi.'’ 136 °
In the first example the question arises: Is the purusa named at
'the end of the pada the same as that implled at the beginning, or can the
' 'pada be interpreted thus: from Purusa the Heavenly or archetypal Man; Viraj'37
was born, and from Vir3dj the earthly man? |[f Viraj be, as clalmed hy Je
Gonda, a creative principie representing a hypostatization of the idea of
“the universe, then we read in this verse that from.the nhoumenal essence
came the seed that, through the law of change, was to become ‘the universg which
in turn was to give birth to that microcesm of the macrecosm, man., Here is
expressed in a very.succinct way, the law of transformation, one aspect of
the dynamics of rta.
This verse is expia|ned in the Vajasaneyi Samhita where it also
occurs, as expreSsed by-J. Muir thus:

. iee - this recnprocai generatlon of Vlraj from Purusha, and agaln

of ‘Purusha from Virdj ,.. (is) In conformity with Vedantic principles
that Virdj in. the form of .the mundane egg, sprang from Adi-Purusha
(Primeval Purusha), _who then entered into this egg,which. he animates
‘as its vital soul or divine prlncrple " 138 .
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The word puruga seems, even in Rgvedlc times, to have borne several .

shades of meaning, -e.g, Agni, called "purusa of . plants" Cpurusam ausadhlnam),]39
appears to be the yital part' or soul of plants, Just as he i's: the immortal
guest in mortal bodiés. This would point to.a meaning of puruga whlch is not
generally consldered viz. the soul or divine essence as the life energy that

courses through all thlnés.

‘WeN, Brown sees in Vlraj

".i.. the cosmic waters from which Puruga arlses see That Purusa i's
both the son and.the progenitor of VlraJ is not ... 'surprising as:
the essence and source of all, .the underlylng generality, Puruga
must precede eyen that out of whlch he rises ih concrete Form."”40

We catch in this example a-gllmpse-lnto one meaning of the original sacrrfice
of purusa as described in Rgv.X.90 and to be examined in the section on rta

as sacrlflce. Suffice it to notice here that th|s transformation of the
primeval purusa, thls“blrth" into more and more restrlctlng cond|t|ons

forming the various levels of the ladder of evolution is itself the perpetual
sacr[f[ce that keeps the universe going. It indirectly implies that the law
of .change, in the conception of the rfie, becomes ethvalent to the eternal

sacrificial offering of the purusa by means of which the universe evolves.

The second example glven above follows Rgv.X. 72 3 where the sat or the kga
be-ness is said to emerge from the asat or potentlal, that which is not yet
being , as though the latter engendered the former to reallse.ltself in the
concrete, Verse 4 goes one step further, Aditi gives birth to Daksa and
Dakga to Adltl.lqz" Adltl at -one level,;may represent’ the lnflnlte in its
transcendental aspect, the infinitude of possibilities through and In which
plays creatlve ideation, dakga (as a result of tapas), which. interaction in
its turn gives rise, at another level, to the more readily concelvable
Mother-space notion that contains and nourlshes everything, hence through
which and in which all are born, the |nf|n|te source of llfe 1915 reciprocal
birth expresses the same idea as that of Puru§a s birth from[y|raj 's from
Purusa - the eternal rhythm at the root of the manlfested universe, one
principle giving birth to another which s but a permutatlon of |tself

at another level ; but both examples take the |dea ohe step further than that
expressed in the sat emerging from the asat; we have in them the Bgvedic

formulation of the law of transformation, from the ideal to the concrete, 143
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111e2:70 The;gods,'offsprlngs and servants of the cosmic order.

The gods"actlon Is thus to separate or demarcate.the varlous flelds
or levels of manifestation - the above and.the belmi%;'the.lnner and the
outér; so that from one homogeneous but undlfferentlated whole, when. Heaven
and Earth or the spiritual and the material lay as though. fused - a state of
being which the Greeks called "chaos" and which is described in Genesls as
Mthe face of the deep'" (1.2) - emerged a cosmos of heterogenelty, with each.
dlvlsion or world sphere well marked.out all in accordance with. the one law of
harmony which the devas express in all thenr actnvntles.

So Indra generates the Mother and the Father who are nevertheless

145

the parents of all. His cosmic actions whereby the quakjng earth |s

made firm, the middle region more widely extended and . the heaven propped
up Thé might hint at the physucal formatlon of our world .the original con-
vulsnons to whlch the earth was. subject. But we.also notice here the extension
of the middle region, that is, from the psychologlcal angle, the further
separatlon of the splrltual and . subjectlve from the.phenomenal and obJectlve,
unfolding: an lnner world, a mid-region, which, at the human level, may be
equlvalent to the human mental world, the world of thought, ldeas,
|maglnat|on.

Varuna equall “measures out" the earth' b and ''props asunder" the
"two wide worlds"‘h o -The godst cosmlc action of building or fashlonlng
the world is described in terms of “measurlng" for which: J Gonda makes the
following remark

"In RV.VIIL, 42,1, the omniscient asura,’fie, Varupa'i,. 'Is stated
to have measured off the circumference or size of the earth:.
amimita varimapam prthivydp ... The hypothesis may be ventured that

" ma- expressed the sense of 'realizing In the phenomenal worid' -
and this impliés: in three dimensional space - by applying a special
technique such as 'measuring!, what waz mentally conceived; converting
an .idea into dimensional actuality,"

‘He Lefever observes that the verb'ﬁng.“measure.out" or "found" -
""used in connection with the creation of heaven and earth(l.159.4)
the universe (VI,47.3) and.the praisesong (I.164,24);,, is

néver found with rta as its object., The Gods 'found-or 'establish!
the dhaman, as they estahlish the physical world: ;.. Simllar is the.

case with vrata and dharman. The Gods do not create fta,. howeverlso.
they‘flnd'j;g - as something existing apart from and above them.“

The gods being vital expressnons of . the law, mark out its varlous
domains (dhama), found or measure out its spheres (vrata), in obedlence to
the one law. Here we have a vision of the dynamlcs of rta at work. The law
|tself acts as the very rhythm of becoming, the undercurrent of that trans-
format|on according to whlch the universe proceeds in its endless evolutlon.
Hence the law, rta, is in one sense apart from and beyond the gods, and tn

another sense their very being.’ It exists at a transcendental Tevel but
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manifests through them on every .rung of the ladder of existence. They are
its intelligent, dynamic agents and. guardlans.

The gods thus stand on the coenstructive, evolving, expandlng, forward
directed , orderly side of the cosmic process. They are responsible for the
devahitim, the divine impulse and order. They are thereby the custodians: of
creation, its regents, its builders, its “dlsposers" (dhatr) . For this reason
they are considered ''offsprings of rta'- (rtajstah)151 said to be the “first
born of rta' (prathamaja rtasya) 152 "dwellers in the seat of rta" Crtasya

153

pastipsadah) in that realm where the law is perfectly manifested. They are

born according to the rta and wax strong in accordance with it, i.,e. as a result

‘of observing and serving ite. They thus increase in and foster the rta.‘sh
Mitra and Varupa . .
"who by rta foster the rta, lords of the light of rta” 155 6
15

have "overcome all disorders' and "allgned themselves with rta“
There is here a hint as to a discriminative process at work, They have taken up
their stand on the side of order and to this effect first conquered all kinds of

dlsorder.]57 Therefore they

"rule over the whole world In accordance with the rta"158

'"serving the rta, by means of gta they have
attained to powerful might', 15

"By<£ta they s;tand“]59a by rta they ''wax strong" Lrtavrdh) 160 in the
161 '

house of rta. They are sinless (andgas) because they conform to the

rta (rtavar1) and thus are themselves considered the ''great rta" - (rtam

brhat) -|.e. the very embodiment of the law they serve. ‘They are rta-mlnded
their vision is rta: (rtadhztayah)lG]b, they are cherlshers of rta (rtasprsah)l lc
and . therefore true (satyah)lG]d. In that guise they shlne forth and work. their
wonders.]62 Solfdltya (in this case Indra-Varuna as one god) ”frustrates that

which goes against the rta" 163

Indra is said o grow mlghty through the ”dlrectlons" (pradzsap) of rta.16h

The devas! actions thereby form the statutes of the one law of which they
are the upholders and agents. They follow the ordained courses of gta-165
are''charioteers of rta" 166 - whose“statutes are true" or effective, 167 They

obey the rta since they cannot act against their own naturelsg, and at the same

169

time being '"pure-minded" they are its knowers, its guardians (rtasya gOpah) 170

170a

and [ts lords, » the perfect expression of .that which manifests thrqugh them,

by them and with them;
""Law: abiding, born in law, sublime fosterers of law,
haters of falsehood" 171

“"herdsmen of .the supreme-]aw whose decrees. are truth
ye mount your chariot in the highest heaven',

Here we see. the moral side of the gods which is implicit rather -than explicit
and summed up in the epithets rtavan, rtadyumna, rtaja, ¥ta. dhiman and rtasya gopah.
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173

In this-respect Balbir Singh Gauchwal asks. the.question

. ... whether the moral law in its metaphyslcal aspect can
operate by itself, or regunres some conscious, personal agency
to manlfest and operate . '

This idea is based upon the assumptlon that the~Vech thlnkers unanlmoule
formulated

Yan objectlve moral law constituting the eternal 9gral order
of the universe = called rta dharma or: apurva"

The objective moral order of the universe exnsts solely in man's mlnd. lts
counterpart in the universe is harmony,equnllbrlum. The moral law,’ as formulated
"by the Vedic r5|s is only one aspect of. the universal law: as man enV|sages i't, one
aspect that |n its specific relation to him he considers. as: moral but not the
whole of the law. That whole could be more epproprlately summed up, not a;—"tﬁe
objective law of-goodness", but simply as the law of ."harmony' of whrcﬁ the gods
are thE'actiye, intel{igent‘agents. .That which is consonant wtth,the:over-all
harmony will, in the human sphere of activity, be cons?dered moral., Hence the
norms of social as well as personal ethics that form the basis of all clvilis=
ations, In.thls respect there is no need of a”supreme God or Arbiter of good and
evil ekcept in so far as a personalised representative of.the one Law- to whom
the human betng renders account of his deeds or misdeeds, seems to be more
comprehensible to the average.human mind.than an impereonal law of which only
one aspect touches-man in his most vital activity, fies distﬁngutshfng Eetween_
' good and evil, This conceptlon of an impersonal eternal law to which all, even
the most highjy evolved betngs such as the Gods, are.subservtent, seems~to ﬁave .
.been the vision of the gsis, for; as pointed out bytH; Lefever, all the ordrnénceg
(vrata) or statutes (dharma) of the gods

. s.. are the expressuons of a transcendent objectlve law-. whlch iee
the Gods 'find! rather than create''175

-H Lefever sums up the characteristics of rta in a few words: it 'Is the
"cosmlc and dynamlc pr|nC|ple of Law: and- Order"”6

"the transcendent objective Law of .the Universe, applying

not only to_ritual and natural phenomena, but also to human
conduct'’,

The gods are only the "charioteers of rta", they guard the statdEs of the one’ Law
both as protqptors (rtasya gopah) and as.punishers or 'debt-exactors' Ccayamanah,
rnanl.) The mentlon of “ropeless bonds" (setrbhlh.arajjubhlh} is significant
enough as shOW|ng a universe governed by laws which b|nd its various parts
together as one unity under the regency of Mltra-Varuna and . the other Adltyas.
One Vedlc god stands out promlnently as .the "guardlan" par excellence of rta,
the one to whom appeals can be made and whose forgiveness can be invoked, the
one who is closest to the. Chrlstlan and-Jewish idea of a personal god. This is

Varuna. This god's’ actlon will be examlned in connection with vrata andéthe
section on ethlcs.
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Ill.2.8 Asura and maya, : éxamples of amblvalence.

n their constroctfve work, however, .the godS'encounter opposition, this °
opposition being inevitable in a universe based upen the suhtle balancing of
opposite tensions, so that even at the godly level the two great forces which.
we caill constructlve_and destructlye, eyoly{ng and Lnyolvgng, expanslve and
restrictive, are present and indeed make the web of the un?verse.’ These two
opposing factors were expressed by . the rsus in. the enmity between certain
categories of gods. The conflict between the asuras and .the devas of later Hlndu
mythology is not so clearly defined in.the Rgveda. Furthermore, the.tltle asura80

given to several of the chief deities, namely Dyaus, Mitra, Varuna, lndra, Agnllal

Savntrlsz, was |n‘§gved|c times, applicable to hlgh.splrltual entities, hoth
for their creative and ruling capacities and especially for the magic power wh.ich.

they could wield and not to demons only as in post-Vedlc mythology. Varuna,

Sav1tr, Indra are each descrlbed as, "W|se asura" Brhaspatl hlmself i's |nvoked
as "the asurya" (Rgv.1l.23.2). ol _
A'::-u]'83 means breath or l|fe-energy, coupled with ra‘ the word becomes asura,

the pqssessor of the life~breath but also its bestower. ‘We may surmise. that what
differentiates the asuras from the devas is precisely their capacity to create

and in as much as a deva rises to that accomplishment he is also entitled to be
If4a J, Gonda remarks that

addressed as asura, X

"Creative power was indeed attributed to.those vested with .

asuraship already in the Bgveda:'2,35,2, "Ap&m Rapdt created

by the greatness of his asurashlp all beings'.. Cf. also

.6.30:2., The relation- to skill is also expressed by.the

epithet given RV.7.66,2, to.the great asuras Mitra and.

Varupa daksapitarau 'whose father is Daksa, - |.e. Ski11,

AbT1ity or’Mental Power': ...“'35

According to-R-N 'Dandekar

'"The asura .. is the being who possesses the highest amount of
asu, the occult power-substance and therefore commands the
greatest occult power, Varupa is asura par excellence,' 186

‘WiN. Brown differentiates the classes of the asuras~as.the Adltyas-and the
D3navas 187 and over5|mpl|f|es and crystalllses inte rigid patterns of
opposition the rather fluldlc Vedlc conception of . the universal oppoS|ng forces
of expansion and.constrlctlon, in fact, of involution and evolution, Certain
asuras opposed to the Adltyas are named in-the Rgveda: Pipru (Rgv;* 138,3),
Namuc'i (Rgu,x.l3l 4), Asura Varcin (Rgv VI1.99.5), $ambara and Susna.' In the
Adityas, the sons of Adltll88 , We can dlscern the principle of expan5|on, freedom,
-llght, h1other words the forces of evolutlon, in the Danavas, or any oppos:ing

189

"asura, the principle of constrlct|on, bondage, Danu seemingly representing the
force gzl:nvolutlon. Reference to seven Danus or Danavas, is made in Bgv.X.120.6,
oun ' N " C '

gpven su g o mEo AT : : = .
‘though not n@med, being also found |n_§gv.VIll,96;16. 0f these D&dnavas Vrtra, the
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obstructor, the foe of Indra finally slain by the latter, is the best known,
The gods'battling with the asuras is mentioned twlcé.]sga Out of these few,
vague and scattered remarks, there emerges an indefinite, yet sufficiently
outlined picture of the forces of light, construction, evolution, personified
in tlhe Adityas and the forces of darkness, constriction and retrogression
personified in the Danavas and others, all originally belonging to the category
of asura and wielding the same power, maya. The question of mayi is thus
intimately concerned with the problem of the asuras. In this connection

C.WiJ. van der Linden argues: -

Since there is presumably some relation to creative power, it (asura)
surely indicates that the element of light belongs to asuratwa (cf.
‘V,85), It is quite important that Varupa is so often. connected with
creative power and creation mayd and that light is usually connected
with Dyaus, Aditi, Agni, Savitr-s.. and that creation -and light seem

again to be related to- Dyauspitar who has the tltle of Asura as well, n190

Asuraship seems thus to refer to a certain status', a status of attainment
l

charact erised by a power' the asura, on the censtructive side of nature, creates
orders, organises and his fundamental means of creation is described as mayd a
word whose meaning is difficult to pinpoint exactly and which, for this Eeason,
has aroused a great deal of controversy, Maya as a power is not exclusively the
asurals possession, as the devas as well as those who were in due course to be
deified also possessed it, but it may be theirs in the highest degree, This skill
is alse the prerogative of demons, the asuras on the destructive side of nature,

&/

Iﬂé m3ydvin can be either godly or demonic,

Asuram3yid as the Atharvaveda (III.9.4) terms it is thus used by gods and
demons., For R,N,¥, Dandekar the

- ... power by means of which Varuga organises the cosmos is
significantly enough denotedlby the term maya which is to be
derived from mimdti or mimite, meaning to 'lay down!, to

'arrange', to 'organlse'“ 192. ‘

J. Gonda argues that

""Although the correctness of the identification may3: magic is ...
questionable, may& may in part of its application be described as

a 'force mensuratrice! enabling its possessor to create dimensional
reality. (It may be remembered that mayd is repeatedly associated
with ripa *form?, e.g. RV.3.38,7; 6,47.18,) As a universal
definition this interpretation can however hardly be accepted In
connection with Agni (RV,1,144,1 eti pra hota vratam asya mayayd;
-3.27.7) and in cases such as RV:5,63,7 t?§3sense is rather
*inconceivable) wisdom, skill ability?!",

Rgv.lX 83.3 refers to the miyavin or those possessing miy3 as "measurlng
out' (mamire) by means of maya, or as-J. Gonda explains

"reallsnng in the phenomenal world oo What was mentally concenved” ’7?

"Dimensional reallty” means -physical manlfestat|on brought: about by the mAya
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of the asﬁras as the examples to be examined wiTll demonstrate, The sense

of inconceivable wisdom which-J. Gonda ascribes to the term is tncluded in Tts
fundamental meaning. This-powef-of'projéction into. manifestation which is
inconceivable to the human being, is inherent in the skill and wisdom of the god.

‘K.&,Varma points out that m#y¥ is used in three different senses in the

Rgveda: _
- ) It means the supernatural power of gods - especially Indra,
Mitra and Varupa - to transform themselves or assume strange
forms; (cf. Rgv.Vl 47.18: through his power of miyX Indra wanders
In many form5° harnessed are his thousand horses.)
: 2) It.is often used to indicate the world sustalnlng power.

(cf. Rgv.l11.38.7; 1X.18.3, etc.)

3) Maya means the deception or cunnung exercised by the asuras.
(demons) in their fight against the devas (gods). Like.gods,
demons ‘also have power of assumihg any shape at will, but they
excell the gods in the power of subtle trickery.''l19

_ This definition gives a broad outline: from which one may brocepd with
further investigation, The question of may& is of importance in any assessment
of rta in so far as this power is used to fit in with rta.or-to obstrﬁct the
lay-out of the cosmos, It is one of those words which express the ambivalence
which the rsis'saw in the universe, As one may gather from various verses, it is
the special prerogative of the asuras and seems to be the meeting pount of two
currents of ideas; 1% referring to one and the same pewer which can be used for
con§tructive or destructive aims, for beneficent or maleficent purposes, for
fdrward.ing the ends of evolution or impeding them, for working out "truth" or
'"deceit''; hence again the factor of opposition between order and anarchy, creation
and dissolution exemplified in this word, each opposing force having its own
bart to play in accordance with the over-ruling course, rta: the.differgnce
between t he two lying in their purpose or intent., But it should be noted at the
outset, that even if the rta is opposed in-some wéy, in the end all will be in
accordance with the rta, for at the transcendental level rta canh never be e }

thwarted ,though it can be so at the phenomenal or manifested level, -

On the constructive side, we find mdyd representing the creativé-powér
wielded by the asuras whereby the cosmic process is measured out or set in motlon
45; to measure) 197 with its orderly course, the vratas thereby standlng-protected
in accordance with the dharman: -

"By means of your dharman and through the asura's powe 53
ye wise ones, Mitra-Varuna, protect. the ordinances,

Mitra and Varuga create, transform and rule_over all things by.the powgr'of their
m3yg and in accordance with the law of the universe, By their maya they protect

the vratas. Thus statutes are established which become the norms of right conduct
|n human soc1ety, indeed in the whole of nature as each kingdom has its own 1aws.]97

‘This Is the path established by the gods! decrees.avo
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G. Dumé&zil observes. how

""the words rta (or its eqUIvalents) and mayd are
several times brought together" 201

Some may see here a contradiction in the thought of the fsis, as rta stands

for the world "order',. and the gods' use of midya denotes transfonnation of

that order, This is not so as the world order is not static but is a

constant "becomung“ in accordance with strict rules such. as the rhythm to whlch
all things are subjected in their manifestation, birth, growth, death, decay,
itself exemplifying transformation (parinama, development, evolution). The
world order is both static and dynamic, static in the sense of established =
nothlng'can.alter-the-order'of life; the motion of the planets, the recurrence
of day and night, etc. = dynamic in the sense of that constant transformation: in
accordance with the law inherent in being. _ _

Earth and Heaven. are both rtayini, following rta, and miyinI, charmers,
skilled in wondrous artfothat-is, constantly-proddc{ng‘their wonder in trans=
forming forms. There is no fundamental contradiction,

-Fhrthermore.“by his miya" Varona lays down the law of cycles’

“he has encompassed the nights and established thevnorm#' 205

The sun which Mltra-Varuna

""'set in heaven as a refulgent chariot" 04
is compared to a _
"ftying bird anointed with- the asdra‘S'méyé".Q”S ‘
By that'mEya'it has been given the power of ‘circling round the'heavens-and
thereby unerringly follows its coursg
"not Inftinging the common law' 206
"moving: forth as 1ight', 207 209

By the asurals maya, Mltra—Varuna pour forth the rain from heaven. These
are all phenomena of nature attributed to what the rsis consndered the maglc
of Mltra-Varuna. None can hinder the mighty maya Cmayam mahim) of the most
wise god by means of which the rivers flow without overflooding the- oceansza?

That great power is qualified as splendid and compared to-candra, which:
means either the moon or brilliant light:

“"Mighty is the power of" Mltra-Varuna, even like the moon it
bestows its splendour far and wide', 2/0

The beauty of the universe and its wondrous worklngs are magic to. the eyes of’
the beholder,

The very.spinning.of'the weh. of rta, reprodaced in-the Vedﬂc ritual; is
attributed to Varuna s miy4: .

"By Varuna's miyd 'is the web of rta out-stretched“ e

All thus work s with the law which in man's eyes manlfestsla wondrous piece of
work. ‘The power of may3d |tself is the means whereby’ the world order i's
constantly expressed and its source is essentially lelne-’

"Your maya, 0 Mltra-Varuna, is laid down in heaven'', A
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It seems clear that the whole of this aspect of maya reférs to the
asura's creative, ordering power, Creation is a deed of mighty maya, 1'3
The world order'is in itself magfc. The world .can be regarded as_the asura's
magic for it cannot be explained in wholly rational terms.. As ene. poet
asks, where do the stars that are visible' on high at nlght disappear by day?
(ggv.l.ZH.IO). The answer that Varuna s decrees stand |nv|olab]eL(adabdhan1
vratini) implies that all works. in accordance with his ordinances.

But maya is not only used to bring out the harmonious movement of '
natural phenomena. Nor was it only the possession of asuras, godly or demonlac.
The Advins are also called midgdvin, Their chariot is full of magic, or wonder~
working purumaya. Thelr frequent assistance to mankind Is a piece of magic. 215
The Rbhus and others also resort to this mayd, An interesting fact is that
the Rbhus won their share of the sacrifice and rank among.the gods through
thelr skllful artistry and midya. Theﬁare descrubed as: may1nah3'LCerta|n
mythlcal prowesses of .theirs, miraculous deeds which they performed by means
of]power of speech (saCIbhlh), 2) vision (dhiya), and. 3) mental abcltty
(manasa Rav. III 60 2) .= the power of sound, vision and thought capable of
producing concrete phenomena = these are summed up in the word mdya in Rgv.

[ 11.,60.1cd and show miyd as that mental power capable of producrng or sheprng
things_at the phenomenal level. Those who are thus gifted are also called
ahlmayah where the term ahi, serpent may refer to both the w:sdem and the
wile whlch.the ancnents ascribed to the serpent. Thus the Maruts are ahimqyah
as they''robe themselves for our welfare in the height of heaven" as.clouds
that pour the beneficent rain. Through maya they "invest themselves" with
clouds?{i;e. assume the shape-of clouds, .

On the destructive side, we find mEyE, the power of  transformation, used
for deceptive purposes, hence Its evil side, though one should hot attrfBute
evil to a neutral power, but only to Its wrong applicatfon, the'truth;as to
good or evil  being in the right or wrong motive in its usage. 'Demons can
halt or alter the course of natural phenomena such as. the holdlng back of tﬁe
waters or of the sun‘ng can change theilr -appearance at wullf‘: kind of glamour
plus gui_le or craftiness and stratagem calculated to throw their adversarles
into confusnon but which the gods, with the same power at their disposal and
by also donnlng various forms, can easily counteractfl This aspect of maya
inevitably led to the meaning of deceit, thence illusion, to the exclusnon of
all other meani ngs and is found far more developed in post—Vedlc llterature
than In the Bgveda. In the final analysis, however great the power of the
mayindh or of the dhiré@, that power cannot go against the statutes of the gods
who are the embodiments of the rta.

‘"INeither those who possess miya. nor those who hold W|sdom -
can impair the primeval, firmly-fixed statutes of the gods"lzl
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So by means of mdyd the world order seems capah]e.of-unsettlement and
by means of that same maya.that order is re-established,. .for in its deepest
aspect, or fundamentally, nothing-can.alter that which Is to be established
by rta and is already so estab1ished at :the transcendental level.

As pointed out by L, ‘Renou, whilst the negative and deceltful kind of
m&ya. used by the opponents of the gods is

'"":iee foreign to the. lay-out of the cosmos, or rta i.. whilst it is
Tn-some way a n1rrt1, a dls-organ|51ng act|V|ty, the constructive
miyg is placed in the field of- rta-s.. is assoclated with the laws.

and statutes which are the foundatlon of the cosmic order, of those~
yery vrata and dharman which the other mdy3 strives: ;.. to alter,'' 923

Renou further comments that it appears that both uses of the term

"cannot be simply [nterpreted by the ambivalence proper to so
many Vedic notions,'i.e, by a divine and demonic applicatioW'azq

but''there Is something more", and he concludes that the original source of the
word must be traced to. twy different.words which eventually converged into one
term ''bearing a fundamental ambivalence',

We do not see the necessity of two different terms: the ohe power of
creatlng, transforming and laying out can very well be used to forward the ends

of the cosmes, or to impede them, hence the Yconstructive' or "destructlve"

" mdya used In accordance with rta or against it,

According to G. Dumézil the "ambiguity" of the term Is found In

Uthe definition of the concept and provokes the ambivalence
in its applications and would provoke it If Vedic ideology 25
was not predisposed to.give two slants to its expre55|ons"l

In his opinion there is no need. to seek the origin of miyd in two different terms:

"Good or bad, midyd takes its name from the one root. fﬁay;
everywhere and always it is the principle and the very act

of a 'desired changet! especially of a 'change of form!; its.
relations with !the static lay-out! are simply numerous; the
enemies of the rta make use of It to destroy it, the army

of the rta to defend or reinstate it, the creators and
admlnlstrators of . the rta to malntaln its working in ifts ever
moving cogs: ..." 126 :

Thus Is the universe wrought and kept gO|ng, the root of thi's: constant
organising and disorganising being found in the orlglnal rnterp]ay of two
oppesing forces which are necessary to bring the universe ?nto.existenCe, That
it is a cosmos, or field of ordered activity, is due to.the Iaw~of ?ts”very Eefng
that acts as soon as the first impulse to manifestation has been given, and keeps

all opposing forces in equilibrium, 27
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1116249, The léWS'déf‘iVéd'from the'one'fundamental law' dﬁaman,

Rta in its various specuallsed appllcatlons will now be examlned.

The |dea of law, as-A, Bergaignefﬁglnts out, is expressed in the Rgveduc
hymns by means of four prlnclpal words.:
dkdman ( Ydhi to lay down, place,_lnstltute, found) ;
dharman f—hr to support, sustain, hold together),
._E'ta and ‘vrata,
and he maintairs that

It ... foundation, . support, adaptatlon, these are.the original meanlngs
' whence came the sense of law of the.three words dhaman, dharman, rta 2]

In the Vedic conception of cosmic order, as. we. have seen, the notlon of
ordering, of instituting, of establlshlng, i's closely linked to that of creatlng.
Creat_ion which is first a projection (Vls{ffll throogh tapas- of what we might
call divi ne tdeation impressing.the mother substance (Dakﬁa and Aditi born of
each other) then becomes a process of organising, fashioning (;{;;kgi, a laying
down in the right order according to certain norms, ways, rnhes, spﬁeres an&
ordinances (dhaman, dharman, vrata) inherent in the rta, which. regulate the
unfoldment motion, development of all things; hence creatlon, tn its secondary
sense, [ s an 'establishing"; fgha réhresents the.foundatlon in.full’ accordance
with "law"; it is the laying down of the cosmic order in the sPace.tTme world
in strict accordance with the rules which stem from, Fndeed arecexpressions of,
the fundamental order, the inherent harmony at the core of the .univerése.l:"l

The Adityas are those who

""wision the cosmic order and. establish it, shining forth
as perpetual wonder-workers', 452

This verse seems to hint that the cosmic order which we might describe as “eterna]
|_n_t_he_heavens'-l is first visioned by the Adityas and then established at the
phenomenal level, this being those gods? “wondrohs achievement".

The year,.the seasons and days, all divisions of time'as a manifestation of
rta,. is thus described:

“"Around the heaven revolves the ever unaglng twelve-spoked wheel of rta,
Here, 0 Agni, the seven-hundred and twenty sons take their stand." 233

The work of establishing the seasons is ascribed to those gods lntlmately
connected with the cosmic order, the Adltyas. They

"have established (vi dadhul) the seasons, months, days, nights,
the worship and the holy-word', 2%

The sacrificial ritual is brought in line with time's sequence, tend. given the
seal of godly statute. It is instituted as a microscopic repreduction of the
cosmic order. The patrlarchal ancestors, the Angirasas, are also sald in Rgv.

- 71 3, to quote from- J Gonda:
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""'ses. to have established a special manifestation of rta,

of "the regular, normal, true, harmonious and fundamental
structure and. nature of the: universe, underlying and determining
the cesmic, mundane and ritual events, and to have started. its -
dnitih | VIS|on" dadhann . zptam. dhanayann asya dh¥tim. "235

That whlch is thus establlshed is a speclflc field or sphere of the
rta, rtasya dhaman, of thch.dhaman there are many. The word dhaman Eears
several connotatlons- domain, rule, |nst|tut|on, state, condition, nature,power;
in general a specific area of d|V|ne influence connected with. divine rule, a
god's own proper sphere of |nfluence marklng out a particular manufestatlon of
rta}bln the "dhaman of rta", |.e. the sphere of harmonious activity "'the gods
rejoice', 138

J Gonda attempts to elucidate further the concept of dhaman: it

... may to some extent be defined as a *place!, sphere, phenomenon
in-which a divine power is located- a holder or container of a numinous
potency, it is not surprlslng to find it associated with naman 'name'
‘eee because - the experience there power manifests: itselfe here there

s something numinous'. Tnduced man to assign a name to-.t he powerful or-
incomprehensible ;.. Hence statements such as RV,10,45,2.. 'We know thy - ie.
‘dhaméni, 0 -Agni, which are distrlbuted in many places’, ..., we know: thy -
highest™ ... name, which is secret," 237

A glimpse is glven us into a primordlal order, or dhiman whlch Varuna has
measured out, hence established:

"He has established his dhiman of .old. .|1q0

Slnce Varuna s sphere of influence extends over the whole.. phenomenal world
as one may: gather from Rgv.VII.87.2, VIIE. 42,1, the world s his dh3man.

The dawns themselves - o -

"follow Varuna s long-standing dhaman." ﬁql
And Dawn herself, as the next verse (9) |n515ts, never misses: out the dhaman
of rta, but day after day.she appears at the appolnted place in ﬁeaven. _This:
conformi ty to the rta Is an expression of her dhaman, the very: law- of her helng,
henc_e her nature.

Agni, on the .other hand, "marks out'" or measures ‘''the ﬂany spheres" or
"manifestations of rta“ 3 He "C|rcumscrlbes seven dhama".; These may be
equivalent to the “seven ‘seats' which "he establlshes for . the rta",luhlch are
expanded or perhaps Just 'subdivided into "thirty spheres over which. Vac has
dominion'', These most probably refer to the sacrificial seats wﬁereln is enacted
the drama of the cosmic order. ‘Soma's offsprings- (prajah) = the dﬁugﬁtsrs of
lmmortzgaty - are stated to be "in the highest sphere. (dhaman} of the cosmic
order'',” This may give a clue as to what it is that the patrlarchs discover "kept
hidden as the supreme domain of . the sacr|f|c1al worship', 1»9

Hence each god seems to have his own spec1f|c domaln over which he rules.lq7
Each dhaman is a sphere of harmony established in and working with. the overall

harmony of the rta at the innermost core of which I's: found . the ‘Secret of

immortal ity.
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Turning to dharman, we find the root fzzf'lmpdynng support, mamntenancef
the godsﬂ'Buttress ({dhr) -the .sky, earth, worlds and creatures, and.the upkeep .
of the sacred fire is part of the upkeep of the wor1d So Agnr

"!has filled both worlds and mighty heaven when the well-versed
ones upheld him at his blrth" 251

So Brhaspati is called the “upholder of mlghty rta“ J
The word. dharman L{EE:J which often governs rta seems to have meant in
Vedic times that whlch sustains . the foundat|ons of law, that whrch holds together
through the inherent law of harmony. Dharman is a more specnallsed aspect of
rta and is used-[n'the sense of spec[frc statutes that sustaln! regulate and
order the_coursetﬁuth{ngs; the term rta referring to the whole, i.e. the cosmic
and social order, the truth the sacrificial rite, the term'dharman to specific
regulat|ons binding under that whole, Truth itself is sald to be ”establlshed
on the unshakable foundatlon" of heaven. lg’he fixed norms of cosmlc order manifest
themselves as the divine statutes whmch uphold the march of all thtngs and
maintain the universe in every aspect. _ _
Four of the words we ‘have been, or will be, consaderlng - dharman, vrata,
miyE and. rta - are brought together in Rgv.V, 63,73

- "By means of the dharman, WIth the - maglc power (maya) of- the. asura,
0 wise Mitra.Varuna, ye protect the vratas; . 5
in accordance with rta ye rule over the whole world n 29

The maya of the.gods is here practically an expressnon of the law as w1elded
by the gods through which further pathways (vrata)of the Iaw_are.protected.
The'various ways (vrata) of uphold%ng (dharman) the 1aWe(?ta)are the-various _
modes ‘of that rta whose custodians the Adltyas are. -The maintenance. of the rta
.(rtasya dharman) Is ‘the gods! proper functlon-

'For the sake of uphelding and supportlng the world
through (Agni?s) own power have the gods expanded n 5%

Hence their actions stand

“Firmly fixed by statute and ordinance''. 457 '
'Through the same “ordlnance", what is established as the norm,

Uthe refulgent sun Journeys, a god amidst the goddesses" 15¢
that is, travels between Heaven and Earth in accordance with the laws determined
by thke cosmic order, laws which he cannot help but follow,

Again, in accordance with. the ‘dharman [ndra - '
- “establlshes the rivers in thelr courqg » 15?

Soma who, at the rltual Flows in accordance wi th the "true orderly process"
(satye vzdharman)ug? the dharman of rtazqs addwessed as "lord of thedharman’A

‘ whom ‘all men uphold 12

..‘3 :
Each god follows his own. dhazmanf l.e. his inherent nature and according
to that nature or law proper to his belng, sungs his own song|‘ As ‘dharman |s

. used in the sense of that which sustalns, food is gborlfled because it upholds
" strength, 1‘
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Several gods are lnt|mately connected W|th.the "foundatlon of truth"
(satgadharman)- Agnl, Mltra-Varuna, SaV|tr. Agnils truth i's law,ahls truth

lbyHe is the "overseer of the

being t he good that he does to the worshlpper
dharman" in hts quality of. custodlan of rta %i the sacrificial rlte as commem-
orative of the universal rite of creation. Savitr, like Varuna, is he whose
dharman is accompllshed or true Csatyadharma;f? he who malntalns the statutes
(dhrtavrata)?‘ Varuna whose |n5|ght detects all, the good and the evnl what
has b een and what W|ll be whose eye is the sun, is custodlan of the rta as a
whole, He ts the very embod|ment of truth.

He who "through his truth-accordant-decrees (satyadharmix) 27
. gave birth to heaven, who is earth's procreator, cannot harm us"

The law, that is the foundatlon of all, Is truth and all- blndrng._ Only in
standing against it can one be harmed. Superficially the above uerqimay be
thought to be in contradiction with certain prayers addressed in particular to
Varuna and to be discussed in the next chapter. But the meaning Is that man is
harmed only in so far as he transgresses.the law, thereby laying himself open
to such.speciffc harm as is brought about through singy a man in harmony with
the law which is'truth, and with himself, his own deeper self, cannot be harmed,
harm being contingent upon man's action and nothing else, Hence God cannot harm
him. ' '

_‘ As remarked by:H, Lefever, of the three taw terms, dhaman, dharman and
vrata, dharman -

'""i's that most often used in a sense approaching that of rta".172
The accomplishment of the law as an expression of truth, satyadharman,

manifests in human society as social order. So the rules laid down for human
behaviour are best calculated to promote social harmony and prevent society |
from b reak?ng down. Satya truth as related to socfety becomes-dharma%ZSThe
subsequent development of dharman which, as dharma, came to be more and more
used, made rta fall more and more into d:suse. The cohnection between dharma
and rta is well explained by J.M, Koller:

'"The ordering or regulatlon of relations between. events is
_accompllshed by dharma ... Dharma is the expression of cosmic
rta in human life, providing the.identity of the individual
reallty with the higher reality ... all ordlnary human dharma
is only an aspect of the universal dharma, and is justified not
in ltself but only in the function of the universal dharma,
the rta of ‘the Rgveda"qu

The word vrata has given occasion for controversy mainly because of the
doubt as ‘to its"derivation. V.M. Apte derives it from vrt “to proceed, turn,
roll, move on'', rather than frem J;; ''to enclose, cover or guard", or from
J;; '"'to choose'', n In "Al1 about! vrata' in the Rgvedd'lihe same. author, whilst
agreeing wltrlw. Whltney s view, viz, the derivation of vrata from /-%t "to proceed"

with the sufflx a, surveys and criticlses the various etymologles offered by
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Western scholars and gives his reasons for choosing J rt:

UThe word vrata ..e from yrt would mean somethlng like a procedure,
course, line of movement,’course of actlon,\then conduct or -

behayiour," -1 "
For E.W. Hopkins

"The word vrata means way, course, procedure, action and sphere.

of action, realm ... and, after the ngVeda period, obllgat|on
and vow. It derives from vart ... and is usually associated

with a verb of motion in the sense !follow the way', or fule

set by the gods, while the other meaning of rule, in the sense
of realm is preserved in the magnificent prophecy of the Rig Veda:
*(the gods) spread abroad over the earth . - the Aryan realm! or
rule (4ryd vratd)., Later this word becomes synomymous with

moral order,''27€

As will be seen in the examples chosen, vrata means the sphere of
divine influence or, as W, Whitney explains, the right "course of action' 117
by means of which Varuna maintains order in the world in accordance with the
rta. H.W. Wallis describes it as rtasya panthah,'%he path of rta. So

 Uthe gods follow the ordained-ways of rta" a8l
in other words, they act in strict harmony with the establlshed horms. This
Is their function. In this connection V.M. Apte argueés:

" ¢e. the verbs which take vrata as object decidedly favour its
interpretation as a 'word of motion!., We do not find them to
mean 'obey, submit to, accept' and the like, but rathet'follow
after, pursue, attach one's self to?", 42

The examples he brings forward, however, could be Interpreted in terms of
following the course of the law, I[n ggv.[.183.3 the Aévins are enjoined to
come to the worshipper as he follows his function (vratdni), in other words,
acts in harmony with the rta, performs his duty, which in this particular
case, seems to be the ritual; in Rgv.lll .61.1 Dawn is said to travel along her
course, vrata, hence to follow the established path, gsBut in 5gv.VIII.h3.j6b
and 44,21, the "bright vrata®(Suci vrata) of Agni, must be, as pointed out by
V.M. Apte, his 'blazing trail or path''. The same applies to the following:

"Al1 these Varupa, Mitra, Aryaman, omniscient, follow the
vratas as though with feet, and safeguard mortal man from
injury.t' 234

The description "as though with feet" is evidence, according to V.M. Apte that

"the devas follow the fixed luminous paths in the heavens, as
surely and as regularly as if they were endowed with feet. No
meaning other than !courses, paths or ways' is suitable here," Az5

Simllarly:

"0 Heaven and Earth blend for us heaven!s balm, balm-yleldlng
honey upon your balmy path'', 226

Vrata may thus mean the partlcular way according to which a god performs
his function, hence function, statute, norm. Each god in his own characteristic
way, uph olds his own mode of action, his own vrata, all of which vratas form

the e stablished norms, the divine '"inroads', These may be considered as tﬁe
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These may be consldered as the paths, functions and thus' ordlnances of the
. great rta. Thus Suryaladdressed
“impelled forward, thou safeguardest the universe's vrata" &7

None,nelther Varuna, nor Indra, nor Aryaman, nhor Rudra infringes the vratas
ofSavltr. The waters obey him, night comes at his bidding, he wakens all, i
stretchlng out his' arms grotect all, Each kingdom of nature, each specles,
has fts own domaln!,:’[::rh%gcr"r%'ﬁs guardlanshlp, z'hls is his "holy song" which

"he fashions for the sake of his own dhazman”270Dawn is called the

"anclent, youthful, prolific goddess'. who .
""holds all geod.things and follows along the establlshed-norm".l7’

As dawns ascend the sky and pervade.the mid=region

"they~generate'the divine inreads", %2 }
In obeying their own intrinsic lawtthey.show-us'the path. we should follow,
those intangible inroads:whereby we learn to harmonise ourselves with the
whole., Similarly in the divine sphere of Parjanya the earth bows down,
hoofed. .beasts prance about, plants assume. all kinds of forms.lqs

For those who follow Indra's vrata Heaven, Earth and. the mountains stand

flrm 494

. Varunals vratas seem 'to yield in' importance to mene of all the other

gods f or the gods' themselves. are said to follow. them:
""A11 the gods follow. the vrata of Varupa'l, 295
2 1
Varuna, the Asura,qthe rtayan%qthe lerd of rlghteousness, the.guardlan
of rta vlhose statutes are dhrtavrata, flrmly establlshed,seems to have been
309,

recognised, at least at one time, as the supreme lord of all, "ruler of this: -
world's -manlfestatlon"3 He has rta as- hls forn3and flgures -as; the god in:

. whom rta Is incarnate, rta is his- dynamic expression, His.

Nstatutes (vrata), unmovable, are’ f|rmly-f|xed I'n thee as. on:
a mountaln" 303

304
In some 5_hymns he steps into the role of . the all-creator. in whom all the worlds
0
ablde? in others that of the all-dispenser of justlce to. whom the stnner

turns in repentanceé ‘He is svardj and samraj {he mighty upholder of order,

phy5|cal - as he controls natural phenomena =.and moral as: he
"perceives man's truth and untruth! 308

Yknows. all things transcendental- and beholdfwhat has been
and what will be'*,307

So the r ivers run in accordance w1th'Varnna'S'rta?9i;e; the sphere of rta
over whiich Varuna has lordship, and in which the vratas are flxed as on a
mountain,

All that Varupa represented in Vedlc times is eputomlsed in a hymn
of the Atharvaveda (Athv.IV,16) of which Roth makes the fol lowing comment:

""There is no hymn ini the whole Vedic lLiterature which expresses the
divine omniscience in such forceful terms as thlsJ'3u
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In spite of each god havung his own vrata in. whlch alt creatures
Follow well lald out paths, under the overlorsth of Varuna, . there are,
howeva' certain phenomena tn nature whiich. may be consudered as* going agalnst
the established norms. .Thus, when during day time the sun is. hidden in
darkness through an ecTipse,-this Is against the vrata, it Is apavrata, as
stated |n Rgv V.40,6, The verse. is very-amb?guoUs; It may refer to the
actual sun n an ecllpse but it may as well refer ‘to the inner sun of
illumination whlch Atri d|scovers in the fourth degree of prayer (brahman)

"In. the' fourth degree of prayer, Atri dlscovered
the sun strayed’ from his path, hldden in glomm"yl

If both interpretations are correct, this would be a perfect example of that
duality, and often-tripltcity, of meanrng oftwhlch‘ggvedlc verses aretcapaEle‘
It may als o be noted In passing.that s?nce'planetary movemenits, can. be.
ca]cu1ated and eclipses. predicted the latter .are ln fact part of the cosmic
order . They cannot really be against rta. Only we human. beings. can go against
rtay only the sun. in us, the dynamo of llfe-QIV|ng power can be: obscured by
too much physical or material coverlng ansrﬁg§ gsfeggsered through prayer.
Thus the three law terms, dhaman, dharman, vrata,-standrng as they do
for the decrees, ordinances, or rules, for the spheres and functlons-as Iatd
out by . the gods\in'accordance-with;the overall order, or rta, are eXpresstve
of the gods! function: in.the world of phenomena and . their dynamic application:
of the rta. These‘very ordinances find. their réflection at the human level
where man |s callalupon to live in accordance wnth the .dharman and vrata of
the god s but reveals himself as the. greatest dlsturber of the.dlv1ne.harmony.
The question: of the gods and human beiings is so.closely linked, their |nter-.
actlion so ‘bound up together, that we shall consuder the further action of the
devas, espeC|allyas it lnfluences.humans,,ln connectlon.wlthuthe socio-ethical
and r|tualist|c aspects of rta. '
No better. summing up of the functlon of these words can be found than
.in-H. L efever!s '""The Vedic idea of sin'':

‘"iee the terms vrata, dharma and dhdman stand for the- ordlnances,
formulated (generally by the gods) in accordance with. rta, for the.
application -or readlsatlon of [ta,tn the world. These. ordinances"
can be said to 'belong! to the gods in a sense'which is never true
of rta ... The Gods *found! of 'establish! the dh&man, as they
establlsh the physical world; or-as.a poet constructs: his song,
Similar is, the case with vrata and' dharman, The Gods do not
create rta, however, |t would be more correct to say that they
find rta ..J 3 : '

In exercising thebr functlons they create specific fields of rta which are all

expressions of thé cosmic order as. reflected at the phenomenal level.
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lll¢2;10. The Dlvlne'encounter.

The -vision of the godly realm |s one of splendour. Like

""Dawn, the shining daughter of Heaven: .. dlspelllng
gloom of night i,. ushering in the light' 3t

50 the rS|s in their contemplatlon lifted. the vell upoh a lumlnous world
seldom envusaged by the.human mind. Above all and In spite of certalin:

dlsru ptive forces, it is a vision of harmony,%f cosmic solldarlty, the
wonder of the working in unison of all the great energising powers of the-
unlverse-as they-shape the ideal thought of .the Creator (dh&ts), the Supreme
Ordainer. Harmony. ls'beauty, beauty is. harmohy. The infinite manlfestatlons
of nature all conyerge into one mighty paean of beauty:

"sinless in the sight of Aditl, stimulated by Savntr, let us
“contemplate all beautiful. things', 316

In the poet's address to Indra
"ThouL... hast madeLthe earth the . counterpart of thy creatlve-mlqht"
we glimpse the [5|sl idea that the richness of nature is but a reflection
of the heavenly realms of" the. gods. ) 418
Free from all human falllngs, pure,. |nfall|ble, undecelvable the
~gods of the Bgveda represent truth. (satya), they are. the "lords of truth"
(satyasyapatayal) they are rta-V|S|oned (rtadhitayah) and are therefore the
worthy e'mbodiments of the great law, rta, theirs Berng.the.domlnlon of llght,
wide-space, freehmu of glory (bhargas) brilliance. (varcas), power (ojas),
of benevole.nce ($am) and splendour tamati), all of which: sum up the wonder
and ad|n|rat|on 1n which human be|ngs hold’ them.

“Denlzens of heéaven, flame-tongued, thriving through the law,
they abide brooding in the womb of Taw,"" 320

The Adltyas in partlcular are

"True. observers of the law, faithful to the law, rlghteous
leaders, bounteous to every man,'' 32/

"Blessed is all that the devas regard with: favour."522

The Platonic dictum "Deity geometrlses“ is a reality |n the Vedlc
conception in so far as the universe manifests according to certain patterns
of progressive unfoldment and.hammonious expresslon in which every realm of
activity, supervised by a god, develops in perfect concordance'with-every
! other realm. Each god performs his task in accordance with the-great‘laW‘of
harmony w hich he, by his very nature, follows and fosters in his multlvarﬁed
functions. The universe, at the godly level, is the dynamlc expressuon of
rta, a 1 the gods' actions moving concertedly towards the one end of creating
a harmonlous world, and.this is reflected at the phenomenal level In the
harmony of nature. The gods! action is constantly described as, "of one accord'"
CSaJosasaJ) or harmonlous" MActing in harmony" (sa;osah) and: reJonC|ng
i (mandamanah) the gods have awarded their dominion to Mltra-Varuna? Accordant

A
and of one mlnd (samanasah) tﬁey all” come to the worshlppe? ég bless the

sacrifice,



&5

"Al1 gods, one-mlnded one—lntentloned, unerr|ngly proceed
to. ‘the one. purposefu?l - |ntellhgence.“ 326

The essentlal oneness of ‘manifestation as rooted in the d|V|ne harmony,
rta, is expressed in far-sweepnng ‘imagery taklng in the whole ‘of nature, as .
the divine swan with its abode everywhere, the swan whlch[rta'

"Swan dweller in the’ lught “dweller in.the inner space,
beneflcent priest present at the.altar, guest ih every" dwe1l|ng,
dweller amongs t. men, dweller in the wide-spaces, dweller in. rta,
dweller ih heaven, born of waters,- born of kine, borm of rta, born’

of mountain,: (such is) rta.''3%7

~ The nnlversal harmony, . the- gods! handlwork, is their song In whlch they
rejoiice: , .
”The gods revel in. the sacred-song (sdman)  of rt#'zns
The whole hymn to Earth in the Atharvaveda (XII. 1) is a panegyrlc of harmony:
on earth,
The- world,

"Heaven and Earth, the waters, the plants and the trees,
- did the godly ones; engender accordlng to the- ordlnances. As-
a favour they filled .the mid-region with celestial 1ight't, 327

This mid=- reguon that extends between heaven and earth.and I's the blrthplace

of man?sfs, through the gods!. gracieusness, filled with not. JUSt llght (jgotis)
but heav enly: llght (svar), Agni' s radiant efergy- (varcah).that dwells in: Heaven
and Earth. is said to have "spread wide the mld-region"sa ose: dominion is

“nqﬁ 5. 332 :

The. gods are regarded as gracnous ‘towards humanlty, for .they are of one

-splrtt (samanyu)iiﬁth man. Thelr further task Is to traln man to reflect this
harmony, their own peculuar achlevement on. earth, It Is here that we. meet
‘man and his collaboratlon with or dﬁsrupthon of . the dIvune solldarity, the

. "pattern in the heaven", rta.
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.. NOTES

Section 11,2, |—-10.

{,deva from div to shine, cf. Yjve. 34.3 about the immortal light in all creatures,
§.suparpam viprap kavayo vacobhir-ekap santam bahudh3 kalpayanti (Rgv.X 114,5ab)
3.cf.Bgvelo72.4;71V,3.1; Athv.VI1.87.1,
ir.cfBgv. V.3, 1-2 Rgv. |I 1 and V.48.5 where Varuna seems to have taken on the
attributes Agnf. X 16.13.
5.mahad devindm asuratvam ekam.(Rgv.!l1.55.1d) cf. Rgv.ll. 38
b.,asatah sad ajayata (Bav.X.72. 3b)
7 daksasya janmann aditersupasthe. (Rgv.X 5.7ab)
R. Many hymns also mention on the one ‘hand the waters of space which could be
considered as the primordial substance out of which all will be fashioned
(cf. Rgv.X.121 .7¢8, X.129,1€3), and on the other hand, Tvagtr who breathes 1ife
into all creatures, The Atharvaveda refers to Tvastr as "he who in the
beginning became the counterpart of the waters' (IX.ﬁ.Z) The tdea Is the
same: the interaction of two poles of manifestation,
9.Vedic mythology.'" 1897,p.k6,
jo.op.cit.p.kb,
EVP.IV,1955,p.31,
Na.cfoRgv.VIll, 63,10, where the poet refers to humans as Daksa s sons together
with the gods.
12 butan&m garbham ... pitaram, (Ra,u— - A7. ‘/)
 fa.cfe RgVellel; 111.1.20,
_ 1hef. ﬁgv Vi, h8 1«
13,cf napata éavaso mahah slint dqgksasya sukratu,. @QV.VIII 25 5ap)
“Sons of a mighty power, Dakga's two most wise offspring."
14,J. Gonda. “Gods and Powers,.' 1957, Pe5e x :
/5,'"Relligion and philosophy.of the Veda' 1925, p.100. cfe P.S.Deshmukh. "Rellgion
In Vedlc: Titerature,! 1933.p.232," : '
16,"'The cosmology of the Rigveda,'f 1887.p.h5.
I7. dakgapatih (RgV-I 95,65 1.56,2)

l‘laRgv.Il 27415 1489435 Xe 6.5, .
U’mahna dakgasya (Rgv.lll 62417) cf. Rgv.l 23 h V.IO 2
19.sudakga (Ray.V1l, 266.2,)"

g,odaksam dadhite apagame (Rgv.l.Z 9).

2 Jd. 8onda's translation ("Vision," P.69) of Rgv.l.139.24b
rtad adhy-8dadathe anrtam svena manyuni daksasya.

A E.V.P.IVp.3T,

13, A.A. Macdonell traces the etymology of Aditi to 3yda to bind, in his ''Vedic
mythology" 1897,p.121, but to 1Jda to give In his "Vedic grammar" (1910.p.122),
In the latter case it would make her meaning equivalent to stringency, meanness
or penury which certainly does not apply to her role of far pervading mother,
or diyine, prolific cow and celestial light. In Rgv.lV, 2,11d (ditip ca rasva
aditim urusya) which Griffith translates as "keep penury afar and grant us
plenty'" we could have the meaning of ''grant us the limited and preserve for us
the unlimited", in other words the ''manifest' and the "'unmanifest''. A
similar sense could be read in Rgv.V.62.8d where Mitra and Varupa aré addressed
and described as. "viewing both the unlimited and the 1imited" (cakgdthe aditim
ditip ca) - the unmanifest and the manifest. cf, also V.M, Apte '"Is Diti in
the Rgveda a mere reflex of Aditi" in Bharatiya vidya 9,1949.p.15~ -16,

W,aditer-upasthe (Rgv.Xo5:7) “cf. Athv.Vil.6.1-k,

,Zs:.RgVQXo12903o
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J5ucf. Re Roth '"Die hochsten Gotter der arischen Volker! [2e|tschr|ft der
Deutschen morgenlandischen Gesellschaft, Leipzig, 1852, Band 6,.pp.67=77.)
'"Die Aditi d.h., die Ewigkeit, oder das Ewige,ist das Element, welches
sie Trigt und von ihnen getragen wird." (p. 68).
"Dieses Ewige und Unanta/'are, in welchem die Aditjas ruhen und das
ihr Wesen ausmacht, ist das himmlische Licht. ... Die Aditjas, die GOtter
dieses Lichtes, fallen darum keineswegs zusammen mit den Lichterscheinungen
in der Welt, sie sind weder Sonne noch Mond, noch Sterne, noch Morgenroth,
sondern gleichsam im Hintergrunde aller dieser Erscheinungen die ewigen
Tréger dieses Lichtlebens ...'" (p.69.)
zé.adltlr- dyaur-aditir-antarikgsam aditir-mitd sa pitad sa putrah
visve deva adltlb,panca janad aditir-jétam aditir-janitvam. (Rgvel. 89,10),
27."'Symbolism in the Vedas and its conceptualisation.'" In Numen vol.2h,
fasc.3,1977. p.225,
24.Athv, ViT.6. 2,
»9.anarva (Rgv 11.40,6¢)
3ouruvyacah (Rgv.V 46 ,6d).
3).dhdrayat-kgitim (Rgv.l.136,3b)
31 jyotigmatim, (Rgv. 136 3a)
5. Rovale2heT.o ' v ' '
34.At times sheiseems almost to be ldentlfled with Earthe cf.. Rgv,X. 63, 3,
1.72.9; Athv,Xl1k.1.38, The identificatlon becomes complete’ Inthe Tait,S., Scﬂ Br,
35.mim&tu dyaur-aditir-vitaye nah. (RgveV,59,8a) 4 . |an Nalghantu'ka.
cf. Rav.X. 63.3. (Dyaus the |nflnlte) Cﬁﬁgy infinite Dyaus shout for our
\enjoyment,' / T
36.cf. Rgv.V. 60,6 where heaven bears a threefold division = uttama, madhyama,
avama. cf.Rgv.!11.27.8 where the Adityas are described as stayling three
earths and three heavens and having three functions in the divine assembly ,
Also Rgv.1.102.8, V,69.1, VI, 47 3, 1. 164 6 and Athv.VI11,9.16, cf.Rgv.VI.47.3;
X.14,16; 128,5,
37.cf. Rgv.IV.1h,2, dyavaprthivi antarlksam, 111,8.8; V.85.3; VIil,12,2h;
cf. gat. Br.7. 1.2,23, Among triads ... ""none is so frequent as the three
regions of the universe, nogso characteristic as the threefold Vedic lore,
the triple sacred fire and the many ritual triads." (J. Gonda, "Triads."
. 1976, p.h9).
38.cf. Rgvel.154.h; VI1.5.4; XJ114,1, cf. §at. Br.11 2.3.3,5: “as far as there
are form and name so far extends this universe- these indeed are the two
great manifestations of brahman's power', These two become a triad of name,
form and work (karman) Brhad U, 1.6.1, this karman being the interaction of
name and form,. cf, Agni' s threefold Jurisdiction over Heaven and Earth
(Rgv.VI1.5.k, etc;) Lokak ; 4
3%.ce BaveXo11h.15VI1.5:8; 1,150, of. Afhy- 2,3.20 (fiaye ) Xul: 50
g0.0p.cit.11,5.8.1, (S.B.E, Trans, J. Eggeling. 1900), cf. Nirukta 7 5.
4/, Hopkins, E.W, "Holy Humbers of the Rig-Veda.' (''Oriental studies, 1888-1894,"
Boston, 1894,) p.41 as quoted in J. Gonda "Triads' 1976.p.49.
jtisrodydvah savitur-dvd upasthdm ekd yamasya bhuvane. (Bgv.1.35. 6ab)
3.trindke tridive divah lok3 yatra jyotismantak. (Rgv.1X.113, 9c) "In that
threefold heavenly complex of heaven, In that luminous place.' cf. Athv.X.9.5;
Xe10.32; XVI1,1,10; XVI11.b4,3; 1X,5,10, cf. Rgv.VI1,101,4b,
$4.tisro divah prthivis tisra invati, (Rgv.1V 55 5¢c). cf.Rgv.11.27.8.9;
1,102.8ab;’ 105.5ab.
45Rgv. VI I 69 3cd, cf. Rgv.l 105.5ab.,
ltisro dydvo nihita antar-asmln—tlsro bhumlr-uparah sad-V1dhanah.
(Rgv.VI1,87.5ab) cf. Rgv.V.69.1ab; VI.47,3cd.
y.cF.Bav.1.71.5; 90.7; 164.33;1V.1.10; VI,51.5.
y8.cf.Rgv.X.167,1, cf, Rgv.X, 36 3c and 1X.21,1.
Y7.cf. Rgv. X.129,1.7. °
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50.Dandekar explains antarikga thus: "From antari and ksa (from ksi to reside! Lou
also analysed as antar and ikg (for 1ks) and explalned as. 'transparent' ces'!
("Universe in Vedic thought." op cit. 1 p.101, Another word which. denotes
the mid-region is rajas, :

50a!'Triads." 1976.p.49. : _

5'antarikga, dk3$a, kha" (Rocznik orientalistyczny. tome 24, pt.2, 1961, pp.53-8).

3% "Ungezwungen kBnnte doch &k&ga von & = 'her, heran, hinzul und kSs-='hell
leuchten! abgeleitet werden, mit der Grunbedeutung '-schauen, -hlicken oder
-strahlen' (Grassmann), so dass die Uberelnstlmmung mit antarlksa in
$atapatha Brahmana nachgewiesen ist.'" op.cit.p. 56

53.Chand. Up.llil,12, .8. (Bibliotheca Indica. vol.2k), .

5y.cf. K. Werner ""The Vedic concept of personality," (Journal of Indian_philosophy.
vo1.5,1978,pp.275-289) . p.277.

55.dyaur-me pitd janit& nabhir-atra bandhur-me mdtd prthivi mahiyam
uttdnayo$ camyoryonir~antar atra pita duhitur-garbham & adhat.

56.cf. Rgv.VIll. 41,9; 1.102,8ab;11,27, 8a.

§7."Triads." 1976.p.53-4,

58.0p. cite 5.1.5.21, cf. Egv VIL, 104,11,

5%cf. Rgv.VI.51.2 and. Sayana s comment that the earth belongs to the Vasus, the
firmament to the Rudras, and heaven to the Adityas,

59.cf. A,B. Keith "Indian mythology.'" 1917.pp.15-72. A.A. Macdonell "Wedic
mythology.'' 1897. pp.21-115, P,S. Deshmukh, "Religion in Vedic literature."
1933.pp.213-296,

60."He (Prajapati)- heated these three worlds, and from them, thus heated, three
lights (jyotis) were produced - Agni (the fire), he who blows here (viyu),
and Surya (the sun).' $at: Br. 11,5.8.2.). cf. Ait, Br.5.32 and Rgv.X.158.1.

6l,cf. $at.Br.12,8.2,8 ff. See also J. Gonda "Triads." 1976, pp. 50-1xp.62.
where he points_ out the relationship between the Vasus, the giyatri metre
and the earth (Sat Br.6.5:,2.3), that between the Rudras, the tri stubh and the
air, and that between the- Adltyas, the jagati and the sky. cf. "Triads in
the Vedic ritual", by the same author, (Ohio Journal of religious studies. 2.
1974.p.5). cf. M. Bloomfleld's classification of the gods as "prehlstorlc",
"§ransparent' (half personified) "translucent' "opaque' (whose origin is not
clezr) and "abstract or symbolic gods" ("The religion of the Veda.' 1908)
pe9

62.'"Les Dieux des Indo-Européens"' 1952, Also "L'idéologie tripartie des Indo-
Européens" (Collection Latomus. vel, 31,1958, pp.5-122) and J. Brough's
answer in his "The tripartite ideology of the Indo-Europeans: an experiment
in method', (Bull,: -School of Oriental and African studies., University of
London. vol. 22, pt.1.1959. pp.69-85). cf. J. Gonda "Triads' 1976 which discusses
the whole implication of Dumézil's argument. Also the same author's ''Some
observations on Dumézil's views of Indo-European mythology' (Mnemosyne VE.13,
Leiden 1960, p.1ff) and "Dumézil's tripartite ideology. Some critical
observations! (Journgl of Asian studies. 197h. p.139.)

63.8gv.X.5.7; 72.3.4

4 daksapitarah.
su;yotzsah «o. daksapitim (Rgv Vi.50,2a)

6%, ye devag mano;atah manoyujah sudak ah daksapltaras te nah pantu.
(Tait.S.1.2.3.1.) ""May those mind-born deities, mind-yoked, highly |ntelllgent
sons of Dakga, protect us," cf, Rgv.Vil, 66,2,

66.cf. sind. daksasya said of Mitra, Varupa (Rgv V111.25.5).
cfe Jo Muir's doubt as to "the propr|ety of taking Daksa (in Bgv.VI 50 2
and V11.66,2) ... to represent a person, from the fact that in RV.VII1.25.5
Mitra Varuga are not only called the 'strong sons. of Daksa' (sin¥ dakgasya
sukratd) but also the 'grandsons of mighty strength! napits& favaso mahah}"
(0.5.T. 1870.vol.5.) p.52. He brings forward such well known epithets as
"son of strength" (sahasasputra, sahasah slinu), ''son of might" (savasah.
putra) etc, applied to Agni and Indra, ‘The personlflcatlon of Daksa is only
incipient in the Bgveda and is developed and completed in the.Purshas.
cf. J. Gonda '"Gods and Powers', 1957, Pe 5, cf. A.A.Macdonell's remark:

".ee the character of each Vedic god is made up of only a few essential traits
combined with a number of other features common to all the gods, such as
brilliance, power, beneficence and wisdom', (Vedic mythology'.1897)p15.
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67. mata devanam, (Bgyel.113.19a) . - :

¢/aP.S. Deshmukh(‘'Religion in Vedic 1iterature's. 1933) considers that the birth

of the gods is ''lacking in consistency and definiteness'". (p.317).
(8.yad deva adah salile susamrabdhd atisthata. (Rgv.X.72,6ab)

67.cf. Rgv.X.63.2cd where the devas are described as ''born of the waters' and
of Aditi and of the earth, These three aspects refer to the feming%or mother
element of their origin. There is also contalned in it the threefold division
of the world, the higher abstract, the intermediate and the phenomenal,
cf. Rgv.l.139.11,

70.Cf. Rgv.X.129.3. o _

Y|. atrd vo nrtyatam iva tivro repur-apa dyata. (RgveXe7246cd) . :
cf. also Indra being called a 'dancer" in his creative deeds Qng.lt.zz.hL.

72 brahmanaspatir-etd sam karmira iva adhamat. (Rgv«X.72.2ab) o :

Jo. Muir makes certain erroneous statements based on misunderstanding in connection
with the gods' origin: ''In another hymn (X.72) the creation of the gods is
ascribed to Brahmapaspati ... who hlew them forth like a blacksmith, (0.S.T.
1870. vol. 5.p.355.) The word et& being dual accusative can only refer to
heaven and earth, and not to the "birth'" (jand, sing) of the gods which is
expressed in the previous versg. H.W, Wallis holds also to this latter
interpretation: "Brahmapaspati welded these worlds together like a smith'.
(Cosmology of the Rgveda.'' 1887, p.l43.) His action as a smelter is brought
out in RgV.X.GS.Séd- )
73.Bgv.X.7§.3. '
'7.'BgVQXQ507
’leV.x.72l2 )
J6.cfoRgveiXe5.95 1.13.10, : :
77.J« Muir makes uttd@napad into a ''being' whereas it is simply a creative force:
" ..o the earth is said to have sprung from a being called uttdnapad.”
(0.5.T. 1870, vol. 5.) p.355. This is not a being but that upward shooting
force or creative energy through which all things take form, grow and
finally decay., Nor is the asat called uttdnapad as claimed by De Nicolas
("'Four-dimensional man,'" 1971) p.117,

Ma.divas pari prathamam jafie agnir-asmad dvitiyam pari jatavedah(trtlyam apsu nr-
mand, (Bgv.X.45.1abc) cf..Rgv.II.9.3.,I.128.3;X;2.7.;46;9;ﬂﬂn.h§:8;If[.22.2
and Sat.Br. 2.2,1,13 f, ° -

Tihef. BgvaXe5.7,

"8. BgV.II-‘J.

79. miirdh@ divo,ndbhir.prthivya. (Rgv.!.59.2a)

80 Rgv.1.59.2¢c; cf (RgviX.46,.9;88.10.

86 cf.Rgv.VI 7.4 - :

82:cf.RgveI1Ve1.2051.77,1,

83,sthﬁna’i'va (BQV||059o1d) .

zg.cf. Rgve1.36.6;69.1; 95.2; IV, 12,43 X.2.7;46.9. |

4 .cf,ggv.l.38.13 where Agni is referred to as the Lord of prayer and ggv.VI.16.3O
where Agni is called brahmanas kavi. cf. Rgv.TI.1.3; 111,26,2; V. 43,12,
cf. puro-dha@ ''placed at the head" used of Brahmapaspati, (Bgv.lV.50.1) and
puro-hita ''placed foremost' = highpriest, the epithet of Agni., With regard to
Indra and Brhaspati see Rgv.ll!.24,12;1Vv,49,1-6; VI1,97.9.

§6.cf. Rgy.X.72.2 ¢

XZCfO RQVOVI Il'97080

8§+ devaném pitaram (Bgv.!l.26,3)

39-cf.Rav. 1X.87.2;96.5,

9p.pra pirvaje pitard (Bgv.V11.53.2) cf.Rgv.X.65.8a, This ¢ould be interpreted
as a fashioning anew of Heaven and Earth who existed in a previous cycle, The
Atharvaveda distinctly refers to ''the earth that was bgfore this one"
(Athv . X1.8,7). cf. also Rgv.X.190.3 "As of old (yath3d plirvam) so now the creator
fashioned forth" etc, Tﬁe gods that fashion Heaven and Earth may belong to
this cycle as such (i.e., they gained their immortality in a previous cycle and
thus became gods in this cycle) whereas Heaven and Earth existed ''of old" as
such, i.e. in a previous cycle, The question of the "birth" and '"immortality"
of the gods can only be solved by accepting the still disputed fact
that the rsis were acquainted with the doctrine of cycles. cf. P.S.. Deshmukh
(*Religion in Vedic literature' 1933) who dismisses the whole problem by

categorically stating that ''the early Rgvedic poets had no clear and definite
notion on the matter', (p.318), )
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4l."Gods and powers." 1957.p.8.
.cfoRgvel11.55.193X.10.5; ||:|.51|.12; Xe53.9.
a Rgv.111.54.12,

43.4pam yo agre pratima babhuva (Athv,.1X.4,2)
44, rupani. Rgv.l. 188.9; IX L,6; X,110,9,
(,bch. BgV.X 110 9Cd

96, Rav.1.32.2; 52.7; 85.9; V.31.4.

47, Rgv.1.20.6

98 Rgv.X.53.9cd.

97. Rgv.111.4.95%10.5.
100, This creative activity is personalised in Vidvakarman who is called "our father"

in Rgv.X.81,162 and may be an epithet for Tvagtr. cf. Rgv.l.160.2 where the
Ufather'" who arrays Heaven and Earth in fair forms may be.Vlébakarman or
Tvagtr. Both may be the same deity.

lﬂldevas tvagtd savita v1§barupah. (Egv 111.55,19), cf. Rgv. X. 10 5.

102.cf .Bgv. |, T80.4; V1.30.5; VI11.36,b, -

I%dRmVHIM7,HI65X317

J6}.cf,A.D, Pusalker '"POrapic cosmogony" in Bharatiya Vidya vol 2 pte2, 1941.9. 78.
cf. R.N. Dandekar "Universe in Vedic thought'* in Indla Maior, 1972 Pe 98

lﬂbRgv 1.159.162; 185.4; VI1.17.7; Vil, 53 1; 97 8; x 2, 7.

106.F . Rgv.Vi1.53.15 L. 159 1. =

107. cf. the various appel]atlons dydvaprthivi; dyavaksama, dyavaphumi; rodasi.
Dyaus and Prthivi seem to be the arcﬁetypes of the Samkhyan purusa and
rakrti_and of the beginningless pair of the Bhagavad Gita (13.20- 2?

108,dyaus Jdiv to shine, :

109. prthivi JEEth and ¢§}ath to spread, stretch, According to Dandekar (''Universe
Ih Vedic tﬁought" P.100 -1) '"the significance of many of these words such as
prthivl (extended) ... urvi (wide) and bhimi (T) - phuman (that which has come
into being, the place of becoming or prosperlng, amplitude) (all these
denoting the earth) ... is self evident!

10,cf. Rgval,164,6,X,149,2; 1,185,5 where the twin sisters or Heaven and Earth.
are shown as lylng Uin thelr parents' bosom', which Ludwng |nterprets as Daksa
and Aditft,

i, cf. "'the two grand receptacles Joined together'' of. Rgv.!l| 55 20 (mahl sam
erac-cagvd gamici) cf. also Bgv.X.44,8c and X.89.4;1.160.1c.

llla, prapogvaje pitard (Bgv.Vll 53.2) e - e

Hlicf. (Bgv l.159.2cd)suretasd pltaré'bhuma aakratur-uru prajéya amrtam Varlmabhzh.O'
"prolific parents, they have made this wide world with its immensities and for
their offsprings (bestowed) immortality.!" The very gift of immortality which
is repeated in the legend of the churning of the ocean of matter can only be
received by plunging into the depths of manifestation, hence of matter, the
polar opposite of spirit, cf. also Bgv.1.185.6.

1®The dlfferentlatlng process in manifestation which is a well marked feature
of the Rgvedic vision, is expressed in Vedic terms as evolving ((/sam vrt
Rgv X.90,14), as fashioning (JEEks), as establishing ({vidnd); also as’ maklng

irm or_ supporting (fa}h), as propping up (V/stabh Bgv.Vill,52.1) or propping asund-

er (J;lstabh) or spreadlng out (Vprath) or pushing up ddEEapud, propell|ng
cf. Rav.VI1,86,1;V1,17.7. etc.) or stretching (Vtan Rgv.ll1.6.5. spin or weave).
This kind of action the gods perform,

y-cf. Bgv.VIL1.53.2ab;1V,56,7; V.43,2; X.64.14,

”5‘dyav5 ha kgdmi prathame rtena. (Rgv X.12.1)

|6, pratne mitard ... rtasya. (Rgv. Vi.17.7)

{7, ato bhur-ata a utthitanp rajo ato dyavaprth1v1 aprathetam (Rgv X.149,2cd)
cf. Rgv.X.190; 72,3; 97.1.

11§, devan8y mine grathama atisthan krntatrdd esdm upard ud dyan, LRgv X,27. 23ab)
cf. Rgv.111.38.3,

119, namo mahadbhyo namo arbhakebhyo namo yuvabhyo nama aéﬁnebhyah. (qu.l 27 -13ab)
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l17adevas cit te asuryaya purve anu kgatraya ma. mlre/sahalzls.l. (Rgv.VII 21 7ab)
|20,katard pilirvd katara apara ayoh katha jate kavayah ko vi veda Lﬁgv.l 185.1ab).
12/, Parikgitd pitard plirvajavari rtasya yond ksayatah samokasd. (Rgv.X:65.8ab)
cf. Bgv t.159.4 (“"They have measured the pair as of one common origin and
one home"). of Rew. . 56-3-
JAl,yan mitaram ca pitarap ca sB@kam ajanayathis tanvah svaydh. (Rgv.X 5li, 3cd)A
123.cf. Rav.lX. .68.33X.31.7;54:3, CF. RgveVa3te6,
1qln the Birdhmanas, as remarked by RoN: Dandekar, they are stated to have been
originally joined together, In the Ait.Br.lV,27,5-6 their marriage is
mentioned, the process of anthropomorphlsatlon, hardly perceptible in the.
gveda, reached its peak then, ("Unlverse in Vedic-thought,' " |ndia Maior,
1 1972,) /pe103." -cf. Bgvellle 54 7, 1,75:7:1. ‘cfs Rgvel 185015 ShLEe3 33
1X.68.3;X,31e7354:3.cfs TaitiSe:5.2:3, 3'"Heaven and Earth- were together;. -
going apart. they said.!let us share- together what is worthy of sacrlflce'“
15 edic Reader''. 1960:ps37. :
126.cf. Nut and -Geb, Sky-and Earth, separated by. Shu in Egyptian cosmogony.
cfe RgvVIL.61, h where the might of MitraVarupa Is sald to press apart the
two worlds.
121,"Universe in Vedic thought" (Lnglg_ﬂglgL, 1972) p.103.
128'The religion of the Rgveda" 1923.p.100,
129.""Loka. World and heaven in the Veda,' 1966, p.61. cf. Rgv.VIL, 8h Za where
Dyaus 'is said to invigorate or. qulcken the wide déminion. of MitraVaruha.,
See also-J. Gonda ""The.dual deities in. the religion of .the Vedy''s 1974.p.95,
130.cfo-Jdo Mulr..“Orlglnal Sanskrit texts'". vol.5,1870. p.369. cf. P.S. Deigukh
-AiA. Macdonell, A;B, Keith, etc. who give ho explanation for this phenfomenon,

13l cf. Rgvil. 164,33 - N
* /32 bhuvo dev&ndm pitd putrah san. (Rgvel.69.1d) .. . “-s .3 W3z .ai.s. .72

/33This conceptlon was to be personlfled in §|va, the destroyer, the re-
generator, the lord of the cosmic dance,

|¥.na tam vid3tha ya imd3 jajdna anyad yusmidkam antaram babhuva. (Rgv.X. 82 7ab)

135, tasmad v:.r&l ajdyata virajo adhi purusah. (Rgv X.90,5ab)

136, aditer—dakso ajayata daksadv-aditih pari. (Rgv.X 72 4cd)

13].cf. the meanlng of VlraJ in'J. Gonda "Four studies In the language of the
Veda!', 1959:p.155. ‘J. Gonda considers Virdj "a creative principle
representlng also the idea of .ruling far and wide, being. the sum of all
existence, the hypostatlzatlon of the conception of the universe as a whole."
cf. also. the same author's "Dh3man". 1967.p.26, cf. Bhagavad. GTta 15:16
where the two puruias are referred to: the ksara or: perishable and the
aksara - or imperishable,

{38, "0riginal Sanskrit Texts.'! 1870 vot. 5 +Pe 369 note 5#9.

137 Rgv.X.51.8,

140,""The sources and nature of puru;a in the Puruga sukta." (Rgveda X. 90) inJ,
‘Ae0:5s+.v01.51.1931,p,108-18, cf. also his definition of puruga on-p,11k,

[Ql¢iev5hag yuge ‘prathame 'satah sad ajayata: "in the prlmeval‘age of the gods
from the unmanifest emerged the mamfest". (Bqv. X 7.! 3)

42, ksasya va adite janmani vrate rajdnd mltravaruga a vivasasi, - (Bgv. X 6h 5)
"Thou O Aditi, dost tend the two kings Mitra and Varupa after the °
production and by the will of Daksa." (Trans,.:J, Muiras0:8:T:Vipa51a)

ﬂ[LWhether the notion of the sat re-emerging into the asat was present in the
sis! mind to appear later as the cycles of - srgti and ‘pralaya, cannot be
surmised, No hint of it has been found except Tn. Rav.X.190.3 where the words
yatha pifrvam (as before) can be interpreted--as referring to a previous
universs cf, also Rgv.X.72.9 and Athv.X1.8,7, - -

[4%.cf. adhah svid gsid upari svid 551t..(Rgv.X 129.5). "There was, lndeed a below,
there was indeed an above.! cf. GeneS|s 175 Vthe waters iee tinder the
firmament' and those '‘above the firmament,"

lys, janitd divo janitd prthivyab. (Bgv.X.5k. 3cd). cf Rgv.Vl 30 Sd rek, 34 8
bh,3532.8;V1,17.75VIT1.36,43 $X.29.655k.3555.1..

/44,cf Rgv. 1112.2;V1.17.7

" ¥l32a. tad vam rtam rodasl pra bravimi jayamdnah mAtard garbho atti, (Bs 9.4ab)
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'QZ%QV.V «85,5
18.RgvaVIl, 86. 1b. cfofgvelVel2.bcd (rtena putro aditer.rptava uta tridhitu
prathayadv1 bhiima. - . YIn accordance with. rta, the son of Aditi, the law
observer, has spread the worid in threefold measure'.,)
47"Four studies in the language of the Veda.'' 1959.p.168,
I59,"'The Vedic idea of sin,'' 1935.,p.12,
" 18lcf.Rgval.156.3 Vigpu, the ancient seed of pta (prvyam ... rtasya garbham) ;
and Soma deposited as seedcof rta, rtasya garbho nlhltah. (Rgv 1X,68,5)
I8¥Rgv. 1. 144,75 1.65:105 VILT.1,
ISlcf Rav.Vl, 51.9; IV, 21 i3 :
ISQCF Rgv.ll 41.b4; 111,62, 18;V11,60,5,
l&frtena yav rtavrdhav rtasya Jyotisas pati, (Bgv.l 23.5)
ISEavatlratam anrtini vi&va .ee rtena sacethe. (Rgv.l 152,1cd)
197.cf Rgv. X.124,5 where Indra seems to invite Varuna to come to his side
because he has discerned the false from the true.
Q&rtena v1§bam bhuvanam vi rajathah. (Bgv, V.63.7¢c)
S I57;tam rtena sapantaszram daksam afate. (Rgv.V.68. k4ab)
" J5TRgviX.85.1 .65, 2d;
\ J60.cF.Rgvale2.8a; 11.41,4b; 111.62,18d3/V11,66.13a,19d,
#6l.cf.Rgv.VI1,60,5; 1,23, 5.
' laq,RgV.V 68,1,
. leBRgv.VI,51.10d.
.IQLRgv.V 67.4a
JlRgv V.67 ba.
JéArtadhitayo rurucanta dasmah. (Rgv.IV 55. Zd) "With rta as their vision they
shine forth In wonder works," = . - .
lé3pra ya ddityo anytd mindty. (Rgv. VII 84, 4¢c) - . .
l64 rtasya md pradigo Vardhayantz. (Rgv Viti.100, hc). ""The directions of rta
strengthen me,"
lé5rtasya devd anuvrata guh. (cf.Rgvel.65.3). '"The gods follow after the course
of rta,'" cf. Bav.IV.13. 2.
l66rtasya rathyah (Rgv.VIl, 66,12); cf. Rgv Vl 51.9.
‘ '47satya dharmanah cf. Rgv.|.12 7. -
© i6fcfeRavila12349;5 111.30.12;5-1, 160 1: dyavaprth1v1 Viéhasambhuva rtavarl.
'"Heaven and Earth, beneficent to all, law—abldzng "
' |é%.puta dakgah (Rgv V1.51.9)
170,.cFo Bgvelo163.5;:V,63.1; 1X.73.8; also VII,64.2;V.63.167; 111.10.2;
‘VE320,6;5 V1435 1 ‘
IRV +1 .23.5.
'*'W cf. rtavan Rgv.Vll, 62,35 1,136,4d; 151,kb; rtasap Rgv.VI 50 2
.. ¢ " Iya.rtasya gop8v-adhi tigthatho ratham satyadhazména parame vyomani. (Rgv.V. 63 1ab)
: 173.'The Metaphysiical foundations of Hindu ethics and religion,'" (Philosophy
East and West. vol.16 jul, 0ct 1966) -p, 1k,
. 1?.opc.citip, 1k, 1935
v 175, "The Vedic idea of snu'Zp.]S.
‘i . ITé-op.citip.2h.
i 1 77.op.Citipoll, :
".'$  rif.yuvo ragtram brhad invati dyaur-yau setrbhir-arajjibhih. sInTthah (Rews VII.84.2ab)
"Dyaus impels your lofty dominion O ye fwo who hind with repeless cords.™ '
.- |79.See Section 111,3,8, myﬂ ﬂ,&ﬁg/& Veda" (A OS. vol. 62 i942)
o 190, cfM.N, Brown,” 6paaﬁhn "the term ltself means 'powerful, a creature of
power', especially one wielding the superhuman or 'magic! power of mayE‘"(b 89)
7 I8l.Agni is called the asura of the "inspired" v:paéélt Rgv.Hl 3.4,
cfelle35:2,
P (xz.Rgv.IV 53.1. cf. Dawn!s action which in Rgv X 55 h is ascrlbed to her -
@sura nature.
i1f2. faasurafpracetah. For Varuna cf Rgv.l 24,14, for Indra cf Rgv VIII.90 6,
for Savitr cfy Rgv.IV.5321, also I, 35 7810

% 171. rtiavana rtajatd rtdvrdho ghordso anrtadvisah, (Rgv.VII.66,13ab)
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iI¥3.The Nirukta connects asura with asu from J—; to breathe, be active (1.10).
cf. also C;S. Venkatesvaran .''Vedic conception of asura' (Poona 0r|enta1|st.
wdh3 19h81h57 60,) '"Derivatives from 'asura' also embody the idea of
being active, superhuman or divine." (p.58).

1§y.A primary sufflx from {r& to possess and also to grant.

184al t seems that the power of destructlon, or conquest over opposition,is also
rated ‘as ‘high, e.g, tndia-was given the asura power after he had slain
Fra (RgveV1.20,2, cf. RgvaVI1.21,7,)

/85" Four studies in the language of the Veda." 1959.:p.157.

19¢.!'"Asura Varuna"' (Annals of the Bhandakar Oriental Research Instltute. vel 21
 Apo=Jy 1940§ - p.180. cf, also ""'Seme aspects of the hlstory of Hindufism'.
1967, by the same author.:p.39.

[87.""The Creation myth of the Rig Veda,''"JiA;0:5.62,1942; p.88 cf also
-As de Nicolas. "Four dimensional man", 1971. p.111-114, = °

188,For the derivation of Aditi and Ditl see V.M, Apte ''Is Diti a mere reflex
of Aditi'", (Bharatya vidya. vol 9 19499 pps14=22, and’ p.8y notel3 of this
thesis,

I W:N. Brown writés: "the name (dfnu) seems easily derived from the same root
da 'bind! which appears in aditi, It Is a primary derivative with the
suffix =nu and similar to bhanu from the root bhd and dhenu from the root
dhd, The meaning is 'bondage, restraint!, and it fits precisely with the
function of Danu herself,or at least of her son Vrtra se." (*'The Creatfion
myth of the Rig Veda.'" J A.0:S.. 62,1942, -p.90), “On:p.B8 he identifies the
Dénavas with the ddsas. (cf, Rgv.l.32 11). D3nus is mentioned as the mother
of Vitra in Rgvele32:9,-

KaRgve X 53. hs157 L, cf.-A,A, Macdonell (*Wedic mythology." 1897 ) "“"The term

asura occurs only a few times in the RV, with the later sehse of demon,
It is there found only four times in the plural with this meaning., Indra
is invoked to scatter the godless Asuras (8.85.9). Otherwise they are only
mentioned in the tenth book, always as opposed to the gods in general,

The gods, it is said, smote the Asuras (10.157. h)'@ 156)

190!'The :Concept of deva in. the Vedic Age.'  Uroes 1954, p. 32

{9/,A.A. Macdonell summed up the position thus:

" "To the Vedic poets asura must-.;. have meant 'possessor of occult
power! and as such would have been potentially applicable to hostile
beings., In one hymn of the RV,(X.124) both senses seem to occur.,

Towards the end of the Rigvedic period the application of the word to the
gods began to fall into disuse, This tendency was perhaps akded by the
want of a general word to denote the hjgher'hostile demoniac power and by
an incipient popular etymology recogn(5|ng a negative in the word and -
leading to the invention of sura, 'god? (first found in the Upan|sads) "
("Wedic mythology.' 1897) ‘p.156=7, It may also be that the term miyd was
used more and more in its negative sense of guile, decelt, falseness, hence
~ the being who wielded it was immediately placed in the category of a demon,
-AsB, Keith acknowledges this fact in a note to the word miyd which he
translates as 'wile" or '"occult power', He argués: _
"The derivation from mi 'anurel (Geldner, Glassarzum RV,, p.135)
is clearly wrongs it is from m&, "fashion's RV;V.85,5; 1.159.4; 111.38.7;
1X.83.3." ("Reluglon and Philosophy of the Veda.'' '1925);p.231., Whoever
has the power to fashion also has the power to change and in this changing
of form we can see the development of the meaning of guile, deceit,
ascribed to the demons, who alter their appearance to beguile their
opponents.

I92.)'Some - aspects of the history of HlndU|sm." 1967 p.39.

193,'Four studies in the language of the Veda." 1959, p.16h

194, 0pecit, p.168

9/
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{95} The. doctrine of mayd.! (Agra Unlv.: :Jo of Research. vol.l. Nov.1952).

P.33. cf. ViK. Rajwade. ''Asurasya mdyd in Rgveda.'! (First:Oriental
Conference -Poona, Procs. and Trans. 1920, volil.pp.ix~xiii.): 1) maya
has the.sense of asuratva, It means the creative power. 2) It means
also 'thaumaturgy! or the power of working miracles. 3) In many
instances it means the *wiles, tricks, tactics which are.employed both.
by Indra and his opponents. 4) In a few cases it means 'sorcery,
witchcraft, magic', cf. also the meaning ascribed to mdya. by F. Néve.
("Essai sur le mythe des Ribhavas', Paris 1847, pp.281 283.) Of the
various meaanings there attributed to mdya, the first is "l1'intelligence
qui mesure et constrult ;.. 1'intelligence envnsagée hon-seulement dans:
sa faculté deconcev0|r, mais encore dans sa puissance d'action.': (p.28¢)..

196.cf. J. Gonda's refutation of L., Renou's argument as to the "gradual
coalescence of two originally different words miy&." In "Four studies
in the language of the Veda.'' 1959.p.190.

197, cf. A.B. Keith. "Religion and philosophy of the Vedal" 1925 231.. cf. also
W. Neisser. Festschrift Hillebrandt, “Beltrage zur Sprach und V8lkerkunde."
1913, p.1hh, cf. J. Gonda. "Four studies in the language of the Veda."
1959:p.168. cf.  R.N. Dandekar. "'Asura Varupa.'" (Annals of the Bhandarkar
Oriental Research Institute, 21.Ap.Jy. 1940,p.181.)

198.dharmanid mitravarupd v1pa§b1ta vratd raksethe asurasya mayayd. (Rgv.V.63.7ab)

/97cf. the animal kingdom with-its specific cede of behaviour.

200.This question will be taken up in the next section in connection with the
word vrata..

20Lvgrdre fantaisie, changement dans..les pensées archalques de 1'Inde ot de
Rome." (Revue des études latines. tomé 32 1954 Paris, 1955, )p.1h7.
(Trans. - J.M.)

102.cf, Rgv.Xi5:3.

205 sah ksapah pari sasvaje ny-usro mayayad dadhe. (Rav. VIlI 41 3ab)

Jﬂ}suryam g dhattho divi citryam ratham (RgviV.63.7d) -

204, patangam aktam asurasya miyayd. (RgviX.177.1B)"

206 gah saménam na’ pramindti dhama- (_Rgv VIL.63, 3d).

20, stiryo jyotif carati. (Rgv V. 63 kb) :

208, Rgv.V.63.3,

209. ﬁqv V.85:6,

2uhnmh1 mitrasya varugasya maya candra iva bhanuw vi dadhe purutra, (Rgv.lll 61 7cd)

il rtasya tantur-vitatah. ... varunasya ma3yaya., - (Rgv IXe 73 9)

2)2. mdya vam mltravarupé divi Sritd., (Bgv.V 6.3, ha) -

A13.¢f. Bgv.V 85.5;-1.159; L, -.Indra has this power too. cf. Rgv l 80.7; II 17 53
. 53 85IV, 30 12,213 V1,22,6; 47,18; X.54,2. ‘Agni bears many names and
mayas s Rgv.III 20,3; he sets out upon his work through mayad Rgv.!l! 27.7.
cf., Rgv l.144,1,  He conquers malign midyds Rgv.V.2;9, By Somals miy3, the
gods, the- miy3vin, have "meted out" (mamire Rgv.1X.83.3¢).

Y purumdyd (Bgvel.119.1.).

25.cf.RgviV.78.66X. 24 4, -

216 Bgvel.159:4; cf, Heaven and Earth as mayind in Rgv.X.5.:3.

217, ahimdyd ... divo varsmapam vasate svastaye. (Rgv X. 63 hd),

212,Rgv.V.63.6c, T!5L4; ©

219, cf, Rgv. II 11..589; [y 30, 6 V.40,6¢ 8 The demons, however, may simply be
Vedic man's persenlflcatlon of those forces of nature that to him seemed
to counteract established order,

20, m3yd has been derived from yma lenatl) to change, exchange. .See P, Thieme,
Z.D.MiG. 95.(1941) -p,82-116, cf, G, Dumézil., op cit. p.142 ff,

220, cf. Rgvill 51,55 11,75 32.4; 111,34,3; 53,8;°V.30,6;:X.73.5; 147.2,

222, na t& minanti m3yino na dhlra vratd devanam prathama dhruvani, (Rgv til. 56 1ab)

213, ''Les origines de la notion de 'maya' dans 1a spéculation indfenne,""
(JQnggl_gg_ggxghgmgglg July=Sept, 1948.) p.296, (trans Js M. )

Ay op.citipe293. -

925."'0rdre, fantaisie,'" p.149, (Trans Je M )

a16.9Pecitip,150.

127, The contrast between amhas and varivas will be examined in the sectlon on
the ethical aspect of rta.
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222'La rellguon vedlque.” Paris, 1878- 83. tome ARF p.ZO. (Trafs; JiM.)
217.0p.citipe2154 Tj963:
230.cf.-Jo Gonda; "Vision,'/ ''the verb-dh3. ... often conveys the idea of
'to establish, to institute, to. create," lay down, dispose'", p.17k,
cf, ndsadiya sukta. RgveX. 129,7, where dadhe applies to creation,
Hence dhatr.the founder, Deity as creator, vidhitr, ordalner, establisher,
23l.cfe Rgv.X 190;1.
231 vidhdtaro vi te dadhur-ajasrd rtadhitayo rurucanta dasmah. (Rgv.IV 55 2cd)
133, dvadas’arazp nahi taj-jardya varvarti cakrap pari dyam rtasya. :
d putra agne mithundso atra sapta Satdni vinfatid ca tasthub. (Rgv.l 164, 11 )
See-p.27 for an explanation of this verse,
23vi ye dadhuh Saradam misam ad ahar—yajﬁ"am aktum ca &d rcam. (Bgv VII 66 11ab)
13%5."Vision' p.17h. cf. also the same author!s "The meaning of the Sanskrlt
term dh3mijn'1967.p.33.
236ef, L, Renou, EeViP.o: "'dhdman- est voisin du sens de 'seJour' lieu ou
prend naissance une 'institution' divine, ol se développe une *fonction?.
vol.V.p. 73; also volVil.p., 38: "structure en profondeur, position-clef'!
and vol, IIl.p 59, -J. Gonda favours the connotation of '"locations of mod-
alities or manifestations of divine powers" (Dh3man'. 1967 p.35.)
cf. Dumézil, "Ordre,fantaisie.'’ 1955, ""Dhigpan ... parait désigner proprement
le 'domaine, ouune partie du domaine du rta; il est presque unhe. indncation -
topographique, 'un champ d'appllcatlonl de la notion fondamentale & laquelle,
des lors, il devient faci lement eunvalent." (p.lhe)
237,cf.Rgv. Vi1, 3645,

: gmrtasya dhaman ranayanta devah (Rgv.lV 7.7b).

.
-

2."4
25k

239, "£haman". 1967,

(Rgv”VIII 41.10c)
2 '*"‘a“‘r‘&";'fé'z’n'“ ag;ggg @:ﬁzzfaasya dhama, ' (Rgvil.123,8b)

lq;J Gonda explains that Dawn "strlctly observes that partIcular 'modality"
of universal order and truth which is !located! in,-ise, which- consists
in,chronological order, in casu, the regular succession of days, comlng
every day, to the place of rendezvous" (bhaman.” 1967.p.30.)

Jprtasya dhdma vi mime puripi. (Bgv.X.124, 3b) The marty dhama of Agnl are
isted in J, Gondals "Dhaman." Pe2liy Ry L o

ay4sapta dhamani pariyamn (Rgvs X122, 3a). cf. Rgv.IV 7:5. and VIII, 19 1h
cf. the seven dhima of the earth. ('8‘:" T.22. 16) .

aYSrtaya sapta dadhige padani. (Rgv. 8.4¢c)., The Sat, Br.10.35151. consders
these seven to be "the seven metres produced by Agni',

294trimfad dhama virZjati vak. (Rgv.X.189.3),

247, parasmin dh&mann gtasya (Rgv.l 43,9d)

2yfatihitam yad asid yajiasya “dh&ma paramam guhd yat. (Rgv.X. 181 .2ab)

24f.cf, BgveX.12h.3: "'l have established many a dhdman of rta,’ says Rudra.
cf. Rgv.l 159, 4,

as5p.cf. dharman “,,, le mot d'avenir ... introdunt 1¢i dée de lsoutlen'
ou de 'malntlen' (rac., dhar-) et par con ent évoque un effort ou
plutdt le résultat d'un effort pour la coﬁ%ervatlon, soulignant la grande
vertue du fta ... la stabilité Dumdzil, (“"frdee, fantaisie.'1955)(p.141),

251.d -rodasi” aprnad 4 svar mahaj-jdtap yad enam apaso adhdrayan (Rgv.l 11.,2,7ab)

752, maha rtasya dhartan.(Rgv.ll 23.17% .

5% cf, Mahsbharata: 'because it upholds, it is called dharmas dharma upholds
the creation", Karpaparva 69:59.

25Y.dharman divo dharuge satyam arpitam. (Rgv.X.170.2b),
cf.Savitr qualified as satyadharman, Rgv X.34.8,139,3,

;15,,.dharman§' mitravaruna vipascitd vratd rakgethe: asurasya miyaya
rtena vidvap bhuvanap vi rdjathab. (Rgv.W.63.7)

257 tasya bharmape bhuvanfeyqdevd dharmape kam svadhayd paprathanta (ng.x 88 lch

25).vratena stho dhruvaksema dharmanp&. (Rgv V. 72,2a) -
1258.antarlyate devo devi dharmana suryah .s’uc:.h. (Rgv.l 160 ]d)
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zsy,dh%naga cee Vy—avam.r-adharayagz. Ll.;'gv; 11.13,74)
- 260,Rgv. 1X, 1094 6. : o
* 34).dharman rtasya (Bgv.IX 7).
262, dhamanaspateh. (Rgve 1X435.6) Cf. dhazmana vayum & v1sa(Rgv.lX 5.'2)
YHe enters v5yu in accordance with the dharman."
M3svadharman, cf. Rgvelll.12, 7.
24)cfeRgvelV.53.3,
g@sdharmanam tavigim. (Rgv.l 187 1)
%gsatyadhaman. U}gv.l.lZ 7) :
267 Rgvelal. 6. -
268, rtasya gopah. (Rgv.VIII l|3 2’1)
© 2¢7.Rav.X.34.8;139.3, -
.Z'IO,Rgv.IV 53. ll Co
. W& no himsIj-janitd yah prthivya yo vd divam satyadharmi jaj&na. (Rav.X.121,9ab)
. 27"The Vedic idea of sin." 1935, P.12,
a73.cfe Rgv.1X.97,23c where the later sense of dharma is already perceptible:
dharmi bhuvad vrjanyasya raja. ''The king shall be the upholder of the
community." .
A4)'Dharma: an expression of universal order." (Ph1losophy East and West.
vol,22,1972) p.141,
275)'The Rgvedic antecedents of the dharma-p&¥a of Varupa in the Mah&bh3rata."
(Bull, Deccan College Research Institute. vol, 5., 1943=4),p.179.
Most scholars favour the derivation from(EE to choose,
17%.Bull, Deccan College Research iInstlitute, vol.3.1942,
ATl.op. cit,: p.L408
~ 218'Ethics of India." 192k, -p.34.35. . S
7See "On the etymology of the Sanskrit noun vrata”. J.Ai0;S.XI1.1884,p.,coxxix~"
ccxxxi, where he surveys the Western scholars! derivation of. vegqta frqm['}
but chooses to derive the word from JF&t so that the word wpuld mean
"procedure, course, line', cf. Bergaigne ''La religion V&dique.' 1883.111,
p. 212, 215 ff.
ﬂﬁO"Cosmodogy of the Rgveda,'' 1887 p.99.
28l rtasya devd anu vratd guh. (Rgvil. .35).-
2%a7A11 about 'vrata' In the Rgveda."’ ( ull, Deccan College Research. Institute.
vole3,1942,) ‘po9, - -
 283,¢cf. also Rgval11,38;6, and VII.75; 3. cf.-J. Gonda's translation of Rgvel11:4, o7
anu vratam vratapa dzdhyanap “"receiving whilst observing the rellgious
ordunances, visions in accordance with the ordinance'('"Vision" p.206).
cf. Bergalgne "La Religlon védique', 1883.111,pp.210-221,
ﬁQVisve hi visvavedaso varuno mitro aryami vratf padeva sddecire panti martyam
18 (RgV.V 67 3)
.?85op.c1t.p.‘l17. .
- agb.madhu no dy&vaprthivi mimiksatim madhuscati madhudughe madhuvrate( Rgv VI 70 5ab)
- A®7.vidvasya hi pres:.to raksas:. vratam, (Rgv X. 37 Sa)
8. BgV.ll 38, 90
" 287Rgv.11.38 & 1V,53.b, .
. 2'705'10kay1 devéh krnute gvaya- dharmane” ~(iRgv.lV 53 3b)y. = Lledd
29l.purap? devi yuvat:.]g purargdh.ir-anu vratam ‘carasi viévavire (,Rgv IlI 61 1c.d)
Eﬁgkgv V.83:5, ef. Rgv.VII1,94,2, "She. (|.e. Prshn) in whose Iap all the gods
maintain (dh&rayante) their vratas®, -
29).tava dyavaprthivi parvatdso. anu vrataya nimiteva tasthuh (J}gv.ll! 30 llcd)
"For those who fol low thy vratas, Heaven, Earth and the’
mountains stand as though firmly fixed."’
195.varupasya ... vidve devah anu vratam. (Rgv. VIII i 7) cf Rgv V 67 3; V. 67 5.
. %.cf, Bgv.l 2L,14;35,7; 11, 27 10; 28, 7 VIII 42 1 g
Ulef . RgvaV. 41,15 Vi 87 1 :
. 1f8rtasya gopah, '
: 29, Rgv.1.25.10 .
. T-MﬂCf. Rgvele25. 108116203 11,27.10.
' .. 30l,sato asya rdjd. @.(Rgv vilt, 87 6d)
302. rtapesas (Rgv.V.66,1 D

‘., 3¢3tve hi kap parvate na §ritdni apracyutini vratdni (Rgv.ll 28. 8cd)

- 304cf, Rgv V. 5 2; 1,24, 6 7s 10: IV 42, 1=4;VIIT 41,7,
* 292, Janacjann daivyand VraTanL X4 KQV:EZ 75.3d )
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3pS.cfe Bgv Vi1.87.5

. 2p4cf. Rgv V.85.7;VI1,86;87;89; 1,24,9-15; 25 20

- Ju7.cf. I}gv.VlI 82,2;. 1V, l|2 162, Rav .
508sa§yanrge avapadyan’ jandnam AVII ’-l9 3b). cfe Rgv.l.Zl! 10 Vlll llL3 10; I| 28 Ly
V.85,2-

309.ato vidvany adbhutd cikitvin abhi pasyati krtan1 ya ca kartva. (Rgv.l 25.11)

© 3i0,Bgv.11.28.4,

311, As quoted in "Asura Varuga“ by - R:N, Dandekar (Annals Bhandarkar-Orlehtal
Research Institute., vol, Ap.-JuIy 1940, - p.158, note 1) from R, Roth
""Abhandlung liber den AtharvaVeda" in Tibinger Universit8ts~schriften, 1856

.30:
P "Es gnbt kein anderes Lied In der ganzen vedischen theratur, welches
die gbttliche Allwissenheit In so nachdriicklichen Worten ausspriche ...

Varuna's overlordship in so far as man is concerned will be considered
in the section on the ethical aspect of rta.
3Ylgiilham siryap tamasd apavratena tiiriyepa brahmand avindad atz'.lh. (Bgv V. llO 6)
cf. Rgv.|||.39 5. where Indra also "found the sun lying hidden’ in darkness'.
JB3ops cits pol2. - -
Bl Rgv. VI 81:1,
- 4)5,0ne discordant note to this otherwise wholly harmonious picture may be found in
Rgvil.30.3685 which seems to recount a war in heaven with Indra fighting
all the gods, not just the particular asuras that are his enemles, . But no
further reference is made anywhere else to this mythological episode which could
portray certain astronomical phenomena, -‘But cf, A.K. COOmauraswamy.
"Angel and Titan,'"'J,A;0:S. vol,55, 1935,p.384, note 1k,
3]6anagaso aditaye devasya savitul save vidva vamani dh.lmalu. (Bgv.V 82 6 )
'fﬂ%tvam PR cakrse bhumlm pratlmanam OJasah. (Rgv.I '52,12¢c) cf. ng.lll 2 2
addressed to Agnl. PRI .. :
;gcf RGviX.66.13d;11.27.2.384,
5AZCf Bgv VI1,35.12a3V.51,2;11.27: 4,
divakgaso _agnijihvd rtdvrdha rtasya yonijp_ Vlm;!anta asate. (RaveX. 65 7ab)
Jll.tqhi- satya rtasp.msa :Jrfé'vano Jane jane sunith&sah sudanavah. ?Rgv.V 67 habc)
312.V|§vam tad Ehadxragl yad -avanti devé'h (Rgv.II, 35,75¢0) . i
(erfflth's translation) '
33 Rgv.VI.67,5ab,
324Rgv.V111,27.548b
52559vrlll 8.8¢c.
3)Vidve devay samanasah saketd ekam kratum abhiviyanti sddhu. (,Rgv ne 9 5 cd}
cf.RgveX.101,1; 3126111127, 5.
. 327. hatpsah éuclsad vasur—antanksasad—hata vedlgad-atzthlr-duropasat
nrsad varasad rtasad vyomasad abjd goji rtaji adriji rtam, (Rgv.IV llO 5)
328, rtasga s3man ranayanta devah (Rgv.l.147, 1d)
dyavaprthln janayann abhi vrata dpa osadhir-vanindni yajfiya
antankgayz svar & paprur-litaye (Rgv X 66. 9abc)
330¢cf, Rgv.l 164, 33

R

33]antaz1ksam uru’ atatantha. (Rgv.lll 22, 2c)

758. cf, Bgv.I.51.2,
353« Beve VIIlo?7ol4, 83.8.
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..Séction.l11,3,.. .Third level

11,343, The'human'level the disruption of rta

At the third, or most concrete, level of manifestation, we
encounter man, Just as rta, in its universal connotation, is the law:
that brings about order out of chaos and creates harmony, so in Tts
ethical aspect it governs man in a similar way. To follow the norms
of rta is to create order in human relatlonshlps. That order which
mirrors the cosmlc order is truth. Truth, |ntegr|ty, rlghteousness,

" this is the human expression of unlversal harmony.

The |dea of unlversal law becomes, at the human level,
partlcularlsed into specific laws., Thus are developed ‘those norms of
social order which are meant to bring the best results for all concerned.n -
Thns is born civilization, Thus one of the most important aspects ofﬁrta,
Iin so far as man s concerned, is Its ethico-social side, Here can be
tracedithe root of the doctrine of dharma - duty or moral obligation, of
one's fnnction in 1ife, and that of karma, or the doctrine of action ane
reaction as it affects man, the effect of causes brqnght about By-hnman
action. The conception of rta as the right course of things tnevitably
led to these two specifically Indian notions of dharma and karma.

Sin, which is a purely human chatacteristtc, results from the
violation of rta in the moral sphere, Through weakness or.ﬂgnorance,
through his human state 1 man vlolates.the great law, Why fis that? Man
belongs both to the highest and the lowest, to the incorrnptﬁble and the
corruptible, the -divine and the animal."The one enables him to rea1Tse
what is right, the other pushes him to commit the wrong, or fgnore: the
right,

- According to the Atharvaveda he is that creathre where.

Bboth immortality and death are set together', 2
Hence his weakness and his; potentlal splrltual strength [n'ggvedic
terms, he is.that mortal in whom dwells as '"guest' - (atithi) Agni who

""raises the mortal to highest i;mmort_:ali,ty"3
by which means he links the spiritnal to the.terrestrial,

The moral significance of rta centres maﬁnmy“aronnd Varuna and

manfs relationship to the great god of cosmic. order, but also around the
5, ?ndma6;_lndra7

other Adityas, and in addition Agnih; Soma
10

, Heaven and

Earth and Dawns, the watersg, Ad|t| Savntr Surya‘z; B:haspati 3,
the gods being the guardlans of the law in one aspect or another and the
great helpers of mankind:

"For of one spirit are the gods with mortal man,
cosharers all of gracious gifts." 1
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111:3.2 Rta in ItS'agpjlcatlon to mani  the moral law -

V|eW|ng the subject of the moral aspect of rta in genéral,

find that for man, Rta as

W e the cosmi¢ and dynamic principle of Law and Order'" to

quote from-H. Lefever15 ' ' _

Uis the ultimate moral and religious Imperative, the source of
the statutes: of the Gods, This explanatlon receives striking
confirmation from the fact that it is to just those Gods who
are most' Intimately connected with rta that sin is ordinarily

confessed and that a reference. to rta is almost invariably
found" tn the hymns containing Such confessions,'"

Since Varuna placed In. the.human heart kratu]6, that deeper
underst.anding. which characterises hqman intelligence, man has knowledge of what
is right and what is wrong, even though at times he may be so deludéd as not

to be able to discriminate between them, Varuna, the path-finder, the opener
of the way (gatuvidam) "makes the prayer" (brahma krnoti), or, asid. Gonda
explains |

17

"'causes manifestations of brahma to appear in material form"

He . . :
opens out in the heart the inspired-thought"

and thereby

"brings about a new (vision. of) rta"
So man knews, in his heart, the meaning of transgress:on which is essentlally a
disruption of the established harmeny, and he lmplores the Adityas, the "mighty
through rta“ % the "upholders of the law' thftavrata) par excellence, to
remove his sin. 20 Since the Adityas are custodians pf rta-(?tasya.gop&h),

whatev er moral transgressions, men’ commi t are'considered.sins agalnst the gods,

18

sins from which. the bards ask to be released as' from fetters. But as: man
partakes of . the corruptible, he is weak and often-fails to grasp or dlscern between
right and wrong, or finds all sorts of excuses for hls-wrong'd0|ngs, excuses
which afford us glimpses into Vedic society and beliefs, such esg. that one s
sins are also the sins. of ancestors22 so that the sins of the fathers are VISIted
dpon the c hildren; the causes of, or excuses for, sin being delusnon, wine,
anger, d”jce or thonghtlessness23

But mortals do recognlse the eternal law of .the gods and proclalm
itzh. Those who observe the rta follow the ordinances- Cvratanl) of the gods as
establlshed.by their laws,25 and thereby enJoy.the protection of these; and It
is through the uphelding of religious ordinances that the patriarchs became.
illumined and inspirers of thelnrdéscendantszs.

But 1ife presents many facets and cosmic order, the transcendent
ideal as prevalent iin the- heaven of the devas

'whose lower habitations are perceived, but who ab?de
in remoter, hidden dominions'27
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is not mirrored here on earth among men in its purity, for men_are'false and
obstacles beset the path even of the pure. [ndeed life'is thought of in terms
of a Journey fraught with dangers. The gods are implored to

"transport us to the farther-shore, ‘away frem distress to safety"
Trust in the_gods and a willingness to abide: by the path of rea as outlbned
by them for men is the best safeguard. The prayers, of which a Few samples
are .given below, show: man‘s'trusting.relatlonshlp with his édd‘ .

'"By means of your path of rta; Mitra, Varuna, ‘let us. cross over
the (ocean,of) evils as ‘a.ship over. the waters uoM :

Agnl, the "knower of births! is entreated to

'lead us across the ocean of all dlfflcultles, even
as a.ship across (all) periis30".

A similar prayer goes to.the Vasus:

"As a chariot (is brought) across a difficult passage,‘so
do ye 0 bounteous Vasus, deliver us from all distress31.'

For
' .the paths of rta are fair to tread"3
for those whom the gods protect, those who remain true to the gods' these

guard -from all klnds of eV|l33 For

' "these sons of Aditi know how- to ward off enmutles
peerless, they grant freedom from distress,'3b

. .He who- 1s under hls ‘god's protection need. fear nothlng whatever:

"hoever is in thy grace s not slaln, is not conquered
him distress does nhot reach, e|ther from far or from near."35

-"May 1 reach. the path now, may. | follow in:the steps of Mitra -
(men) abide in.the protection of this dear, Harmless, one,"36 -

:lll-3*3. The meaning of ancta-

At tlmes there seems to be confusuon in. the.poet's mlnd as to what is
the rlght and what is the wrong as establ i shed by the gods' ordlnances, or.'
~ where to draw the llne between ‘what belongs to the coesmic order, hence. the
truth, and what to the disorder brought about by human |nfrrngement of lelne
law, hence the false. He asks: -
"Which is your.rta which your anr'ta!"37 Co-
The prevuous verse seems to hint at a time of change for the poet wonders:
"Where has the ancient Taw departed7 Who now.upholds et ?8
To what kind of rta is he referring? The socnal Order, ethical norms, or
rltuallstlc practices which may be dlsregarded? The separation between |ta
and’ EEEEQ is not.always clear, both seem to be closely interwoven |ust as the
- suny, the ¢ ows and dawn are said to be hidden in.the rocky cave. Moreover
-what is cons:dewed right for one soclal order loses its value nn the next and
‘ thls, in transition- times, causes undue bewilderment.
Both words, fta and'gﬂ;&g, are used in a verse where Mitra and Varuna
. are shown to haveseparated the one from the other, in this case - as rendered
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by J-.Gonda - the chaos from.the cosmos, or possibly.also one social or
ethical order from the othér:

USince ye Q Mitra. Varuna separated, as 't Is known, the '
- chaos from the cosmos, througﬁ ‘your own zeal “39

Anrta, used here in opposition to rta as cosmic," or any: klnd of
ol — wrr—,

order must bear the sense of dis=order, Both. may, as well, refer to the -
moral ord er of human soclety, right and wrong as estahllshed by the: vratas,
or ordinan ces of the gods, by implication truth as against un-truth. as-€eg.
_ UATT anrta ye overcome, 0 Mitra, Varuna, and line up wlth fta. ko
' Rta, -standing on the side of Ilght order, form, right, anrta would stand on

*

that of darkness, disorder, formlessness, wrong. In Rgv.l 152,3 the “embryo"
or sun is said to uphold rta‘t and dispel (or overpower) an;ta.l'2 With his
appeag ance: he ‘puts an end to darkness which represents the formless and
unorgan jsed, Similarly, when spiritual light shines in human conscnousness
it pu ts an end to all serts of wrong attltudes, in short, to human darkness.

"whose presence sngnnfles preC|sely the ordered cosmos,
. heaven and earth duly separated, measured out,'' 43

‘Darkness.agaln and again is said to contain [lght“h and it is the task
of the gods toseparate.their'intermingling, to unravel them, thereby makIng
cdsmos out ofchaos. They seem to be .the two opposnte poles, like splrlt and
matter, which when. fused, constitute the unmanufest of "asat, which when duly
separated mak e manifestation posslb]e. This accounts: for such enigmatic verses
as the following: _

"Brhaspati seeklng light in ﬁhe darkness, .
drove out . the mornlng-beamszcows standlng concealed in-. the bond of anrtg.“

the darkness lsdlspelled and heaven 's light revealed Vala i's descrnBed
as ‘govapuy3ah, Rl full of cows, a word which in Vedic mythologlcal language

means ravys. of Ilght. Brhaspat|
"mounts the refulgent chariot of rta"h8
chasing away the darkness, opening. the.cowpen and flndlng the 1ight" (svarvidam)
In similar manner, by means of the 1ight of his thunderbolt, Indra mi1ked4
the ¢ows out of theu dirkness (Rgv'.l' 33.10) and, again,

"rolling down the darkness by means. of his light, he drove forward
the milky cows from within the cave."h9

He finds the un lying hidden in obscurity, ge too, dlscerns the light from the
darkness.51
We have in these examples. couched in mythological \anguage, a tale of

1ight taking birth from.the womb. of darkness, the cosmos, arising from the
chaos.g‘ In this specific sense, theré can be no evil ascrlbed to the darkness.
But its meaning is narrowed<down still. further and given a speclflc s]ant

especia 11y when ascribed to the. human- order. The conflict between 1ight and
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darkness, so vividly portrayed in mythological stories, is thus a struggle
for the manlfestation of light. out of the darkness .which encompasses and

holds ith ldden, of the spiritual out of the material tn which it is |mpr|soned
The forces of darkness are considéred "obstructlng" and . those .who. embody these,
-suc h as the Vrtras, the Danavas, the Dasyus, the Pan|§3, come to have an evil.
connotatien, they are obstructors, but in the long run cannot win, for

what has; been decreed as.&he'prevailtng-order must conquer,. They cannot

have meant eer. evll for we find the. curlous but. qulte>reveallng reference
in the Atharvaveda to the.sun’ (dlvakara) as. ""born’ from. the.ocean, born from
Vrtra"sh. “The waters of space, ‘or ocean, are. the subtle essence of matter
out of w hich.the uniyerse is fashioned, .they are the darkness matter and
womb o f the untverse. Here Vrtra is ldehtlfled with. these, A B. Keith.

con siders this versef"a late and absurd legend"55. It only serves to show
Keith's lack_of_understandlng.that in what man conslders darkness or chaos,
because it is beyond his comprehension, ll?z hidden the principle of light,

of ord er, of cosmos, of life~giving energy-

The theme of a hidden- treasure that grants life and llght, fs a -
recurrlng one in. the Rgveda. The '"'treasure of heaven" whiich. Indra found
is said to be

"fast hidden as the bird's young,ln the cave encompassed
by never ending rock“

That which is cglled the. "hlghest treasure" (nldhmm paramanﬁ of the.Panls is

also descrnhed as fast hldden58; to find it .the Anglrasas first detect the

anrta, -and having recognused |t for what it ls, they once again ascend the

high pathssg. In thls case, the anrta s not the falsehood of men, But the g

fac t that this world manifestation being only a mirror of the ultlmate truth
is false in that particular sense. Once.this kind of falsity is recognlsed,
the sage, he;e the'group of Angirasas; can turn back to the contemplatlon of
truth, to that which lies at the basis of it all,

Agni. is said to be most wise who .

'""haying cleared the doors. of the Panis for us revealed the 1ife-
“hourishing sun-light'’,

Agni and Soma in concerted action stole the treasured Kine from those that

withkeld them and . thereby
' "found the one light for . the many"61
This part of the verse_reveals.the psycholegical |ntent of the thought Behlnd
the mythological story.

In.all . these myths the Papls seem to personlfy that - in nature or in
humanlty = which holds back a hldden treasure, a wealth that, once.released
or revealed brlngs llght and unlversal\harmony. Loums Renou Tnterprets such

withold ing in terms of engenderlng disorder:
"t |s disorder which.the Panis engender by keeplng tﬁe cows
(symbol of light 11,24, 687) " prisoner, Such. an act disrupts
the regular march of the cosmos," 62°
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To '"withold" as against ''sharing'' and 'glving" was considered a
grievous sin, The universal order is bounteousness. Nature is constantly
giving of her bounty to man, Thus generesity is one of the highest
qualities and any behaviour that runs cohnter to it is "sinfﬁl".

Such mythological language, as bursting the mountain open, releasing
the cows or the waters and setting the sun on high, seems to hide a
_psychologic al truth, namely the longing to cleave through the menta)
dar kness or limitation which prevents the human being from seeing fﬁrther,
from se eing the light and penetrating into the beyond: man is himself the
rock tha t contains the treasured light. - This may be hinted at in the .
following verse:

''May we be sons of heaven, 0 Anglirasas, and shining forth
break open the treasure-possesslng rock'"!

It is not enough that the Angirasas should have performed these prowesses, But
their d escendants evidence the desire to act ih a similar way.. Such a verse
confi_rms the psychological significance of these legendary'feéts, sincé the
wish is expressedithat they should be re-enacted here and now, that wé.(thé
deg cendants) should be worthy of heaven."'

~ Darkness, in its metaphysical sense, is hot evnl and&could not: haye
been considered as such in the early days of Rgvedic civilization; it is
both the complement of light and that which contains the light which Is the
life of man., For this, Vedic man could think of no better symbol than the cowpen
"in the bonds of anrta"6h waiting to be opened up, or, of the sun hidden in
the r ocky cave waiting to be released and 'set up in the sky;::Anrta, in sﬁth
mythol ogical verses, cannot be translated as wrong, false or untruth. It
is probably far closer‘to ""chaos' as noted by-J. Gonda, But darkness's
reflec tion, as known to human beings, becomes the symbol of evil, of constrict=
ion, hence Vrtra, Vala, the Panis, those that hold back, constrict or
obstruct, those that hide the treasure; hence the development of anfta from
disorder to wrong, to false, to untrue.

In this respect V.M, Apté65

makes the pertinent remark that

compl icate involved tangle or web of fta and. anjpta and
represents the ramifications of the nooses of Varupa, escape from
whiich was, however, possible by strict adherence to the path of
Lt iee 55% {or 1ts custodians Mitra and Varuna) was itself the
‘bond “ that bound ' (the snares of) anfta ;.. To separate the confused
strand of fta and anpta in this tangled skein was no easy task for
god or mortal," .

..o the prasiti (the ensnaring net) of rta probably means this
ST and :

Hence the poet's predrcament'
""Which Is your rta, which your anrta,' 66
We are faced once again wuth that amblvalence whlch to the rsns was characterlstlc

of the universe,



Anrta acqﬁired the meaning of falsehood or untruth either early in
Vedic times or as a secondary meaning to disorder - anrta as opposed to
rta, order. That which is not in accordance with the divine order of
things, as seen by human eyes, is wrong, false, and conduces to suffering
. through the friction created thereby, hence to evil, Those who are anrtah
and asaty ah are papasah “S|nful"67, whilst those who are

"observant of the rta are truthful"

since they are in harmony w1th that which is the expression of truth. But
since what could have been the original meaning of anrta as the opposite of
rta in its cosmic sense, namely disorder as against order, is still evideny
in certain verses, the word itself may have borne that sense for a long time
sidé by side with that of untruth, When coupled with satya, however, it means
only falsehood and was to be kept as the opposite of satya even when rta
fell out of use.

¥L¢_Renoﬁ sees the opposition between rta and anrta on the ethical plane
and between zta'.and nirrti on the cosmological plane:

""There is an oppesition between rta and anrta, disorder or
falsehood, on the ethical plane; and between rta and nlrgtl, dissolution
on the cosmologlcal plane., The power of the gods is limited by
the interplay of 6t:hese forces, just as later.it is 1imited by
karman or mayd,"

These cosmic intelligences, being embodiments of these powers that conduce
to or der or dissolution, are therefore the dynamic expressions of two _
forces, of construction and destruction, cosmos and chaos, This is where lies
the root of the problem of the asuras and their so—caTIed'beneficent or
maleficent action, thelr unitive or separative influence on the coﬁmos.

In this respect the question whether the universal order can be injhred
by aqgwé is relevant, It is implied in the following verse:

'Let thy noose, 0 Agnhi, thrice enshare the 0
evil=spirit that by anrta strikes at rta, W

This invocation may simply refer to the sacrificial rite which is being thwarted @
by an evil spirit. Anrta would therefore imply contempt of the ritual, a
contempt which, in its wider connotation, would denote scorn for the values
of orderliness, harmony, worship and respect for the divine laWs. It may
also imply that ra, in its particular applications, such as the norms of

the soc ial order or the ritual, may be attacked by those who refuse to follow
these norms, by those separative, divisive forces that work against the
universal order in contradistinction to the constructive, harmonious forces
that work for it, Rt since rta, at the transcendental level, is. |tself the
ultimate harmony behind both currents of forces, the unitive and the
divisive, in the final analysis nothing can prevall against it, though at

the phenomenal leve l conflict must go on from the very fact that the universe .
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is st ructured on the tension of two opposite polarities. _in particular
and practical applications, wherever disturbances do occur, these must be
réctified in accordance with the law. The cohstant bringling back to
'eduilibrium, to harmony, is part of the course of things, and in the moral
sphere, where humanity is concerned, it heralds the'ddctrine of karma, as
will be dﬁscussed in the next section,

Thé fundamental distinction between rta as the ultimate or ideal order
and its immedi ate realisation in manifestation, is well brought out by-H.
Lefever:

"Rta in the natural world is only a manifestation and never

_ a complete manifestation of the transcendent reality (cf.
1,139,.2), . Rta, as objective unlty, Is transcendent, not only
in relation to. the world but also in relation to the Gods.
Rta as the actual order realised in the world, is a product
of the activity of gods and men, an activity directed In
accordance with the transcendent rta. This is the significance
of such expressions. as '

- "By rta upholding rta" (I. 23,5, cf. V.15.2) 7T
In this task of “actuallsat|on" of rta in the phenomenal wor 1d the
Adityas are intimate 1y connected, as we have seen, and thelr domain lncludes
not only the right working of all phenomena, but also the human moral sphere,
Any infringement of the law ts considered an Infrlngement of the statutes
of the Adltyas. Mi tra, Varuna Aryaman, because they have aligned themselves
with Eta72 d73

"discerns: truth and falsehood prevalent among men"7h

.' So Varuna

are the chastlsers or haters of all falsehoo

and _
"sifts the anrta by means of the [ta".75

So man's transgression is a debt (59a)76 which he contracts at the hands
of thé guardians of rta, a debt which he must pay in order to re-establish
the ba lance he has upset. Indra is the rnayah, he who demands fulfilment of
one's obllgations. .The Adltyas, "true to rta' (rtavanah) are the''debt-
exactors"77 Man pays his debt to the gods as agents of the great Law, should
he |nfrlnge its decrees, by suffering the effects of causes set up through his

wrong doing, whether this be committed .in knowledge or in ignorance""
the proc ess he may accuse the gods, in his ignorance or anger, but hg knows
that fundamen tally, those who infringe the statutes of Mitra, Varupa,-e.g.
""injure as it were a frlend"ﬁi.
For a1l works towards the greater harmony and therefore well-being of all,
The ult imate criterion of rta whether at the natural, human,"or godly, lévél,
as ever, is harmony, The ;oral imperative [s the expression, at thé_human :
level, of the_supmeﬁe harmony: all human relationships that conducé-to

harmony, un fty, are expressions of truth,
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N1.3.4, Karma inherent in the ¢onception of fta in the moral sphere.

‘H, Lefever, in his study of Vedic sm80 observes'

" see when rta Is disturbed, the results affect not only the sinner
himself, but all men, for the disturbance is a cosmic one, -Hence
‘the frequent prayers that the Gods may not punish.the singer for
another man's trespass.''

Pleas such as the following are very frequert:

Let me not suffer, King, for what others have done." 8

Ulet us not suffer for another's sin, nor commit.these
deeds that ye, 0 Vasus, punlsh." 82

The dlsruptlon in the all=harmony, whether at the natural, or human level, affects
all partles. Hence the idea that the innocent.suffer for the.. guu]ty.

R Shamasastry83 finds this a proof agalnst the prevalence of a bellef
in the doct rine of karma in Rgvedic tlmes. He takes a particular examgle:

".... instead of ascribing the untimely death of a man. to the sin
he committed in his previous birth, a Vedic poet Is seen to
attribute it to the sin comitted by his father,"

The example chosen by R, Shamasa%ry is from Rgveda VI, 86'&&5.: Tﬁe
statement made above is certalnly an over snmpllflcatlon or a narrew1ng down'
of the wh:le issue of karma which manifests in multlvarlous ways and the
example gi ven I's no proof at all against its belief in Rgvedlc tlmes.’ n tﬁe
passag e quoted there 1s no untlmely death at all, but simply a. questlon as- to
what t ransgression could have been comm| tted: by the poet himself that Varuna
would sl ay his' friend (1.e. the poet himself, if indeed the ascribing of such a
wish to Varuna Is not an exaggeration oa the poetls part due to his feeﬂing
of repentance, or distress, or surprise or awe), An imploration then follows:

“Release us from our fathers! offences, from those that we
ourselves have commltted ngh-
‘R. Shamasastri goes on:

"Iﬁ?@lew of the Buddhists, the Jainas, and all the schools of -
Brahman philosophers each man iIs held responsible for his own Karma,

and not for the Karma of his parents, Accordingly if a man. Is

found to have committed no sin in the present birth to account for the
calamlty he is sufferlng from, the sinful act or acts committed by

him in his previous birth are believedito be the cause of his present
calamity, .But the Vedic Indians seem to-have believed in no such
theory, In the view of the Vedic-people,. sons inherit dlseasesa;rom
thelr parents along with the sins, the causes of the diseases."

Such a view as propounded by,R.IShamasastrL dqes not take [nto“aec¢unt
group karma, whether national or raeiai; this is-jast where,the Vech.stanﬂpotnt“
falls, The relisatlon of the interdependence of all, hence.that the sin of oene
1s also ‘the sin of all, whether ancestors or contemporaries,'seems to ﬁaye.ﬁeen_
far more widely spread in thelggvedie_age-than in ;he.later periods of the Ristory
of Indian religious thought, One could express.the idea behind it all almost
allegorica 1ly: ‘ _

he who falls apon the road of life,-FalTs as a warning to those coming



behind him and as a reproach.to.those_who went before him.but'fatled to

. 6 . . . o
remove the stumbling stone. -H‘ Lefevera' finds, on.the contrary:

"Here the greatness and the weakness of. the\Eg edlc |dea of sin
become apparent, The conception of- the universal world. order
checked an excessive individualism ,.. [t emphasised-the responsib-
ility of the whole human. race for sin, and, furthermore, the part
played by the 'unconscious®, These two |mportant factors may tend
to be overlooked in a rellglon based on the individuall's relation
to a personal God, who is Himself the ultimate source of the moral=-
religious |mperattVe."

This individualism has been pushed to.such extremes in the West that hardly
any Western scholar was ahle to apprec?ate the Vedic conception of interdependence,
except H. Lefever, He, however, sees another side’ to it as well'

"On the other hand, just because of the lack of this ultlmate
|nd|v|dual relation to the ground of the Imperatlve87, there is the
danger in the religion of .the’ Egveda that sin may be regarded in
too external a fashion. Though not the normal view in the Egveda,
there is a tendency to'regard sin as a substance, endowed with a
kind of vertu propre (cf. Bergaigne, op. cit. p.163), which attacks
and clings to a man like a disease and which can be removed by much

the same method as in the case of a disease,"

This H, Lefever considers a '"'material conception'', whereas it conld be merely

a fignre of speech, |If sins were considered as the diseases of the mind or

soul, the poetswmnid easily choose their imagery from the material field, snch

as ﬂe'waters that cleanse and thereby wash.out the sins, or the medicinal herbs
that puri fy. .The conception of the remission of sin certainlyuddgenerated into
anexternaw show of regnlar-ab]utions of the body takiing precedence over the

real Inner cleansing of . the heart,. Bnt.such does not seem to have been prevalent
in Rgvedic ti'mes. _

. The 5|gn|f|cance of sin and its consequence, distress in some form

or other, of reward of good action and punishment of evil doing, must have Ted

8¢

that we do not find any stralght.out injunction such as '"as ye sow so shall

|neV|tably to the philosophy of kanna or action and reaction, It is true
ye reap, as ye have sown so are ye reaping''; or as the clearly defined state-
ment in e.g. the Brhadaranyaka Upanisad:
"As is his desire, such Is his purpose- as is his purpose,
.such. is.the action he performs; what action (karma) he
performs, that he procures for himself,'"
But.the root idea of karma, yathidkratunydya, which implies the setting right
of any wrong. action, the bringing back Into harmony, is conta?ned in the. )
conception of rta, in as .much as rta stands for harmony and orderly process,
that right worklng of all things, the inherent law of the unlverse which is the
basis of manifestation; and In as.much as anrta, its opposite, is said to be
panished by.the'gods.' The very mentionithat sif.is. punlshaﬁle |nvolves the

not'ion 'of FTTF-effeCts'followyng qung doing,” “6F - adyerse reaction fo11ow|ng
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A
wrong actlon. This is part of the idea of karma,

We - agree fu\ly with E, Hopkins when he states that

. §es- though the Karma doctrlne I's not yet formulated

its ethical principles are already in evidence., Thus. suffer!ng
is recognised as.the fruit of previous sin and when a good -

man dles he goes to.the next world carrying his merit with

h|m "

Vs A. Gadglll
"as represented by the institution of sacrifice in the Vedic days,"

9f

identifies the law of karma with rta

The reciprocal gift from man to god and from god to man through the ritual
is bound up with.cause and effect, or the law of'action and reactlon hence
karma constdered as ritual sacrifice, .That which is offered up is Bound to
have a reaction'on.the offerer. The-appeal to the god-was considered to

evoke a response from .the latter,

92 .

Paul Yevtie " is of the oplnion that the Iater

'see Karma concept as a law of retribution was only a modification
of the earliest thinking =-a gradual transformation of the idea which
existed since earliest times. ... There were many concepts- underlying
the. conception of karma.such as-yajia (sacrifice), dharma," and
especiglly rta -~ a universal world order in nature and ethfcal
sténdardsia:.“

‘R. Panikkar differentiates three trends of tradition:

N ee karman as the saving sacrificial action, mainly stressed in. the
Saghi t3s; karman as the subtle structure of temporel reality, as
that which all existlng things have in common and in which they share,
disclosed mainly in. the Upanisads and developed in later times;
karman -as . the path of action, *of good works, and thus also as a way
to salvation, emphasised:‘in the Bhagavad Glta." 93

‘ He sums up the meaning of karman in a way-which bridges what may
appear as a gap between the Vedic andr'the post-Vedic conception of karma:

'We must stress’ ;... the sacrificial element implied within the
concept of -kdrman- and not load it with ideas of morality which it
does not primarily contain, The-tendency to equate religion and
morality, to see in karman-a simple chalk:ng-up of merits and
demerits according to good or evil conduct, is secondary to
authentic rellglousness. For the Vedic Experience, religion is
essentially worship and worship means a dynamic ontological two-way
relationship of Man with theidivihe,- Karman implies action-;.. it
implies an_act of worship that Is ldentlfled with sacrifice and

worshlp.“i9»

Whether l|ﬁe be interpreted as a sacrifice or not, its structure-is‘
haSed-upon'action and reaction, and this at all levels, physical,.: : emotional,
ethical, intellectual. Certain hints as to a.current understanding of such
a law, |n the moral sphere, may be gathered from the word rna debt, also used
in the sens e of sin, in contexts which leave ho doubt as to the meaning of
moral deb t incurred as an infringement against the lelne law for which: man

has to pay.the penalty,95

Similar hints may also be seen in a few enigmatic
verses, Thus ln Rgv Xo 14,8 the departed s enjoined to

"unlte with the reward of sacriflces-and-good-works" 96



107
leaving his transgre55|ons on. the threshold of paradise (l €. beh4nd).97
Igtapurta. s usually understood as the merlts of sacred rltes stored’ up
in heaven, the rewards of the due performance 6f those rltuals that the
patriarchs |nst|tuted. It connotes the idea of. duty carrled out in the
right, traditional manner. The effect of such.duty will be rewarded in the
next life, ‘AiBe Keith quallfles this idea as -

 1a distant precursor of the later Karman, 18
The good that is done, or the "well-made"(suk;tam?q usually refers to the
right performance of the rite, hence the merit won throughnthe sacrtftce,
but also to the acqulttlng oneself of all obligations, the'fulfilllng of
one's . duty. As expressed by- J. Gonda, ""one might be tempted to attrlbute sone
meaning like 'blessed! to this ‘noun®' Csukrtanu. '
A similar conception may be gathered from the Atharvaveda:

"Unite thyself with the fathers, with Yama, with thy sacred
works in the highest flrmament‘ abandonlng what s reproachful
come again home; - let him unite with a body, very splendid, I

What has been sown by way of '"good" is reaped as a reward In heaven to whnch
tne departed is said to come "agaln" 102 Inlggv.x.l35.5-6 a .curious .question
is asked about the newly dead boy: o o

""How. was . his equlpment?" (verse 5) 103 .
while the next stanza develops the thought. further

""According as the foundation was laid at the beglnnanIOH.
of life so will the way .out be contrived.' ‘(verse 6)

Thi's loose rendering of a rather: enlgmatlc verse seems to mean that as It was
at the beginning of 1ife, so it is at the end: In other words, as we Sow so
we reap, The end of life and death will be the exact counterpart of how the _
life has been lived, a noble death is the expression of a hoble l[fe, This is
one aspect of karma which tends to be OVerlooked.but seems to be present in

the Bgveda and the Atharvaveda,

That the Adityas, undecelvable105 as . they are, are credlted wlth the

ability to read the human heart, -to look within, to percelve :even when thelr
eyelids are closed 6 beholdlng the crooked (vrjina) and the straight (sadhu)]o7
observing the anrta of human belngs1og» that Varuna has many sples.- ‘that move
among men‘o“ and a thousand eyes , that numbersd of him are the wlnklngs of
people1 L, that the sun beholds the straight: {rju) and crooked deeds of men 12
that Soma .
"parts like a knotted tangle right and wrong conduct"113ll all these
examples could be interpreted as the highly coloured Vedic verslion of the
law of karma, of what -H. Lefever refers to as a

1. ..o fact of experience, that every action of man, conSC|ous or
unconscious, produces its lnevltable effect WIthln the worild
order, rta."llq



Such action is "known' to the gods and sweeps Into its train a partich1ar '
effect, be this termed the "noose" of Varuga, should’ the cause be transgression,
or. madhu, sweetness, should the cause be. rlght llVlngj( The verse

""'Sinners are false and- untruthful, they dig theit own deep ditch" He
is an epitome of the doctrine of karma, In Bergaigne's Interpretation of
verse. 16 of the hymn to the plants (RQV;X'97) we see another -example of the
doctrine of karma, although.Bergalgne himself does hot draw thls concluslon

"The bond whlch holds back the sinner is expressly called the hoose of
Varuga ... 'let them (the plants) deliver me from the noose of
malediction and from the noose of Varuga and from the fetter of Yama,
from every transgression commi tted against the gods'',

The *noose of malediction?! appears to be the bond which holds back
the man guilty of having pronounced a.curse (cfil.41,8) rather than
that of which the victim of the curse would find himself imprisoned
by .. the noose of Varuna is that wherein the sinner Is. caught-iee
and his transgressions expose him. to death the idea of which Is - -
suggested by the 'fetter of Yama', the king of the dead,' I17
The Atharvaveda qualifies this law as "mlghty",_or “terrrble" e
and bringa together a number of epithets which purport to show what lies at
the basis of the universal structure:

"Wast truth mighty order, consecratfon, contemplative exertion, prayer
(brahma) , offernng, uphold the earth,' /17

This implies that any trespassing of the Law, or right activity, means discord
and oltimately pain and evil, since the tendency is constantly'to bring back |
the disorder into line with the order, and the friction thhs created'cahses
pain. Therefore the closer human beings approach this fundamental equillbrium,
the more does mankind become a dynamic expresslon(that truth which Is the origin
of all, the very pulse of being:

'"Sweet blows the breeze for the righteous one, -
sweet flow the ocean-deeps, /20

The Yajurveda adds:

"Where splrltoal and ruling power move together In unity,
that world will | know as holy, where dwell the shining ones
together with. the flame."’zl

On the other hand, those ‘who do hot 1ive In accordance with rta will have
to suffer the consequences of their having set hp caoses of disharmony,
whether these effects be diseases which are the physical eqoivalent of moral
wrong, or adverse circumstances, they bring about their downfall by thelr
own action: A

'""Retribution dogs the wrongdoeings of men“-

"Evil-doers do not cross unto the pathway of the Iaw" 123

AJ1 these examples show the conceptuon of the law of karma already well
developed. Bta, the law of harmony, is essentially the law of’ acthﬂ and
reaction which restores the balance, hence karma, It |s ot because a doctrlne
is called by a different name, and different aspects are emphasised in a
different way that it was unknown before it assumed Its later name., Nor was the

10%
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later belief in karma.such '"a moral advance onh earlier ldeas'" as stated

by J N Farqnharmgince the moral meaning which belief in karma give to "all
conduct' was already present and developed in rta, aIthqngh this seems to have
been unrecognised by 19th century scholars. 0n the other hand,to state as A,B.
Keith does that »

M. ie. the idea of Rta is ohe which, 1lke the moral elevation of
Varuna has no future history in India, pointing irresistibly
to the view that it was not an Indian creation, but an inheritance
which did not long.survive its new milieu" Iy’
is to fail completely to assess the law of karma and of dharma in thelr

essential suqnnflcance. There is no gulf stretchlng between thé Vedlc rea
and the Hlndu‘. dharma and karma,as hineteenth century scholars understood
and for this reason tried to find the date of the appearance of the doctrlne
of karma. Both karma and dharma are the Hindu equnvalent of the Rgvedlc

rta. Rta is more universal in its application and contains all horms;

dharma and karma In their later significance are more specialised and apply
to humanity rathet than to the cosMmos., . ‘The vision of cosmic integrity, of
which human integrity is the mirror, is peculuar to the Rgveda, atid Is,more

and more adumbrated in post-Vedic lliterature,

This brings us to the consideration of the conception -of sin as spch,
as it was envisaged by the rsis and may be gathered from the -text of the
Egveda.

111:3.5 "The "¢onception of ‘sin in the;Bgyeda

As remarked by-J. Gonda it Is difficult to assess what exactly Vedic
man meant by agas:

"the usual! translations -.'Sunde, Unrecht" (Grassman)- 'transgressuon
offence, injury, sin, fault" (Monier Willlams), 'Vergehen® (Geldneru)
etc, - give no complete picture of the [déa conveyed by this term,'" 125

-J. Gonda ascrlbes to dgas the sense of "poIlutlon“ in accordance ‘with the

later texts and explains-e.g. d line from the Sataﬁ%ha Brahmana (6. 7:3. 8) as

"may we be freed from pollution and restored to the ideal safe and
sound condition, unhampered and secure from Varuna's wrath", /26

‘He Griswold however holds that

'"the conception of.sin as a defilement and. of forgiveness as a
cleansing from such defilement is not found explicitly stated
in the RV, Sin itself Is viewed as transgression and indebtedness, KUY

Several terms are used in the sense of transgression against what is
right: agas, enas, agha, papa, éarani,'duskrtatgmgﬁna meaning hevingvgpne
against or transgressed, hence what Is morally owed, a debt. -H. Lefever iy
ventures to describe enas as literally an "act of aq:essnon", dgas as
signifying "sin in its deepest and most ethical sense''. The variety of terms
might be taken as an indication that the rsis may have'given far more thohght to
man's ‘conduct and transgressions that some scholars, e.g. J,Mckenhzie arexprepared
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to admit. J Mackenziels statement that

"Any system of ethics that might be discovered in the Rig Veda
~is of a very rudimentary sorﬂ'lSO

is both peremptory and superficial. The hymns, it shouId be remembered

are primarily invocations and praises addressed to various delties, not
philosophical treatises or moral precepts and therefore any refererice té
ethics would be .purely incidental and linked to the poet's feelings or state
of mind at the time-of composition, his main preoccupation being to Invoke the
presence of the gods or to shine in excellence among other-poets.

E W Hopkins on the contrary finds that

" ss. the kinds of sin recognized by the Rig Veda: ... comprise
sins of faith as well as sins of omission (in the- 1iturgy) and
ethical faults ;.. (rellglous) unbelief, liturgical errors or
omissiens, stinginess, lying, trickery, cheating at dice i.s
unfilial behaviour, inhospitality, betrayal, robbery, -theft,
drunkenness, murder, incest, the use of harmful magic, Inc1udlng
cursing, false sweatiing, and all forms of "crookedness! whether
directed against a member of the clan or against a stranger." 131

J McKenzie maintains:

"I't is clear enough that nta stands for moral order and is opposed

to sin or unrlghteousness, but we. search in vain for clear

indications as to forms that conduct in accordance with rita takes

as against conduct that Is sinful,' 15%
Certain gefinite hints are given both in the Rgveda and the Atharvaveda which
he himself enumeratés, such as: lying, cheating, harming, hating, greediness,
miserliness which, in his own words,

"are sins -against one's fellow-men that are held up to reprobation.

The hatred even of foemen is more than ohce referred to as sinful.

The adversary, thief, and robbér, those who.destroy the snmple and

harm the righteous, the malicious - upon these judgement is lhvoked

Notable alse is the place that is given to frlendshlpJ"33
The Rgveda is not a handbook of ethiecs. 'However, a fair ldea of what was
considered right and wrong can be-had just by considering the hints scattered
throughout the hymns. Thus Indra is said to slay the crooked tvrgznéyat)and
perverter of truth (satya dhurtah).* Incest |s referred to as snnful (papa)
in the famous dialogue between Yama and YamT and as agaunst the dharma of Mitra
and Varuna!salt is also anrta, against the great law. Loyalty to. friend Is
highly. prnzed he who abandons his friend ¢an no longer hear vak, the lelne
voice, and knows naught of the path of the "well-accompllshed“ (sukrta), this
may refer to the performancé of the ritual.but even If so, the keynote is that
of harmonious relation, whether between men, or between men and devas, by
means of the ritual; he who transgresses in any way the path of order ceases
to be part of the harmony and fails to hear the divine volte. Sharing Is ah
expression of friendship; offering the best to delty is man s way of sharlng
with his god. All men.come together in the ritual to share in the offering.
I they fail to do so in the proper way, they will fall to invoke the deity,



they will cease to hear the divine vonce. As a corollary, sharing with
the needy is a. must'a"7 |
The removal of hatred is a constant theme in the various appeals to
the godsqﬂhot surprisingly, as hatred is divisive and thus.workslagainst
harmony, rta. Deceit, lying are also strongly reprobated? They stand against
truth (satya) which, with rta, forms the basis of the universe (Rgv.X.190.1).
» In the Atharvaveda is found a stern condemnation -of falsehood and an entreaty
L for freedom from it:
'"Man speaks much untruth, 0 King Varuna; free us from that dlstress...""'}’|
Deceit brings in its train all sorts of othe- evils that psychoIoglcaIly '
constrict the human mind, Truth at all levels, speech, thought, actton human
and godly, berng the funuamental value, that which lies at the foundatlon of
the worldj is conceived as sustainlng;all and threugh.it alone al1‘ls.secure,
hence rta, the divine orde-rf Since he who is true to hjs-innermost'self cannhot
be false to anyene, cannot harm anyone, :can do not wrong, the Vedic stand for
truth includes all ethical precepts. Se the poet prays fér Soma:
"This we desire, that we may travel on the path. of rta', 45
Here rta may be interpreted as not only the divine ordér in the sense of law,
but also in that of truth, unswerving adherence to the law of rnghteousness

which alone is truth., Soma flows

"declarnng the - -law, splendid by law, declaring truth
truthful in action", M

Truth (satya) and law éta)are in this stanza almost synonymous, each-emphaslstng
one’ facet of Reality as viewed by human perception. Man's stand on truth, his-
inborn sense of fairness, of justlce, his acting and living in'accordénce with.
“"his truth', is his human expression of the great law, cosmic erder."-So

. "'speak the truth and act the truth'' Is the epitome of Rgvedlc ethlcs, an
injunction which did not vary since we find It expressed In the Upanfsads. In

the TaittirTya as

"speak the truth, act the truth never swerve from
the path of truth”'q

in the Mundaka as

"By truth is-the divine path laid out by which" sages, having
obtained what they desire, ascend the supreme abode of truth,'" : .

aind as
"Truth alone triumphs and not untruth! 146
ich takes us back to the original Rgvedic conception
MBy truth is the earth upheld"'q7
‘He Lefever, in his summing up of .the conception .of sin in the Rgveda, :
es LnC|dentally an answer to J;McKenzie!s complaint as to the want of a
_ éiear ethical code in the Rgveda:

"There are ;.. three pairs of contrary terms, by which the dlstlnction
between rught and wrong Is normally expressed,. The distinction 1s
viewed as one between 'straught' “ahd 'crooked!'single! and *double!,
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and 'true! and 'false' ‘It is evident that these are simply thiee
different modes of expressing the distinction between action which
is in conformlty with the *straight path of rta' and that which Is
opposed to it," 149

Viewing the subJect as a whole, there seems to be two outstandlng kinds

i of sin in the Vedic conception: to stn_agalnst generosity, and to sin against
truth, Miserliness, withholding, keeping hidden, are regarded as abhorrent,
as much as lying, cheating and deceiving. The Vedic ethical Ideal seems to
have been a combination of generosity and truthfulness. ‘The man who glves
everything, or his very best, cannot be deceltful, he is not prone to withhold
'keep apart, but is open, truthful, Conversely, he who speaks the truth Is:
not prone to hide or keep back.-'Gener05|ty and truth, to the Ved|c mind, go
hand in hand, ‘It could also be observed that the notfon of generoslty-may
have entarled its corollary, complete self-sacrifice even unto death, ‘A
gift that witholds nothing is in a certain sense a perfect sacrlflcefsvThe
great emphasis on sacrifice may also have" stemmed from this code of ethlcs.
That it applied most probably more to the ksatriya than te the brahmapa_class
is another question, ‘ i _

The ideal of ehimsi does not.appear in the Rgveda, vfo1ence belng g /
accepted as a part of life that cannot ‘be dispensed with, ‘Its first mention is

found in the Chandogya Upanlsad ‘which incidentally describes what the daksina //

of the priest really means:

"Austerity, aIms-gnvung, uprlghtness, harmlessness, truthfulness - J
these are one's gifts for the prlests."lbl
The derivative word ahimsana is used in Rgv.V. 6h 3. qua1|fy|ng Mitra who does
not-harm his devotees, and akimsyamana, belng unharmed, is found In Rgv.l 141, 5.
The conception had evidently not yet developed into a cardinal doctrine,
Sin Is viewed in some passages as a "poIlution"'as In this request in
the Atharvaveda:

"What impurity (ripram), what pollution (éémelano, and‘
what wrong (dugkrtam) we have committed, let the waters
purify me from that." /52

Disease of the body Is an effect of psychological illneSS. 'The nHon-
recognitioh of this, in the nineteenth century, led scholars tohassess the
Vedic ethics as purely materialistic. In commenting upon.Bgv;X;9?“where the
poet appeals to the plants to cure his disease caused thmough.sih, Bergadgne
sees )

'""a confusion -between the remedles of the body and those'of the souP')ig
failing to grasp that the interaction between. mund or sou] and body is. 50 close
that one - physical ailment - may very well be the end result of the other.
| But it is recognised in the Rgveda that physical allment, such as hunger,
even If considered the punlshment for sin, is no excuse for the refusal of the

better off to feed the hungmy. qRetrlbut|on in the form of agha (impurity)
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cwill |ndeed yisit him.who does not feed the . hungry. E, W Hopkins seems,
however, to have understood the whole problem, as comes out In his explan—
ation: . ’
" ... the sin causnng dlvine anger has its outward manlfestatlon
in sickness or some other 'lack of freedom! called a bond,"’

""'Sickness. is punishment for sin and is even the obJectlfled-form
of sin,'!
He interprets the "disease lbotlnd on the body!"' of Rgv.Vl.7L.3 as:
an identification -
''wi th -the offence committed against the gods'', So he concludes:
.,.. the inherited sin is in the hature of Inherited bodily evil
and the prayer ;.. that one may not be. punished for another®s sin means
that one should not suffer bodily through sin committed by another

member of the family, either in the same generation or, more usually,
by one's ancestor." 157

Scholars diverge widely in their assessment of Vedic attitude to
sin, nineteenth century Orfentalists emphasising the almost’ non-existent
consciousness of sin which their Christian background would have them flnd
others, like - R, Shamasastry, remarking that

"".,.. the constant thought of sin and its consequences was a
terror to the people of the Vedic times! /15¢

these being two extreme views. A more sober assessment was given by-H,
Lefever in his detailed study. According to him the Vedic bard

" ... Fealises that the favour of the God is absolutely
condi tionel by his own rlghteousness. To regard adversity
as the inevitable consequence of sin-is to display, hot a
weak, but an exceedingly vivid consciousness of the gravity of S|n"b7

Whether-adversity is thought of as caused by sin, or not, it can
also be regarded as a field of experience in which the. human metal is forged
In whatever way it is looked upon, however, the ConSCIOUSﬂeSS of Slh did not
morbidly affect the usual optimistic Vedic attltude to Ilfe, its keynote
remaining one of vigour of spirit and joie de vivre, Worldly prosperity
seems to have been viewed as one of the signs of godly favour and adversity
of godly displeasure. .But as Lefever remarks

"In sending elther prosperity or adverslty, the Gods
were acting ... in accordance with the rta.' 160

Adversity is a result of the infringement of the law from which ohe may learn
many a lesy. This statement by H. Lefever is an Indirect recognition of the
law of karma as onderstood in Vedic times.

R, Panikkar maintains that

" ses the seers of the Vedic period possessed a pechiam awareness.
of sin and .guiilt," |{}
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He finds in the study of the terms used for sin and’ evil o
”-... ‘three basic insights which, like three seeds may later
develop into three complete theorles.”
~The first series of words Cenés, ébas, drugha, pldé) lndlcates an "external
cause'' for evils of all kinds, The second series (amhas, tamas) denotes an
"internal source'',

"These words speak of anxiety, narrowness, lack of expansion.
a feeling of imprisonment within oneself, Here the cause Is
within and seems to be inherent in.our owh nature."

A third series of words, cdugkha,'durita, anita, adharma)

''seem to suggest that evil springs from malajustment and
malfunctioning of a system that otherwise Is far from being
bad. These words postulate a kind of factual ambivalence in
almost any human value which can . turn out to be either negative:
and mischievous or positve and benefncnal "oled
A more perfect answer to J, Mckenzie's complaint ‘could not have ‘been foond.
The whole Vedic attitude to life, to the gods and to sin, is widely
di fferent from that prevalent in the_0|d Testament, 'In theIBgveda the gods
di ffer ethically from man because they never infringe the one law. théh«man.
in his weakness or ignorance, does break and thereby has to. suffer in
consequence, Wrong committed agalnst the gods is placed in the same category
as that committed against a friend for gods and men claim a common (samanya)
brotherhoa? (bhratrtvanu in the same mother!s womb"they are "related“
(apayah){ The immortal is the brother of the mortal, the latter seldom
cringes before the former. The role of the gods, thelr medlatlng action Tn
the ethical order of. humanlty, is well brought out by" H. Lefever:

"The Gods ... are 'charioteers of . rtat, guarding the transcendent
cosmic Law by means of their statutes. These statutes-have thus.
their origin, not so much in the pure will of the Gods, as in the
transcendent rta. Therefore the breach of such statutes is not
so much a personal offence against the Gods as a violation -of the
rta which the Gods protect," ¢

AT wrong-doing, whether against Gods or men, is a breach of.- this.
Law and herein, rather than in the character of the Gods, lies the
"special nature of the Rgvedi¢ idea of sin,' 767

"The sole doty of the Gods, as goardians of pta, is to ponish-the
violation or to reward the keeping of rta." (;3 '
"Reward" and "punishment" are homan vahue jodgments applied to what essent{ally
is action and reaction, These, when translated into terms of'reward and
punishment can only be "meted oot" by more or less personal.agents'of the law, .
J. McKenzie holds it as

' ies very significant that at this early stage we shoold find
such a unifying conception as that of Law or Order, pervading .

all thlngs, expressing itself in the order of nature and in the
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manifestations of man®s religious }ife, and tending to be
associated with one Supreme God v

The great unltary vision of Vedic man made him capable of conceiving a

oneness to which-all aspects converged: all things working towards a greater
harmony of the whole so that whatever brought disharmony was 'wrong' and in
man!s case ''sin'', - R Panikkar expresses it thus:

"The dichotomy between an ethical and a cosmic order is foreign
to'Vedic thinking,.not because the ethical order is ignered but
because the really existential order is anthropocosmlc and thus
includes both the ethical and the cosmic in one," /70

.

|||.3.6 Rta‘aS‘Truth"the‘vedlc vision ‘of holiness and: the- socual‘order

We can hardly agree with A,C, Clayton s claim that

":ies ‘the supreme vision of holiness was simply not attanned.”lh
Such vision could be reconstructed If we realised that hollness means
wholeness, completeness (sarvatdti) the very boon asked of the gods, and that
rta, the transcendental law grants that vision of wholeness, a vision which,
to the rsns, was achieved by the gods, hence their ever concerted actlonJ71
The man at perfect peace with himself and the world Is "true" "harmonlous"
''whole'' and ‘can commit no wrong., He is rtavan, _holy. 'All cotiverges on the
fundamental Lssue‘of the~working In bharmony wlth.the great law or on its
infrfngement. ‘Material prosperity consldered as a result or reward of r1ght
living also potnts to this conclusion as underlylng the whole Veduc conceptlon
of rta in so far as it is related to man. ‘Two hymns, one'in the Rgveda (X 191, 2 by,
and one in the Atharvaveda (111,30,1~ 3) express the v15lon of harmony as
applied to . humanity. Both empha5|se concordance,,togetherness, union.
Justice ameng men can only be established when each man acts in harmony with
his fellow-man and with the whole of which he is an integral part.- The_Bgvedic
hymn, as rendered by R Panikkar, runs as follows'

"Gather together, cohverse together, Your minds be of ‘one accord

Just as in harmony the gods of old took their ritual share of oblation.

United be your counsel, united your assembly, united your spirit and thoughts,
A single plan do | lay before you; a single oblation do | offer!?

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

that you may long together dwell In unity and concordi' 174
No more' forceful call to peace among men, to togetherness, harmony, oneness,
can be found among the world's rellglous Ilterature.

Sinlessness is the pre-requisite to human harmony, |ntegrlty is. the
hallmark of truth, It is IE guarantee. So man asks the sun to “declare us.
snnless“, or wtthout blemish, - |.e. whole, in the presence of Mitra, Varuna and
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other gods, That Surya can do so is because the human heart is an open

book to him and if he. agrees to do’'so is a broof that the man Is in harmony with
himself and all and thus worthy of communlng with the Adltyas.
E.W.Hopkins summed up ''the ethical content of the Rig Veda thus.
"Morality is an expression -of divine law; sin is oppositionh to that
law. The sinner is.one who is .out of harmony with the higher . -
spiritual environment, which encompasses and controls the world.”'76
A haman being who is in harmony, performs his-dﬁty-perfectly, fulfllls
his obligat?;hs hnder the rta, lives in accordance with the inherent law of
his being, is then called rtavan; he conserves the rta and is said to be
“trae", satya; hence the great power‘attribated to the declaration of trﬁth '77
Rta, when it applies to the human moral orderifls truth, He who follows rta,
the path of righteousness, is a man of truth and has at his command the power
that only truth can wield: B
"Contemplation of rta annihilates trahsgmeSSione."'}77
|-'Und.er the'rta" as remarked by W,N.Brown .

"""every human being too has a duty, a specufic
function called his vrata,.a word which in the later language
means 'vow',n 10

Within the inclusive norms of rta there is much- varlety for. human belngs, the '
callings of ‘men are.numerous and some are somewhat humourously expressed in
the following verse'
""Manifold are the visions {dhiyah) of men, manifold their. functlon5'

the carpenter seeks what's broken, -

the physician the diseased, )

the priest the soma-presser u il
Each-callrng is an integral part of the social order and when,dhly'performed
contribttes to the overall social harmeny, ‘We glimpse herernot only.the
beginnings of the idea of dharma which was to be so fdrcefdlly expressed in
the Bhagavad Gita, but also the d|V|5|ons of labour of Vedlc soanety,
divisions which imply professional groups which in. due time gave - rise to
classes (varna) ‘and castes (jati)., That there were or|g|nally, in add1tion
to such ba;ic divisions as family (kula), V|llage commun ity (grama) and settle-
ment (Vls) three broad groups in the Vedic community may be Implied from certain
hymns such as the following invecation to the Aévins:

"Invigorate the brahman.and the dhih
invigorate the ksatra (ruling power) and the heroes,
invigorate the klne, invigorate the pe(:aple“fg:i

We find here a threefold division of society expressed in the brahman - the
pursult of knowledge yielding spiritual leadership, powers over thought, hence
-the priesthood -; the wielding of temporal power, hence the.ruILng class or
_ govehnment; the various trades of the common people symbplised in the tattle,
hence the productive class, The divine prototypes of the.k§atriyas, the gods‘
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that enforce the keeping of the law and thereby protect the ordinances and
.the well-being of human soéiety, are Mitra and Varuna: their mighty dominion
is lofty rta 184 Indra, the ksatrlya par excellence whose task is to fight
all opposntlon to Order is called brdhman in Rgv.VI.45, 7,185 both .functions
being shown as closely linked. '

The rigidity with which in later times each of the varnas was differ-
entiated from.the other, does not seem to have existed in theIBgvedic.age. In
a prayer to Indra, the bard expresses his wish to combine the.three main
social . fUnctions in himself and indeed to rise to that of a seer:

"Wilt thou not make.me a herdsman of people,

"wilt.thou not make me their.ruler, 0 liberal Soma- drlnker,
a rsn, drinker of Soma.juice, a skilled-controller of
immortal rlches?186

..The ‘¢idras ‘or tillers of the soil, a word used but once in.the Rgveda,
are mentioned- far more in the ATtharvaveda. In. the latter a comparison is

187,

made between the poets, kavayah, the term with which.the seers style.them~

selves, and the tillers. A song of . the Rgveda188ded|cated to. the lord of the

field (ksetrapati) shows an.ideal world of simple happiness where 1abour

_becomes a constant communion with the divine powers . that pervade all, as the

worker dedicates in- prayer every move he makes, every tool he uses, every

spot.he .ploughs...The.whole song is a consecration of the labourer and the son] 89
.That . the- varnas were ‘accepted as a fact of nature may be gathered from

the.several prayers of .the Atharvaveda and.the’ YaJurveda, such as the following:

"“Make me ....dear to brahman and ksatnya,
‘both. to Judra and to Aryan'.130

In the purusa sukta (ggv.X.90.12), conS|dered one of .the later compositions
of.the.Rk-saTh;ta.the foor.classes.which came to be distinctire_of Hindd society
are enomeratedi.the bréhma?ah;:réjangah,_Vaisyah,'éﬁdra@. Be{ng_born'frOm
. various parts of.Purusa's body, these are.the limbs of the divine being, differ-
.ent'in.their.fUnctions, yet each necessary for the.welfare,of.the.whole; one’

in their divine origin and one in their common.pdrpoSe; manifested harmony.
..The:ideallof harmony is foond emphasised in.the_Bgveda, the Atharvaveda and . the

. Yajurdeva:

' M'Give brightness to.our priestly folks .
make bright .our.ruling.folks, bright our
“traders and tillers, and through that brightness
_give brightness to me.'197

”Where the spiritual and the ruling power move together
"of one accord, that world.where dwell devas with Agnl,
shall | know as holy."132 . :
193

This is obvnously the ideal socnal order enVIsaged by the rsus, an order
that mirrors the godly ordér: hollness in man, harmony in his communi ty.
However far away from.this sét-dp man strayed, he codld not fall completely
beyond the fold, for.the law, as administered by the gods, encomoasses.all in
its mighty sweep:

'"Beyond the statutes of the devas no one,
even if he had a hundred souls, can live." 194
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III.3.7 " Forgiveness - and the meanlggiof freedom

That human nature is ilabie to" transgress, to err W|deiy, that at tlmes
man does not even realise that he has committed wrong zgnd therefore begs for
the god?s compassion and understanding of human weakness, these ideas are
expressed again and again:

"if we have erred intentionally, unlntentlonaiiy, and by way
of imprecation, waking or.sleeping,.may Agni, remove far away
from us .all evil and disgusting.actions," 6

The belief that retributlon follows S|n?7that wrong commltted will have to
be paid for in some unpleasant way or. other, can Ginjjy;p’be nferred from the
many entreaties for forglveness addressed not only to Varuna.but to other gods.,
Two trends of thought are clearly perceptible, that of retribution-and that of
forgiveness, for the conception of the remission of sin is also evudent the
god, €sge Varuna,; may forgive out of his own graciousness,.sin can be WIped out
or else, as said of Brahmanaspatl, the god may remlt human debts at his will,

The pewer to bind and unbind slnners, that is, to punlsh or: forgive, thus rests
with the gods, They are,in ‘human eyes, the agents of the iaw.7 The many pleas
to,be'”gracious" or show mercy as the verb mrl lndlcates, impiy that the
repentant sinner couid expect forgiveness on the part of the god even though

he had infringed the law and even though the Adityas are lts.custodians, The-
verb. fmrl be graCJous,and theﬂsubstative mrlika, mercy, are very often used
with reference to.Rudra, Varupa, Soma, thus showing a beiuef.in the possibiilty
of ‘sint's annulment or the wiping out of. human ""debt" (rna) through.the delty's
compassion or will, '

The key-to this apparent break of divine statute, or of the law of cause
and effect, must be found. in the attitude of repentance, or rather conscious
and total change of mind and heart on the part of the sinner which.wouid transform
his whole being and give him a new iease of life, hence in his eyes "forgiveness"
in the sight of the gods, since it is human to externalise -or project objectively
that which is baS|caiiy.subJect|ve. The realisation in depth by a-human being

- of what he has done, changes his ways, and thereby effects a transformation in

his 1ife which he ascribes to the ‘god's forgiveness. The Rgveda abounds in
such. examples, '
R.Panikkar explains this idea of mercy

" see as the fruit of a relationship,. but the relationship

is not exceptional nor does it militate against existing
regulations; it Is a part of the overall order of pta.
Neither rta.in the first period nor karman as it siowiy

begins to emerge in the pre-Upanisadic period is an automatic,
merely mechanical force: both rta and karman -are -always . functional
and they function -according to'a set of relational factors, one: oqu
which is the human will along with -its sentiments and feeiings."

Such an idea seems to be touched upon in bothlggv.vrli.67.i7;andiI[.2h.6.
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The Sanskrit verb used in the first of.these’pratiyantam,zoobears the
meaning of ''turning back'' upon oneself, transforming one's whole view,
pointing to the Vedic seer's rea]isation of the necessity of a change of
mind and heart in order to be ”forgiven“:

"'"To .everyone . turning back even from sin, 0 ye wise gods,
vouchsafe that he may 1ive"20

As a result of this re-direction of con§CIousness, the gods ''make to live',
‘or renew life in a deeper sense than the merely physical renewal. E.W.
. Hopkins explains this ''going over' thus: taking a different example (Rgv.X.71.6)
he wri tes: '
L. one who betrays his friend loses his hold of.the word

'because he has no understanding. of the paths of well- doing’.

. This is the path to which one returns when.one becomes 'SInless
before Aditi' or in particular before Varuna, whose laws.determine
the straight course of.the stars ... Only when one has 'returned'

" can one.be forgiven: 'ye make to live, 0 ancient gods, every one
who.returns :from his sin'. This return is lmglled in petitions
where . the .suffering sinner begs for relief' ;2

It is.also implied in. the refrain of Rgv.VlI. 51.1:
203

'"We choose freedom and.wholeness."
A somewhat SEmilar.thrning back which, in the particular case to be
considered, is a return to the soorce, may be glimpsed in the more.enigmatic
verse of Rgv.ll.2k.6 where the words ‘guhd. hitam and tat are of deep
eignificance,'the former always pointing to the seat of the héart where is
hidden the'greatest'treasdre'(cf Rgv.|;67 2).and.the latter the essence of
Deity which the Upanisads were to call.the dtman:

MThey ‘drew.near; .they reached out towards that supreme treasure of
the Panis secretly hidden away; these knowing ones, having viewed
the falsehoods, turned back again whence (they had come) seeking
to penetrate _that,"'204

205°

- That which.the sages wish to enter is the ”supreme domain'“"?, the state

of Immortallty 206 .which is the hlghest treasure kept hidden away by . those

who-are loath. to.reveal |t 207 '
. The same.idea of observung the world of- falsehood, seeing. through |t,
rejecting it and.turnrng back, is repeeted in verse 7 and.the sages-are
-then declared to ascend. the _high paths:
!'The  law-abiding sages, haVIng observed. the world of falsehood
" thence (turned back) again and stepped unto.the high: paths. “208

It seems that if.there is no turning back, leading to a new start,
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-but only arrogance, then the god does not forgive:

209

Indra ”forgives not the arrogant man his arrogance'

Forgiveness is contingent upon a change of mind and heart ...

~ The forgiveness of sin is conceived in terms of a remov1ngZ1oof
defilement, but especially as a release, an ''untying'' from “bond"t the many
_ verbs used in connection with sin point this .out very ¢learly: J—vaiSrj,
""let loose, dlsmlss, pardon”,\[;rath "loosen, untie, remit, pardon”,
_J;;—srath Mloosen, untie, remit, pardon''; J—ia-muc, "release from, loosen,
untle“.211

Rudra is asked to

"drive far away from us hatred, away distress, away
diseases in all directions"212

.all of which - apart from hatred which can itself be a cause of sin - are
the résults of sin. The waters are implored for their cleansing effect, theirs
being a. purlfylng functlon.

"Whatever sin’is found in me, whatever evil | have wrought w213
if | have lied or falsely sworn, Waters, remove that fromtf
Soma, it is claimed, when purified by harmonlouslthoughts, conquers
all'malignities;21h: Agni's flame can chase sin away;ZIS'To_Agni.the prayer
' goes

"0 'youngest one, whatever sin we have commltted
through our .human condition, through want of sense,
make us sinless.in.the sight of Ad|t|, pardon .every
offénce .whatsoever, 0 Agni . 1216’

. That.even great sin could be forgjven is indicated in the next verse:

'"Even before great sin, 0 Agni, (free us) from
prison of the gods and mortals''217
and .also in.the following:

"I desire-to-overcome even commltted sin by means of homage" 218,

The particle cid. used here and translated as ”even“ is noteworthy
Emphasising krtam, cid may infer that when sin-has been committed it is
worse .than .when it remains at.the.level of intention, but it can nevertheless

be pardoned or wiped .out.
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The list of pleas for forgiveness Is rathef~loqg, many of which are
not addressed to ﬂarﬁga only, bﬁt also to other gods, to Héavén and‘Earth, to
Dawn, Rudra, Indra, SaVitr. They certalinly show the Vedic consclousness of
the gravity of transgression against the law and the all too human fear of the

219

INot for one offence (agas) 0 vallant one, not for two, nor for
three, do thou strike us, nhor yet for many "220

consequences,

- 221
"Aditl, Mitra, Varuna, whatever sin we have committed that forgive us,'

The common plea is that whatever be the offence which we, human beings, In
our wantonness (acitti) commit agalnst the heavenly hosts, whether - through lack
of intelligence and understanding (dinair daksaih), or human weakness or sheer
wicke dness, '"do not hurt us'! A4
The fact that sin Is.uﬁacceptable in itself and not simply bécause'lt
involves retribution-is also evident: ‘
"If we have ever committed sih against a loving one,.a friehdly one,
companion or brother, the nelghbour alwa Xs with us or a stranger,
do thou 0 Varuna logsen that from us." 243
Many an imploration to Aditl is for forglveness of sin?lgr,slmilar
entreaties are addressed to other gods. that man be made ''sinless In the sight
of Aditi"*%r "unto freedom', sinlessness belng a condition of freedom and
safety:

"Whatever.sin we have committed, that forgive us, Aditi, Mitra, Varﬁga.
May | obtain freedom and light free from fear, 0 Indra,
may the spreading darkness hot reach us."

A similar request Is formulated thus:
'"May | attain the fearless llght",117

obviously that light in whose radiance man can have ho fear., As Inh the first
example the desire evidenced for freedom and 1ight follows ﬁpoh the plea for
forgiveness, we surmise that this freedom is the state of purity, -a cleansing
from trespasses which otherwise lead to distress, guilt mora bondagé and
physical disease: complete harmony with rta meaning freedom, hence salvation,

Aditi the luminous one, the upholder of all creaturesi the holyf ghd her
sons protect or rescue human belngg$from guilt, anguish (amhas) , from every
kind of evil or mal:gnlty,sthese in human terms of reference, being connected
with drseaseishant, obstruction and thus destruction or disintegratlionh (nrrti)
and death: -

""May Aditi protect us, may Aditl grant us shelterﬁ'z3u

The boons of the Adityas are the opposite of those evils that beset the
unrighteous, they are beneficent (avadha), not hurting, two of theIr greatest
gifts being "everlasting light" (jyotir-ajasram)’ 5and "w1de space" (varivas),
free scope or freedom from anguish and all kinds of distress, Hence the oft

mentioned opposition between varivas, wideness which implies freedom of range
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and expansion, and amhas-distress, anguish, which implies constriction, lack

of scope. Expansion is Inclusive, and therefore leads to wholeness;
constriction is exclusive and therefore leads to separation; so that we have

in these two ideas the fundamental dichotomies of love and ‘hatred, harmony

and conflict, light and darkness, right and wrong. So to the gods the poet
confesses that away from constriction (amhas) there 1s spacionsness(uru)

hence freedom, the whole world belongs to the pure:
"0 -devas, from distress there Is freedom, for the sinless a treasure." 56

Brahmapaspati also grants his worshipper relief from distress, Iiterally

grants him broadness out of narrowness:

' '"He safeguards him from dlstress, defends him from Injury, -

~granting him ample and marvellous protection -against- distress," 237

Similarly

"Nei ther distress nor woe, neither-evil nor dishonest men
from any side whatsoever overcome him, Thou drivest away.
all noxious powers from that man whom 0 Brahmanaspatl thou
protectest as a good herdsman,' #3¢

"Now Mitra, Varupa, Aryaman Vouchsafe us freedom (varivas)
for us and for our- offspringd'i3?
The''ever strengthenrng" (sadavrdhd) Aditil protects men from comlihg
0 z
to grief, that is from a@has.” To find refuge In the Adityas means release
from bondage, what in later times was to be called liberation (moksa):

'""0 bounteous Adityas vouchsafe us that refuge that releases
even the sinner from his sin," 24!

So Aditi, Mitra, Varuna,. Indra, are begged for

"forgiveness for whatever sin we have committed,-:
That | may obtain the broad, the fearless 1lght,
0 Indra'let not the long-enduring darkness overwhelm 1 us.'

n ly2

Light cannot be qualified as '"fearless', The poet is evidently transferrlng a
certain psychological experience he may-have had, an enlightenment marked by
freedom, joy -and fearlessness to the manifestation of light or i11umination
itself, This broad fearless light which is to be obtained after due forgiveness
of one's transgressions is described as celestial (svarvat) and is the boon
begged of Indra:

"Llead us to wide space, 0 thou who knowest, to celestlal
fearless light, successfully," 3u$

The fearless light could also refer to freedom from the shackles of mortality, ¢
that wide place, urum lokam, or state of being free from all bondage:
"May we attain that most spacious mansion, your own dominlon"viqq
The freedom from all limitations, from all that whwch-hampers the"free flow
of life, Is that freedom which removes all obstacles, physical or moral, all
transgressions against the law, all diseases, poverty or oppression, etc:

"Werily 0 Adityas tear away every kind of hatred and’
anxiety combined to dlsease." 45
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Freedom, ample room, often occﬁrs in these prayers, as a sine qua non
of purity, harmony and well~being. The sacrificial offering Is to be placed
in a state of sinlessness (andgdst_ve) that is purity, wholeness, as well as
freedom (adititve) &qﬁn a siukta addressed to Agni, the treasure-ladeh, dlvine
flame is identified with Aditli:

"Thou grantest sinlessness, 0 Aditi, completely'', 247
Tﬁe word translated as ''completely' (sarvatati) should be noted, Complete
purity means wholeness, When all the body's functlions work normally and
therefore in harmony, the man enjoys good health; when his mental facﬁltles also
work well and in harmony, and his emotions are under full control, he Is a
harmonised man, he is whole, Only a fully harmonised man can bé a mirror of
rta and perform his proper function In accordance with the diviné-decreés. ‘So
again we find the prayer:

""May we.be free,(may we be) sons of freedom, (may we be) a
stronghold mldst gods and mortals, 0 ye Vasus" e

In a pada which recurs as a refrain throughout Rgv, X.100 the poet claims his
choice for "freedom and wholeness", 'J, Gonda offers the following explanation:

"|t seems possible to take this line (a sarvatitim adltlm vznimahe)

as containing an explanation or qualification of. sarvatiti: ‘we. -
entreat a safe and sound condition?!, aditi~ (freedom, free scope’ i..)
the wish: may we be, or remain, uninjured, is-;.. extended by the -
prayer for 'free scope i.. unimpeded by distress, Indigence‘i;.."”q?

Sarvatati points to the total iIntegration of the human béing.

We may have in this contrast between amhas sgng; sh, constrictlon and
varivas, space, free scope, bliss, or aditi, freedom, a glimpse 'nto the
Vedic conception of sin, The physical condition of angulsh Is used as a vnvnd )
metaphoric image to describe the psychological state of sin: sin is constricting,
in some subtle sense it means imprisonment, hence the ''fettering' of the human
being in so far as his choice of right action is concerned; by ﬂfettér1ng“ -~
himself he has forfeited his right to choose, to know the_trﬁth, to @é'freé. )
Righteousness implies expansion to the light, hence space, broadness, fréédom, _
hence the many aspirations to the light, It is an opening to a vaster diménsron,
a harmony of one's whole-being with the cosmic rta, an integration in thé )
universal harmony., It Is truth, This alone can lead to wholenéss. Trﬁth,
integrity, in the human being, are expressions of his wholeneSs. They are thé
moral equivalent of harmony., They are rta as it applies to human norms. Hencé
the prayers for freedom and 1ight. Light means enlightenment, The Iatter grants
supreme understanding. This conduces to right action, hence harmony, Integratlon
in the vast whole., This is truth, 251

The "|ncomparable share! which the poet claims from Aditl seems to be
Aditits llght. On this light the poet would medi tate:

Niet us medltate on that beneficent light of Aditi and the pralse of
Savitr, the god who fosters the rta".lbs
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This 1ight cannot be obstructed (anarvd); over It the evil-minded (aghasamsa)
has no power:

'"the enemy has:no hold over.those to whom Aditi's sons
give their eternal light to live™, 5%

It is evident that those who live in accordance with the light of the gods,
who follew their ordinances (vrata) in the harmony of ‘the rta, can fear ho
adverse consequencés:

'"For the righteous one sweet blows the breeze
sweet flow the oceans'', 255

As pointed out by H, Lefever

'”... prosperity is the reward but not the goal of rIght-donn@'dsZ

111.3.8 Varuna and the fettérs of sin

Varuna's role as that of the controllerzghd the binder (padin) is of
paramount |mportance in the examlnation of the Vedic conception of sin, Being
the ruler of the cosmic waterﬁz which seem to be the primordial substance out
of which the universe is fashlonedZAhe Is described as the "mysterlous ocean'', 260
the "support of the worlds"zﬁﬂﬁn whom fs all wlsdom"z As he encompasses all
creatlonf he has control over all, he '"binds" all and thereby brings back the
sinner unto the right path, or restrains those who would stray away.zéq

The word Varuna.is taken by most scholars to be derived from the root
{;% to cover, encompass. This root also yields vrtra who also encompasses.

A.B. Keith draws attention to this fact. Referring to the word Varuna, he wrltes-

"It seems naturally to be derlved from the root J;}, cover, so that
the first meaning would be the coverer or encompasser iee If so, the
parallel and contrast with Vgtra are interesting., ‘It is possible .
that it originally was an epithet of the sky as the al]-encompasslngd' 245

With regard to vrtra, A A Macdonell makes the following polnt:

""There can be no doubt that the word vr-tra is derlved from the

root vr 'to cover or encompass'. Poets several times speak of
vrtra as haV|ng encompassed the waters, apo varivamsam (2,14,2 .
etc.) or vrtvi - (|.52 6) or as being-an encompasser of rivers,
nadi-vrt (1.52.2;:8.12,26, ¢f. 6.30.4; 7.21.3). These are clearly.
allusions to the etymology of:the name" e -

A play upon the etymology of the word.. seems to be present in Bgv.llr.3h;§'
where Indra is said to have ''encompassed the encompasser' (vrtram avrnot).

A Bergaigné?ﬂE.BenvenTSte. and‘L:Renou?ggke.aISO of the opinhohfthat
vrtra is derived from {;; and.éergaigne, in his exhaustive study of Rgvedic
religion, comes to the conclusion that there has been at times a real
"'confusion' between this demen(vrtra) and certain gods such as Tvastr and
Varuna

"'whose names seem to have had, at least in the eyes of the Rlshls,
the same etymologic sense as that of Vrtra."}$7 _



We do not -believe in a "Yconfusion'' between the two entltles; Varana
and Vrtra, but an overlapping of functions and characteristics, ah over=
lapping which somewhat tends to blur the outlines of each |nd|V|duallty,
but the Vedic gods (and demons) are nheither wholly personal nor wholly
impersonal. Furthermore, Bergaigne sees in Rgv.IV.42, a hymn where Varuna
and Indra are made to expose their clalm to superlority,

" sos besides the idea of rivalry between Varupa and Indra ehding In
the latter's triumph, a more or less clear allusion to certaln
similar characteristics between the divine person of Varuha and the
demonic person of Vrtra,'' 119

Both Varuna and Vrtra encompass, restrain, check, though each Inh a
di fferent way, the one putting a check upon transgressioris, thereby In due
course restoring harmony or order through his very checking and ehcompasslng,
the other obstructing the free flow of the divine quelgl waters of existence
thereby causing friction and conflict., We are faced here Wlth personfii ficatlons
of two relative forces of the onjveree that, in human eyes, work for the
greater or lesser good. Yet It should be observed that restraint-and
expan5|on, friction and its -surmounting, are needed In the universe and work
in accordance with the law, so that the values ‘of good and bad attributed to
these forces are, in the last analysis, purely human anhd subjectlve.

In a rather enigmatic pada Varuna.claims:

" role over man's highest vesture', 272

The keyword vavri, given by 0,Bohtlingk and R Rudolf as "Versteck Hulle,
Gewand"}'refers to a highest place of concealment or covering of man over
which Varuna is king, whlch.may be not only "heaven",but what was later to
be explained as a kaga, or 'sheath", ''covering", in the fourfeldudlvislon
of the . human constitotlon of the Upanisads (cf, ananda_m8ya xoda). The
very word "highest' In the Rgvedic verse hints that there must be several
such ”coverlngs".l The fact that Varupa rules over this highest veétdre might
mean that his is the last veil that conceals the innermost core of the human
being, Varuna not only encompasses the universe, but also man whom he covers
with his supreme veil, the purpose being to shelter man from the too great
effulgence that lies in his very coife, On the other hand, Vrtra holds back
the waters of life or hides the sun and Vala holds hidden the cows or rays
of light which the warrior god Indra’releases after much effort, 'In the
one case we glimpse the protectlve -end of covering, in the other the |nertla
(tamas) .of nature .- obstructlon, friction, darkness - which, translated in
mythological terms, becomes the selfishness of demons,

Mitra and Varuna are described as peerless controllers, as "equlpped
with relns“%wlth their qnh arms checking the people or pulling them in,
as it were, with relns. But they bind “with bonds not made of cords' %77

a verse which gives away the figurative meaning of thelr action, They are fha

K of Rgu. W 6.10; T.164-21. Yjv. 3L.8. binders of ancle. *"*
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Varena's fetter or hoose (pada),  that power to fetter which is
peculiarly his (varugya); Is dreaded by the sinner who lmplores to be
released from the paéag' The latter is really the symbolic expresslon of the
effect of the disturbance of rtaigoH Lefever remarks:

"This fetter Is not to be understood here as merely the punishment which
Varupa inflicts on those who break his laws., It is the direct effect of
the sinful action which disturbs the rta. In a sense It Is a sin which
enchains the sinner by the inevitable operation of cosmic Law. . Since

all wrong action, conscious or not, Is a breach of this law, the

reason for his bondage will not always be apparent to the sinner (cf.V!II,

- 86,4-5), Therefore it seemed. at times as though the Gods were actually

deceiving men, tripping them up unawares,' 18!

The human reaction is always to blame the other, 14 this case the gods,

lnstead of oneself, So the Adityas are sald to deceive the wicked atd the
unwary who are blind to thelr own misdeeds and weaknesses and, when

punished and thereby brought to thelr senses, accuse the gods of having decelved
them!

In human eyes, the great Adltya Varuna, son of freedom (aditi), Puhishes
by fetterlng (pasa), i e. the effect of going agalnst the law whlch-he
embodies results in man's haVIng to suffer the opposite of the god's essence
which is freedom, In taking up his stand against established law, the
cosmic order, man binds himself to disorder, chooses bondage as against
freedom. In Varuna we see the expression of two possible way which- describe
man's choiée: freeing and fettering - hence his apparent ''dark' as well as
"lTight'" side, only in regard to man's evaluation of light and dark, good and
evil. - Hence his "ambivalence', to use Renou s owh expressuon.

‘The 'bonds of anrta" (anrtasya seti) are"equlpped with many nooses"
(bhiiri pafau), "dlfflcult to overcome' (duratyetid) for '"the evil mortal"Q&Z
Retribution comes in the shape of '"'nooses'" or "'avengers'':

YAt every step.are bonds eqeipped with nooses', 3¢
'"Avengers follow the falsehoods of men*, 284

In two passages the pdfa Itself is described as triple, thoegh the

meaning of this threefold bond is not explained anywhere:

"Untie the uppermost fetter from us 0 Varuna, the lowest,
the midmost; may we then 0Aditya, in accordance wlth. thine
ordinance belong, in all purity, to Aditi,"’ 285

"Release us from the upper noose, looseh us from the midmost
and the lowest, that we may live,'" 280

These two verses should be compared with the verse referrlng to Brhaspatl
seeking light amidst the darkness, driving the herds concealed in the '"bond
of angta" (anrtasya setau), ''above one, below two, opening up the thres'!
[ﬂoors?] as he releases the rays of lighfuihrqugh the three levels of
manifestatien. 3¢

The legend of Sunahgepa bound to three posts is also brought to mlnd
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In the hlghly allegorical hymn of the norse (the steed is described as
being bound by three bonds (bhandhanani) in heaVen, three in the waters.
and three wuthln the ' oceaw. At the hlghest leyd, the sacrlftC|al horae
appears,to. the bard as Varuha. He is. thus an image of the gndhead
pervading the threefold unlveree. ‘Just as the cosmos,, 'in Vedlc concentlon,
as well as man the microcosmos, are’ threefold = in the case'of the cosmos,
earth the'interMedlate realm Cantariksa)-and'heaven, in the case of man,
the physical, the psycho-mental and spiritual - se the threefold bond might
apply to an analogous divisien in each of which man may fetter hlmself through
his own action, the fettering at one level reacting upoh the other levels,
Bht the fetters may also be an image of the ''covering" whlch-hldes the next
level of reality from :..: human view, Oqu when these three coverings are
lifted through righteous living when these three'fetters are untled can
human vision be.pure, single, can ''we, in all purity, belong to Aditl", 'Iie.
be free."“f"7 o
The fetters of Varuna, described as sdch because typical of the effect

of transgressions against Varuna s statutes, are imposed upon huma?s as wel; 24)
as unclasped not only by Mitra and Varuna . but also by other - deitiés) A thl Is.
asked to B

"looae'from us the bondsithat bind us"tw9a _
Since he is the 'knower of Varupa" it is trusted that he will appease the
latter's -anger and -

Yrelease from hs all hatred" 192
R, T, H. Griffith translates this llne as

""remove thou far from.us all those who hate us', 273
‘thus giving a somewhat different meaning., .The freeing from all types of hatred
credits Agni with the'power to release the -human beihg from. lnpurltles which
arouse Varupa's anger, but can be removed elther throUgh Aghi's lntercesslon
.(by way of the sacrificial rltual)2 r through Varuna's mercy, as the case’
might be. So Agni

''shall protect us from Varuna s chastlsement from the great god's
chastlsemeht“ 275

Slmllarly, Rudra and Soma are asked to

" ,.. e merciful to us, release us from the hoose of Varuna,

in your graciousness protect usJ'275 _
Varuna's fettcr seems to entail death or dieease. Thus the poet entreat5°

'"Be thou hot displeased 0 Varupa; attend thou here,
0 thou praised-by~many; do hot steal away from us our
span of life," 417

"Whatever ordinance of thlne do We, as men, da:ly transgress;
0 God Varupa, deliver us not to the fatal slayer, to. the  fury
of thine hostile wrath. " 278
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The Atharvaveda goes so far as to say:

""There is no escape from King Varunha (even) for whosoever
would creep .further away from theLsky ]9

Varuna stands undeceivable (adabdhah)oand is- implored not to strlke
mortals with his dread weapons that wound the sinnerd Readnng the human
heart 'as he does 2& is asked to liberate man from the dlatress(anhas) of
speaking untruth. Falsehood constricts psychologically and thereby prevefits.
man from expandrng; 'He closes instead of opening himself to the divine
influences, Falsehood brings in its train cheating, deception, fear, all
of which darken human visien., The latter, when freed from these constricting
ills, is.pure and able to catch the subtler.hues of truth

Repentance and longing for wholeness which is the sngn of mental health
are also evidenced in the following verses:

"If in our wantonness we have violated whatever-you—have-la[d-down*
as-law (dharma), for that offense, 0 God, do not harm us!' 303

"0 that we be found guultless in the presence of Varupa
who is merciful even to him who commits sin, as we accompllsh
Aditi's laws,'' 304

From the prevlous examples it ls clear that Varupa is not'merely the
Lord who chastises but he who also shows mercy to the repentant slnner, the
wise one who stands nearby in times of stress, the friend to whom one may talk
To Varupa pardon is asked for trespasseglshether commltted by one's self or
by others, hus favour: |s entreated to loosen the sunner from hls sln as from
a rope3 ihat men may succeed in finding the "aperture of rta" hence open
their consciousness to the significance and implications of the divine order
and thereby live accordingly. 0

Varuna s "healing reme dles are countless", t;ey are the gift of llfe.

He is |ndeed asked to “prodong our lives for us",”'There Is always hope,

through prayer and offerlng that his wrath should sub5|de, that hls
"good d|sp051t|on should spread far and penetrate deep" 319

The words sumati (good disposition) and mriika (favour) or mercy are distinctive

epithets used in connection with Varuna. He is the great Lord before whom

the penitent is powerless, uet keeps hoprng. This whole attltude is summed

up thus: -

"0 Varupa keep dread far away from me; O Sovereign, holy Lord
be favourable to me., Like cords from a calf, release this
distress from me, Without thee | am not even lord of my eye's
WInklngJ'5w

This verse could be compared to Rgv.V.85.8 where there is no.question of
standing in awe of Varupa, He is slmply'asked to cast off. those sins cormmi tted
with intent or without knownng, like loosened fetters and et us be dear to
316
(prlyasag). Elsewhere the dellverance from anrta or wrong-doing is
ascrlbed to Vamuna as though to his - compassion:

"Our wrong-d0|ng which faultless Varuna percelved, 317
the wise one has certainly delivered us from It n
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Forgiveness and retribhtlon, opposftes.thqugh.they'may appear,

find their resolution In human change of heart.

111.3.9 The rolé of nirrti in the cosmic order

The qhestion of the meaning of nirgti;mgisselﬁtion, and lts place'in
the‘Rgvedﬁc vision ‘of cosmic ordér is still moot, 'In a prayer addreSSed
to Varuna, the worshipper implores: '

""Far from us, far away drive thou destructlon" 31
The word nlrrtl&hZS been taken in opposition to’ rta but ItS connotation ls
different from that of anrta, .the latter meaning disorganisation in the

sense of disorder, the former, i s€e nirrti, meaning dlsorgannsatuon in the
sense of dissolution and therefore destruction. Nzrftl.has its role te

play in the vast scheme of becoming; within certain bounds 1t also forms part
of the ordained course of existence since transformation involves both
bhilding and disso1vthg of .outworn forms, ‘But gods (and men) do not stand on
this side of the cosmic process, althqhgh they may have to resort to
destruction to serve.the ends of constructien. Thhs,lndra's slaying of Vrtra
reshlts in the release of the waters'of Iife,-the generetion of the aawne,-

the setting on high of the shn and, in so far as.man isncdncerned, the granting
of freedem'SMThe rendering powerless of the forces -of inertla or obstrpction
served the hlgher purposes of the forces of evolution. -J. Gonhda observes

that Agni, the gopa rtasya is asked to burn the raksas -

""for maintenance of the.fundamental order melies destructlon
of demoniac beings''; 314

Similarly Agni's fetters (bandharasah) await '"those who drink from the cup
of anrta”

or, "those who protect the seat of anrta " as the same verse could be
translated, 313

Nirfti does not seem to be completely Identified with death in the
ggveda though in many passages it may be so taken,;but it appears to be so
in post-%gvedic literature, "It is rather the process of Qisintegration_that_
sets in after the severance of life and body has occurred. ‘It seems therefore
to signity and indeed personify the forces of dislntegratjon that go against
the ordered ''lay out' or organlsation (rta) of the universe, the process of
decomposition that sets in when life is withdrawn from a body, the forces of
putrefaction both physical and moral, those forces of disorder that are.ln
constant conflict with those of cohstrhction and order, bothJLn the hniverse
-and in the human constitution, forces which, in the latter case, take over
completely and cause the annihilation of the phy5|cal Frame as SUch after
deathl’1 Nirrti thus represents the Rgveduc conception of that tendenhcy
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prevalent in nature towards disorder and disintegration - a direct effect
of the discontinuous structure of matter - thchvmodern physics translates
in terms of the laws of degradatlen and measures throuah what [t calls
entropy.al Nirrti Mmay then be a personlflcatlon of what we would.now call
the law of degradatlon. -

Such forces are also prevalent in the moral sphere. This state of
decomposition can be v1ewed from both a physical and a moral point of vleu.
The following verse could be read with this dual meaning In mind:

iLet not baneful nlrrtl rule over us'', 516

Similarly, the verse already quoted, ''far- from us drlve thou destructlon“‘g'z7
could snmnly imply the fear of death, the wish for long life which Is so
typical of the Rgveda, but as it is followed by the plea’

"free us from the sin we have commttted"s
the moral overtone and the fear of retribution cannot be.ignored.: in this
particular case nirrti coeld_personify the forces of moral dlsintegration
that eventually destroy the human being, if allowed to.run riot 47

Nirrti appears in two enigmatic verses discussed by L. Renee In his
"Védiqee nirrtj“sjgn an attempt to penetrate into the eeeper meanihg of rhis
conceptions In the first example, that which causes multipliclty'is itself
said to be;sebject to dissoletion. This according to L Renou seems. to be
the breath which ceaselessly gives birth to itself, through it oun disappearance
and reforming:

""Whoever has made it does hot know it .
whoever has seen It surely is hiddeh from it.

He encompassed, within his mother's womb, source

of much. progeny,-has entered into dlssolutlon." 53'

Accoiding to L Renou the problem

"' ves concerns an entity which 'hidden in the bosom of the mother;
has penetrated into nirrti whilst having numerous progeny', This
must be the breath which, having come back to its original point,
abolishes itself whilst ceaselessly giving birth-to other breaths.
Nirrti ishere the apparent cessation of activity, a rupture of

organic circuit (rta) " 332
\

This stanza could have a cosmological as well as a hunan |mpllcation. The
first pada brings to mind the last verse of Rg.X 129,7:

"Whence this creation originated; whether He caused it to be ox not,
He who in the highest empyrean surveys It He alone knows, or else’
even He knows not" 339

Even '"He! who is ultlmately responsible for the fashioning of this universe
may not know the ultimate origin of this universe, and even if He surveys It,
~its essence may;be hidden away from Him, The secret of secrets is Iocked ep
in the Absolute., In the case of Rgv.l 164, 32, at the cosmologlcal level

the mother?! 5 womb may refer to Aditl in whose lap hides the seed of the
universe, source of progeny, this word signifying activity, and activity blrth
growth and dissolution: to enter into activity Is to enter Into the realm of
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dissolution, nirrti, to create and to abolish, This is indeed part of the
eternal rhythm, hence rta. At the human levei, the one who is‘the cause of
the birth of the child does not know the secret behind this blrth, even the
%&ernal signs cannot help unravel the ultimate secret of the momentum and
the modus operandi. The seed is source of progeny but must itse!f dle
as such in order to hecome ‘that which it contains in essence, hence enters
the realm of dissolution in order to give birth to Itself, As hinted in
Rgv.X 114.2 these forces of destructlon which -are at the root of the unlverse
can themselves teach the rsis- the secret of life and death,

The second enigmatic passage examined by L Renoumay be translated thus:

"Those oblation~bearers who discern them, as they are heard from (
time immemorial, serve the three nirrtis for instructioh, The sages Z
have perceived the connecting link (nid Ana) of these within the secret |
and. remote inroads (of the un|verse) 335"

The forces of dlssolutlon are here admltted to be inherent in the very structure
of the
z-unlverse which is the field of -compounded . elements and therefore of

construction as well as destructien, both belng aspects of the course of things,
or order, rta; though from man 's point of view, cohstruct fon and order stand

for fté, the right, whereas destruction andidisorder stand for anrta, the
wrong, it is obvious'that metaphysically, the problem is far more complex,

From a wider standpoint, the forces of organisation and of disorganisation
equally express the established order as a balance between two opposi te
tendenefes, the. balance and its keeping being rta. Birth, growth,ldeathj decay,
the breaking up of forms into their component elements, the dislntegration
which affects every structure, all proceed in accordance'wﬁth law; this is

the vast becoming of the universe, the eternal transformation that characterises
manifestation, or the universe to which the rsis referred to as v:svam
bhuvanam, jagat or tat sarvam. The above . quoted verse seeims to “imply that

the sages hear the ever repeated sound emitted by those forces of destructlon
and discover their raison d'8tre in the very law of manlfestatlon to thch

they are subservient, Hence the priests serve these nirrtis for the sake of
receiving en]lghtenment into the secrets of the universe, Into the forces of
involution and evolution, L Renou explains the meaning of the verse thus:

"These three nlrrtls are those factors of entropy-;.., the forces
of rupture of the rta on the various levels where Vedic speculation
moves; celestial, aerlal, terrestrial space ... divine, ritual,
human activity - a de-structuring power, the polar counterpart of
the great positive entitfes of Vedic thought," ?37

A further example of this ''destructuring power' that has Its deep raison
dlAtre in the universal economy may be seen inh a description of the Maruts as

"poundlng the two worlds with their mlghtlness as from the point of
dissolution and the pillarless-region they reach.out te the flrmament“
. 337 '
Naka, the 'painless world" is heaven, Nirrti is taken by the commentators

33¢
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as bhumi the earth, the world of the transient; avayéam, that which has
no beam or support is identified wlth-antarikga, the "middle-regﬁon“
between heaven and earth, The Maruts.take in their stride the realm of
dissohotjon, the terrestriaf, the firmament or the mid-regioh as well as
heaven .which in this case 1s ndka. But Is.there here another meaning to
nirfti? Is.the point of dissolhtion the laya centre, or chtlcal stage

.of transformation from one state of being to another, from one loka to

another? From that point of dissolution they reappear at another level,
thereby contributing to the constant transformation of these three basic
lokas which form the oniverse. We can only sdrmise.

From dissolution comes new life, throogh that'power that is both
dissolving and re—solwfngithe world is constantly being transformed, born
anéw: the seed grows through the dark soil, the embryo in the‘dark-womB.
Likewlse man grows, from darkness to more and more light, from ignorance to
wider and- deeper knowledge. ~Even sin is an experience oot of the darkness
of which he emerges to claim his bfrthright. The cosmic order is the

7dynamics of becoming and man its epitome.

1, 3 10 Man! S'c0nfrontat|en with: hlmself

This third level of the Vedic vus:on of rta, shows us .puny man confront|ng
himself: his pos5|bul|t|es and his l|m|tat|ons, his aspirations and hopes, his
inadequacy and complacency, his humn1|ty and prlde his hopes and despalr,
fears and joys; sufferrng and exultatioén; self'betrayal and doubts,lhls revolt

“and his submission; his realisation of his inherent freedom and power to know,

and his claim to his lelne birthright, to choose freedom, in a word, his role
in the vast scheme of the universe in which he finds hhmself seemingly caught
up for better or worse as though in the cogs ‘of an ever revolving whesl, And
puny man, through this very faclng, flndnng and accepting of himself, comes out
magnified,

,ggvedic man probed the heman condition, faced-its dark and its light sidet
accepted it as part of the course of things, and firmly placed man as an
inherent constituent of the cosmic order which he, as well as the gods, hetps
to further, The stnoggdes, the pitfalls, the progress and the drawbacks, are
all essential steps in the vast field of experience offered by the cosmic order,
the means being conflict, "the friction of opposite>polaritiesﬁ’£2e ehd'being
complete harmony of.all the integral parts. ‘At this juncture;ls the epltome
ofuthedarkeiri'side- of the“cosimic.order for he stands at that stage where conflict

I PR

prevallsyhrlor to that forther ssge whlch the deéva commands where harmony

has been achleved and the tension between the polarltles resolved; but man has


http://as.pl

it in himself to become the epitome of the lighter side of - the cosmic order,

by |ntegrat|ng himself in the harmony, hence of uniting in hlmself the
‘The search for himself, both outward and inward, was obvnqusly part

who]e,
The keynote of this search and .Its result, the

of Vedic man's visfen,
bursting of man frem his bonds and the call to freedom, is well expressed

in a hymn from the Atharvaveda;
""Open yourself, create freespace - (lokam krnu)

release the bound one from his bonds
Like ‘'a new .born child, freed from.the womb,

 be -free to move onh .every path,' 3il

135
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vyurpoti hrdd matim navyo jayatdm rtam. (Rgv.l.105 15¢d)
rtena mahi®
cf. Rgv.l1.29,.1 .
cf. the expression 'we men" vusah (Rgv.l.25 1), purusatvata "in our human
condition (Rgv.IV.54,3); cf, Rgv Xo 15 6
cf. Rgv.Vil, 86.5, -
cf, ng VII,86.6
cf, pzpartu md tad rtasya pravacanan devanam yan manugyd amanmahi (Rgv X. 35 8)
""promote this my. proclalmlng of the law of gods as we humans recognise 1t,"
cf. Rgv.111.59.2b,3c;60.6cd
cf. Rgv.l 83.5;1V,1, 13ab
dadrsra €gdm avamd sadimsi paregu yi 'guhyegu vratesu (Rgv.lll 54 SCdO
par§1 nah param aphasab “svasti, (Bgv.ll 33.3¢)
rtasya mztrivaruna patha vam apo na n3vi durita tarema, (Rgv VII 65 3cd)
Viévani no durgahi jatavedah sindhum na n3vd duritdti pargi. (Rgv.V:h.9ab)
rathapm na durgdd vasavas sudanavo viévasmidn no amhaso n1§p1partana (Rgv 1,106,1cd)
cf, also faveX.)33.6 '"Let us clasp Indra's frlendsh|p" (sakhitvam Srrabhamahe)
"that by the path of rta it may guide us beyond all misfortunes (rtasya
nah patha naydti vigvini duritd,) -
sugd rtasya panth&h. (Rgv.VIIF1.31,13c)
cf. §gv X.66.5d: <arma no- yamsan -trivariitham amhasah. "Grant us a threefold
protecting shelter from distress,"
te hi putrdso aditer vidur dvesamsi yotave amhoé'cld urucakrayo anehasah
(Rgv .VI11,18.5) -
na hanyate na jiyate tuoto naimam ‘amho asnoty-antito na durat (Rgv.lll 59 2cd)
cf. Rgv.X. 133, 6.
yan niinam dsyamp gatim. mitrasya ydydy pathd asya priyasya éhrmaqy-ahlnséhasya

- safcire. -(Rgv.V,64, 3§, cf. Rgv.VilII, 47 which is a plea for the incomparable

protection “of the Adi tyas" and a fihe specimen of human trust in the gods'
protection.: cf., also Bgv.ll 23,466 & TI.26,4,

kad va rtam kad anztam. *(Rgv.l.105.5¢d)

kva ttam plirvyam gatam kas tad bibharti nitano. (Rgv.l 105 hcd)

yad-dha tyan—m1tréVarunavartad-adhy-adadathe angytam svena manyuni. (Rgve1.139,2ab).
J. Gonda "Vision" 1963 p.59. Some Intewpretatlons of this ambuguous verse are
so ingenbous that they should be mentioned: cf. Deo Prakash Patanjal Shastri's
explanation: "lIn the present context of Mitra (Hydrogen) and .varupa (Oxygen).,
rta can mean nothing else but twater. Now, ih view of the statement of the
nmntra, that Mitra and Varupa take or bring (4.63) 'an—;ta out of 'rta’ by
their own energy, we have to decide what form of water Is 'rta’and what is
'anrtat We know that the elements are eternal and therefore, they are 'satya’


http://Rgv.IV.12.4d

/35

(fr. JZ; to be, i.e, ever-exist@qgh and their molecules which-

form different objects are non-eternal because they do not exist

eternally, Hence the elemental stage of matter is called *rta‘’and

non-elemental 'anrta’which: denotes theif, creatlive: function. The

gods Mitra and Varuna conyert the’ 'rta’ f%lements into: "anrta’i e.
" water in its liquid form by théif energy f.ee tnion ™"

(A critical study of .Rigveda (1.137.<163):1963, p.84) o

4o,  ava atiratam anrtdni vidva rtena mitrGvarups 3 sacethe (Rgv.l. 152 1cd)

41, rtam piparti,

b2 anrtam ni tént :

43, "Un hymne & énigmes du Rgveda," (Journal de psychologle 19hs)p 270
(TranssJ;M;). cf. also-R, Panlkkar. "The Vedic experience'', 1977.p.61-2
M"The cosmic pillar',

Ly, . gf Rgv.X. 67.b; 11,24,3: l 33 10,

45, .. g5 guhd" tlsthantlr-anrtasya setau

brhaspatis tamasi jyotir-ichann ud usrd dkar ... (Rgv.X 67. hbcd) only a
portion of this stanza is examined here.

L6 cf.Rgvell. 24,35 X, 68 8 =11,

47 . Rgv.X.68.9. -

48 Jyotismantam ratham rtasya tigphasi. (Rgv.ll 23, 3b)

kg pracodayat sudugha vavre antar-vi Jyotlsé sam vavrtvat tamo avah (Rgv V, 31 3cd)

50  Rgvelll.39.5d.

51 Bgv.lll 39.7a,

52 cf.Rgv.Vi, 21,3 and-J. Gonda's comment: "Indra is stated to have gnven
by means of the sun, marks to the extensive darkness which. Is devoid of
marks ... that is to say: he has modified the state of primeval. darkness
in which no distinctions .. could be perceived into the visible ...
world, the components of which can. be distinguished, and in whlch time
can be measured," ("Epithets In the Rgveda." 1959, 'p.137)..

53 e.g. the Papis conceal their treasure, Vrtra holds back the flow of the
vntal waters. '

54 Athv, IV, 10,5, A similar idea is expressed in Rgv.l 23 19 where
"immortality and healing balm'" are said to be "present in the waters' of
space. (Apsu antar amrtam apsu bhegajam apam uta.) The sun itself, which
in many verses is described as hidden in mountain caverns, is said to be
lying hidden in the billowy deeps’ (samudra d gilham & slryam. Rgv.X.72.7).
cf. Sat. Br.§,5.5.1<5 quoted on p.4§. sofe 44 . o

55 "ThehRellglon and philtosophy of the Veda and Upanishads.“ vol, .31, 1925.
p.10

56 It is only when "marks", to use-J. Gonda's expression have been glven
to darkness that it becomes apprehensible by the human mlnd. This is
the task of the gods,

57 avindad divo nihitam-guhd nidhim verna garbham parivitam aémani anante
antar amani. (fsv.7/30.324) *

58 Rgv.ll1.24;6, For trans. see p.}li

59 Rgvillizh7

60 ., Vi durah panindm pundno arkam purubhojasam nah. LRgv VI11.9,2ab)

61 avindatap Jyotlr-ekam bahubhyah. ‘ﬁgVJ 93.4d) -

62 . "Védique nircti." (lndian L|ngu|st|cs. vols 16,1955) -p.11, (Trans J.M.)
When Indra is represented as having prospered and acquired much dellght
through human prayer he is asked not to be a papis (md panir-bhiih)

Rgv. 11.33.3); not to withold from mah the treasure that has come to
light from within him,

63 divas putrd@ adgiraso bhavema adrz@ rujema dhaninap sucantaﬁn (Rgv.lv 2, 15cd)
cf.0.T. Isafah: "And | will give thee the treasures of. darkness and the
hidden riches of secret places." (45: 3). cf also Exodus 17:6;

Numbers 20:11 and Deut. 15. '

64  Rgv.X.67.4

65 TThe Rgvedic antecedents of the Dharma-pasa of Varupa in the Mahabharata"
(BulT, Deccan College Research Institute. vol. 5 1943) p.19h

66 kad va rtam kad anrtam (Rgv lo 105 5cd ) W
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pdpdsal santo anrtd asatya. (Bgv.IV 5 Sc) "the S|nful are false, untruthful"
ya rtasdpah satyah (Rgv.Vl.SO 2¢) - . .

“Rellglons of ancient India,'" 1953.p.19 20.

trir-ydtudhanah prasitip ta’ etv-rtam yo agne anrtena hanti, (ng.X 87 11ab)
"The Vedic idea of S|n.” 1935 Do 9.

cfoRgvel 152,71 .

an;tasya bhureh (ggv.VII 60 5) .

madhye satya anrte avapacyaff ' jandndm, (Rgv.Vll. 60 5)

rtena eee anrtam vivincan (Rgv.X.12k.5¢) -

cfe NoTo MathoVi.127. "forglve us our debts'',

zndni “cayamindh. (Rgv.11.27.4d). cf.Rgv.1V.23.7; X. 89 8

Sin is stated to be .commi tted in ighorance or in sleep-as well as In knowledge.
cf. Rgv. X, 164,35 12,5,

na’ jand minanti- mitram. (Rgv.X. 89 8c)

"The Vedic idea of sin,' 1935.p.33. -

maha@ rdjann anyakrtena bhojam., (Rgv.ll 28, 9b)

m& vo bhujema anyabgatam eno m& tat karma vasavo yac cayadhve. (Rgv VIl 52 2¢d)
cf.Rgv.VI.51.7a.

"Thﬁ conception of sin in the Vedas.” (Festschrift Moriz thternltz 1865 1933)
‘Pl .

ava druglhdni. pitryd srjd no ava yd vayam cakrmia tanubhih. (Rgv VII 86 5a)

cf. 0,T. Exodus 20:5: "'For | the Lord thy God am a jealous God ‘visiting. the
iniquity of the fathers upon the children unto the third and fourth

generatlon of them that hate me."

OPs Cite pPe33=becf. p.1kh: "The conviction of a world order, to which all things
and in particular all men had to submit, deprived an extreme individualism of
the right to set itself against-the whole. -The moral imperative thus receives
its sanction from the law and order of the entire unlverse.“'

opecit, -pellil=2

See Rgv.11.29,5 which shows a purely personal relatlonshlp between the sinner
and the gods,

The question of karma is bound up with the problem of relncarnatlon into whlch
we will not enter besides pointing out that this idea seems to be expressed

in Rgv.IV.Sh 2. See K. Werner, "The Vedic concept of human personality and

its destlny."' (Jgg:nal of Indian ph|losoghy ‘5. 1978), p.286-7 and-J, Miller.
'"The Vedas." 1974, p.184,ff, ' T

yathad kdmo bhavati tat kratur-bhavati.yat kratur-bhavati

". tat karma kurute yat karma kurute tad abhisampadyate. (Brh Up.h L, 5)

' 904
9X.
- 92,
© 93,
= 9.
95, -
> 96,
97,
b 98.
' 99,

cf. Brh.Up. 3. 2,13,
MEthics of India.' 1924;p.43- h :

'""Bta and the law of karma," 10th Oriental Conference, Tlrupatl. 1940;p. 26
""Karma and reincarnation in Hindu religion and phllosophy.ﬂ 1927. p 6-7. -
"The Vedic experlence." London. 1977.p. 540 )
op.CIf.p.355
cfie BYIX.47.2b;511,26.13¢;28.9a
samga Fhasva see 1stapurtena.
h.ltvaya avadyam,

''Religion and philosophy of the Veda.'' 1925,p.250,
cf.-J. Gonda's discussion that karma in certain contexts does hot express the
idea of ""good deed, benefaction', or "righteousness' but "that of the lasting
merit-... of the correct performance of the ritual acts - of'e.g. RV.29.8 ;..
This idea runs .. in the ritual sphere of Vedism parallel with';,, what in -
later times-;ee is's.. called a man's good karman which, being the fruit of
his deeds, i.e. of the correct performance of his soc1o-rel|guous obllgatlons,
determines his future situation viz, a sojourn In heaven and a rebirth in a
good position," ("Loka,' %966, p.125-6 )

00366.''Loka.'’ 1966.:p.123,
1101 samgaghasva pitrbhih sap Yamena 1stapﬁrtena parame wyoman hitvayavadyam punar.

astad ehi samga?hasva tanvi suvarcéh. (Athv XVIIT, 3 58)
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G2go2, punar Bgv.X.14.8 and Athv XVIIlg 3 58
03103, anudeyl yatha.abhavat, :
04104, yathd abhavad anudeyl tato agram ajdyata.
purustdd budhna gtatah- pas‘can nirayapam k.ytam.
the meaning of purastdt is given as: before, in front, in the beglnnlng, or from
. the East, the East denoting entrance into life; in other words, as the seed
! was sown - the ground budhna of everyday experience - so will the way out be
contrivedspascit: from behind, in the rear, In the West, the West meaning
departure from this 1ife,
'1105. adabdh3sap (Bgv.VI 67 5) -
Y06, Rgv.VI11,28,9°
0&07,Rgv.H 273"
ﬂOB‘Rgv.VII 61.5
50g, Rgvil.:25.13
'“1; I}gv VII 34,10

",
A
- A13,

114,

RgveVidl, B1,7

Rgv VI.51,2 cf. Rgv.lV.] 17d

granthlm na vi'gya-‘grathitam ... rjum-ca gatum vrjinam ca soma (Rgv.IX 97 18ab).
op.Citipe26.

. 7115, cf. Rgv. «90,6
”116,papasaq santo anytd asatyd iday padam ajanatd gabhiram, (Bgv.lv 5. 5cd)
117, "La religion véd|que.ﬂ 1883. tome |II.p.159. (Trans. Js M )

hagy z

rtam ugram,

119.satyaw brhad rtam ugram dzksa tapo ‘brahma yajrfah prthiv1m dhErayantl.
(Athv.XI't;1,1ab)
;“lzo.ﬁadhu vdtd rtayate madhu Asaranti 51ndhavah. (Rgv.|.90 6ab)
?12¥, yatra brahma ca ksatram ca * samyéficau caratap.saha
tal lokam punyam prajﬁésam yatra.devdh saha agnind, (Yjv XX 25) kelah /oy =
;gg. druhah sacante anrta jandnam (Rgv.Vill, .61.5¢d) ;.ma.,eealé&qr_ag Jaranl ”'”‘ b (KS"’-M'."-"
123, "'An outline -of the religious 1Tterature of India." 1967 .(1st ed. 1920).-p.35.
124, "Religion and philosophy of the Veda." 1925, Pe 35 o
125, "Gods and powers,'! 1957.p 85-6
126: Ops Cit. peB1 :
127, "The Religion of the ngveda.U 1923. p 125. cf R Panikkar, '"The Vedlchgxperlence "
~1977."p 3.
928, cf, abhidroha, oppre59|on, |njury, repas, staln wrong, fault, sin; -
k11b1§a, offence,. sin, guult drugdha, injury, offence, ripra, impurity,
$amala , also impurity, snn, b]emésh avadya, blamable, |mperfectloh..u
"A29, "The Veédic idea of 5|n.” 1935.p.2 _
”-':138., "Hindu ethics.' 1922, p.7. ¢f. M lbeaam-/fﬁfq' "Redigion of the Veelo " 1908. p-12¢ -
131, "Ethics of IndiaM" 192h; p:30
.2%2, M"Hindu ethlcs.U 1922, p 7
2133, op.citip,10=11
\ 134. Bgv. X 27.
"135, Rgv X.10412 .
136, RgveX.10,6 .
~137. Rgv X.10.4, cf.Rgv.lI 32 2 42,35 29 5, | 1h7 h VI, 12 5 .X 3h 13 89, 9.
a38. sukrtasya pantham (Rgv Xe 71 6d) ’
#4139, Rgv X.117.6 :
v940, cfaRgvelli27.7; 3323 1Va1043V.9,6. .
+14] bahudam rdjan varupa anrtam &hu ‘pirusah. tasmEt!munca nah paryamhasah.(Athv XX, hh 8)
4, cf, also Rgv.l 147, 5 . - 6
2. cfiBgve X+190.1 ‘and Athv.XIl, 1 1
“}43,, panthdm rtasya ydtave tam fmahe, (Rgv. VI|I 12 3¢d) N
My, Ttap vadann rtadyumna satyam vadant satyakarman. (%gv.lX.1131hab}
Lius,, satyam vada dharmam cazﬁ/satyat na pramaditavyam, Tait.Up;l:]13ﬁ>
1465, Mund.Up.ll1F.1,6 o
14, Rgv.X 85. 1. ¢f. Athv XIV 1. 1

“R4a. a) stralght (rJu or sadhu), crooked (vrjlna). cf.Bgv. VI 51 2; |V 1 17 IX 97 18
11,27,3. b) double (or gul le, dvaya) is opposed to rta; the gods-are. gulleless
(advayas Rgv.VI11.18.6) and discriminate betieen - dvayu and ‘advayu (Rgv. Vil 11,18,14).
c) what is in accordance with rta is true, satya, that which is opposed to it is
false, anrta.

Hq. op. cif’ P 3]
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‘150, €Fe Rgv X 90

1351, Chand. Up.lll ]7 L

i 152. yad rlpram samalaw cakfma -yac ca. duskrtam
apo ma tasmac chumbhantu’ ;.. LAthv.XII 2,40),

133. "La religion -védique,"’ 1878—83. tome’ III.p.158

~154s CfoBgviXe117.1-7 -

455, RgveX.117.6 © - |

=356, fiEthics of India.'l’ 192h Pe25. cf Rgv V 82 58I| 28 9

Y57, opecitips26. €f.0.T. exodus 20:5°

4158, ''The conception of sin in the Vedas.” (Festschrlft Moriz wlnternltz 1865 1933 )
. 1933.p.141,.

5¥59, ""The Vedic- idea of sun.“ 1935 p.18

6160, op.citelbs

£161. "The Vedic experlence.ﬂ 1977, p.482 3

6162. op.cit.483

Y63, cf.Rgvil.185.8

6164, matur-garbhe (Rgv. VIII 83 8) - cf Rgv.ll 29 ha lo 16h 30ds38ab

6§65, cf.Rgv.l1.29, hab -

6966, opicitep.21

6157 opscitip.23

6168. op.citip.21.

6369 "Hindu ethics,'1922,p.7

AAT0. "The Vedic experience,' 1977.p.h83

A7, "The Rig-Veda and Vedic reluglon.“ (Chrlstian Lnterature Soclety for Ingla 1913 )

' p.1 2

w872, cf.Rgv.V1.9.5cd

EE73‘ cf.also Athv.VI1,52.1-° -

74, ""The Vedic experlence."1977 p.85h

a75 Bgv.VI1.62,2

76, fEthics of India," 1924 p.hh

77, satyokti. cf.W:N,Brown, '‘Duty as truth in the RgVeda." Llndla_ﬂaig:,1972)pp 57-67.

A78XH Lifder's contention (“Varupa und das Bta.' '1959) that rta means truth-ohly is
too biassed in one single direction, At the cosmologlcal level, Rgv.X.90.1
distinguishes between rta and satya, so that one may rather say that rta Is
the .supreme -law at the cosmologﬂcal bevel, and truth when viewed at the human,
moral level,

19, rtasya- dhltlr-vrjznanz hantl. (Rgv v, 23 8b). cf. Rgv.l Zh 5825 1=3,

180. op.cnt P61 . :

f181. Rgv. IX.112; ]. cf.verses: 235 M .

82, The word vif has- given rise to centroversy. Geographically it meafs settlement,
politically, the vné%h were the subjects of a rdgtra: socially they represent
the third class of Aryan society, the traders and agrlculturlsts. -.cf. Macdonnetl
& Keith., "Wedic Index.U 1967 (1912) PP« 305~ 7. cf also'J. Gonda. "Triads,"

- 1976,p.138.

i The Aryan varpa was certainly recognused as such since. Rndra is mentioned as
protecting it agalnst the Dasjus (Rgv.!I1,34,9)

353, brahma jinvatam uta jinvatam dhlyah kgsatram jinvatam uta jinvatap nrn
dhemur-jinvatam uta jinvatam viséh (Rgv VIII 35 16. 17 18) cf. Bgv . 1136
cf.Yjvi26.2.

X84, mah1k§atravrtam ‘brhat. (Rgv.V 68 1b). cf Rgv VII 6h 2; VIII 67 1. -

185, brahmIpam brahmavahasan1gi1bhih sakhdyam rgmiyam- huve. (Rgv. Vi hS 7)"W|th songs

_ I call on Indra, the bréhman, the forwarder of prayer". :

i86. kuvin m& gopam karase janasya kuvid raganag maghavan’ IJISIH
kuvin ma rsim papzvamsam sutasga kuvit me vasbo amrtasya éiksah. (RgV i 43 5 )
CFAthy.X| 1,32 8. 4

187. Athv,lIl,17:1. cf, Athv 1V, 20 L;xiX, 32 8 62 1 where &iidras are contrasted w1th
aryas. Cf JAthv.III,5, 6315, -

*1;7,- cf. REV- I, .'.61 9 IV,QJ)'B(‘-OG'A054 l? 111,26, 9.V.|.I 5;111054-43)(-37.2
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g9, cf Athv.lll 24 .

11450, Athv.X1X.32:8.cf, YJV 18 48;26,2

'j01, rucam no dhehi brahmapesu rucam r&jasu nas krdhi
rucap vifyegu sudresu mayi dhehi rucd rucam (YJV.18 h8) cf YJu;26 2

1a92. yatra brahma ca ksatram ca samyancau caratah saha
tap}-lokam pupyam prajﬂésam yatra devab.saha agnind, (YJV.ZO 25) .

1393, cf.Athv,i111,30: a hymn to ‘concord; V11,52 a hymti for harmony. Rgv.X 191, 101
cf: Yjvi22,22;36,17 and Athv.19, 9. ’

194, na devanim ati vratam sata &tmd cana jivati, (Rgv X. 33 9ab)

tgs, cfa Rgv X. 164, 3 12,5 and 137

P195 yad asasa nlbsasa abhidasd updrima Jjagrato yat svapantah
agnir-visviny-apa duskrt&ny-ajusyany-are asmad -dadhitu.” (Rgv X 16& 3)cf Rgv Vit, 57 h.

}397. cf-BaveX. 89.8-9

+198, anu vada’ rnam adadlhf remitting the debt according to his wlll " (Rgv.ll 24 15&)
cf.Rgv.l1.29.1.

&99-'Whe Vedic experience,' 1977.p.48%4 .

00, A parallel case is found in the Greek term metanoia (cfiN,T.Luke XIII 3 4 5 and
Il.Cor,VI1,8,9) which means change of mind rather than repentance.- Just as
metagh¥5| cs means. beyond purely physical science; or metamorphosis, a transformation
of the structure of the grub into a (completely different) butterfly, so
metanoia means beyond the present state of mind, a radical change of attitude.
The Greek word'does not involve -pain or sorrow as the English word repentance does,
Sorrow or repentance do not necessarily brlng about a change of conscioushess
though they may lead towards it. But it is this change thatis emphasised boih
in the Greek word and the Sanskrit, a radical. turnlng over, bringing about a
complete ‘change.of attitude., cf, R,Panikkar’s view on repentance in "The Vedic
experlence.U 1977.p.b91,. :

201_sasvantam hi pracetasah pratiyantam cid enasah devdh krnutha jlvase. (Rgv VIII 67 17)

k202, ORscitspa33

3205 & sarvatatim aditinm vrnlmahe.

204 abhinaksanto abhi.ye tam anasur-nldhzm panlnam paramap1guha,h1tam

~.ite v1dvamsa£ praticaksya adnrta punar yata u Jyan tad ud Iyur avidam,
(Rgv.11.24,6)

205. dhd;ma paramam (Bgv.X. 181,2).

206, amrtasya dhama. (Egv 1X.97.32)

207. The word Papi usually thought of as demons or 'niggards" is derlved from J;;
which also means to honour, pralse, as well as to barter,. To the Vedlc mind,
the Papis-sin against generosity in withholding the cows: But It may also be
pointed out that to the same Vedic mind those who praise-are the wise ones.

The ambivalence peculiar to so many Vedic ideas may here also apply though-

the word has never been so considered, Those. who have knowledge of the highest
treasure are not likely to part with its secret so lightly, except to those who
make the effort (break through the rocky cave to release the cows or rays of
light). The whole idea of the Panis should be reconsidered,

208.rtavanah praticakgya anrt& punar g ata § tasthup kavayo mahas pathah. Rgv II Zh 7ab)

209, yah dardhate na anudadati §rdhyam, (Rgv,|l, 12,10c)

210, cfiNaT.John 1,29; Reve1.5; 0 TePSeciiie12;72 Samexiie13.

011, The conception of the -untying of sin as of a fetter will be cons:dered in
connection with Varupa,

212, vi asmad dveso v1taram vi amho vi amivad cdtayasvd visdcih. (&gv;lf.33.2cd)

213, idam dpah pra vahata yat k1m ca duritam mayi yad vd8 aham o
abhidudroha yad va éépa uta anrtam, (Rgv l 23 22)

214. cf.Rgv. 1X.96,15.

015, apaéuc to drive off by flame. Rgv.l 97.1

216, yac .cid hi te purugatra yavnstha ac1tt1bh1§'cakrma kac cid agah-
krdni gva 'smin aditer-andgan vy- enamsi $idratho. vidvag-agne. Rgv.lV 12, h
cf also Rgv.l. 31,16;V11,93.7

217, mahaé cid agna enaso abhika Girvdd devdndm uta martyanam. (Rgv.lV.12 Sab)

\ cf. Bgv.lll.7.10d,

:glaikrta@ cid eno riamasa & vivase. (@gv.VI.SI.BdD
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219. cf. RgvuVil, 89 5;VIT1,47,13;1,185,8:X, 35 3 Vi 74 38h i, 33 7 1V, 54 3.

zO?go.nu na ekasminn dgasi ma dvayor-uta trigu vadhir-ma- stira bhurlsu.(kgv.Vlll hS 34).
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?21,ad1te,m1tra varupa uta mrla yad vo vayam cakrma kac cid agah. (Rgv.ll 27 1&)
222, m3 nas ,ee rlrleah. cf. Rgv vil,89, 58|V 54,3
?23.aryamyam varuna.mztryam va sakh3yam va sadam id bhrataram va

~ veSang va nityam varupa arapam va yat sim &gas cakrma fidrathas tat. (Rgv.V 85 7)
224, cf, Rgv.l 162,22¢c; 11 27.14 VII 93.7e

225, anagaso aditaye. Rgv.V.82. 6

226, adite mitra varuna utarmrla yad vo vayam cakrma kac cid agah - :
uru adyim abhayay jyotir-indra ma no dfrghd abhi nadan tamisrdh. (Rgv.l1,27,14)

:)?I.abhayam Jyotir-adyam, - (Bgv.ll 27.11d)

293,dharayatkszt1. (Rgv.1.136.3) = -

229, TEAVARL, Bgv.VIll 256307,

230, cf.Rgv X.63.7¢8; 66'5 Vhll 47.1 18, 5 le 136 55 Vl 62 8

231, Ravel.106.1,11.26.4

: 232.druh cf.RgviX.25.8

.: 2%3,rapas, ksetr.lya.
~ 234, aditir-na urusyatu aditih darma yacchatu. Rgv.Vl Il w47, 9ab)

|

i

235, Rgv.X,185.3
236,asti deva’ _aghor-uru asti ratnam eee (RgvoVIILI, 67 7a) cf Rgv X 63 4835 3
2%7,urusyati Im amhaso rakgati rigo amhoé cid asmi urucakrir-adbhutaph. (Rgv.!l. 26 llcd)
238,na tam amho na durltagl kuta$ cana na aratayas titirur-na dvayavinal
vidvd id asmad dhvaraso vi bidhase yap sugopd rakgasi brahmanaspate. (Bgv.ll 23 5).
239.nu mitro varuno aryama nas tmane tokaya varivo dadhantu. (Rgv.VI1,63.6ab) -
cfaRgvell.23.6
240.,aditih patu amhasah saddvrdha@ (Rgv.Vlll 18 6d) "0 ever fostering Adit! protect
us from anguish",
241l.tat su nah Sarma yacchata &dityd yan mumocati enasvantam cid enasah sudanavah
(Rgv VIi,18,12).
24?.... mrla yad vo vayam cakrma kac cid agah
uru a§yam abhayam jyotir-indra m& no dlrgha abhi nadan tamisrah. (Bgv.ﬂl 27 14)
243,urum no lokam anu negi vidvant svarvaj-jyotir-abhayam svasti (Rgv.VI.47. 8ab)
244.Vyac1sthe ‘bahupayye yatemahi svardjye. (Rgv V.66.6). cf. Bagv.11.27,11d, . :
245,Vi su dveso vyamhatim adityéaso vi samhltay visvag-vi vrhata rapah., (Rgv. 111,67, 21)
cf.Rgv,Vi 11,18, 5 .te hi putraso adzter-v.ldur—dvesé'msl yotave amboé cid
urucakrayo anehasah. ''For these sons of Adit we 1l know how to ward off hostilities;
giving broad scope, incomparable, they protect from distress,"’
246,8gv.V11.51,1, cf.J. Gonda: "An intimate connection between the state of being
andgas--and that of being-identical or identified with Aditi is doubtless meant
by the poet of RV;7.51.1, who calls upon the Adityas for protectlon asking them
'to put this sacrifice: |n freedom from bonds and freedom from agas (anagdstve
adititve) ', ("Gods and Powers.'' 1957.p. 91). '
247.tvam ... dadaso anég:'a’stvam adite sarvatats. (Rgv.l.% 15ab)
248.aditydso aditayas syama piir devatra vasavo martyatrd. (Rgv.m.:ﬂ"lag)
249)'Gods and Powers,.' 1957.p.78-9.
o50.from Vamh to press together, to strangle,
251 aneho diftram aditer-anarvam huve svarvad avadham namasvat. (Rgv.l 185.3).

M) claim Aditils incomparable share, |rreSIstlb1e, celestial, beneficent,
venerable,"

252.f.Rgv.1Vi25.3

253avadhram Jyotir-aditer- ytavrdho devasya slokanp sav:tur-manamahe.v(Rgv Vll 82 ﬁOcd)
~cfe Rgvell1.23,15 where Brhaspat| is asked to bestow a bright-hued treasure

wi th power refulgent.

254 From-J, Gonda's rendering of RgviX.185, 283.-. ("Gods and Powers." 1957, p 78).

25hmadhu vata rtayate madhu kgaranti sindhavah. (Rgv.l 90 6ab) -

256'The Vedic idea of siin,'i 1935, p.16

25Tpradigthih (Rgv.X.66,2)

258,cf.Rav Vi1 1 BT 7-10;5 1,161,

|259.cF. RAViX(129,1635X,190,2, ~

?bOﬁpucyah samudrah (Rgv.Vili,41,8)

p51,dharta bhuvaninam zRgv vIiill, ‘H «5)
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262.

" 263,

T 265.

266,

: ("67.
' 268,

:’ _= 269¢
© 1. 270.
¢ 271.

281,

282,

283.
28h,
285.

286,
281,

289,

. 290.

201,
292y

293y
294.

295,

i1

yasmin visvani kavya (Rgv.VIII h1 6) The word kdvyd has beeh translated
as "wisdom'' in accordance with the ancient meanlng of poetry, inspired
utterance which is "wise', -

cfeRgv. Vil 41,9"
Here is seen the restoration of a dlsrupted equnllbrlum, the bringing of
that which has broken away back Into the one harmony - the root idea of
karma.

""The Religion and philesophy of the Veda and Upanlshads." 1925 p 100

For a contrary view see R, N, Dandekar's ''Asura -Varupa' in Annals of the
Bhandarkar Oriental Research Institute, vol, 21, Ap.~July 1940.p. 163, .
"Vedic mythology. Grundriss der kndo-Arischen Philologie und Altertumskunde."
Band Ill, Heft A.1897, P.159.

''La_religion védique." 1878~1883, tome Il.p.200.

"VEQ? et Vreragna, Ftude de mythologie tndo-iranienne." (Cahiers de 1a
Soci€té Asiatique, Paris, 1934, )p.101 .

opicit.tome Il:p.202

op.cit. tome. I11;p.1kk

cfiBgv.l1.11,285 where Indra releases the streams pent up by the dragon. cf
also Rgv,VI11.78.4d ""slay Mitra, win the 1ight of heaven' (hano vrtram jaya
svah) ‘and Rgv.IV.16,7,V1,2052, Indra slays Vrtra whilst Varuna guards the
Vratas. cfe Rgv,VII1,83.,9, " -
é?aml ‘krgter- upamasya vavreh (Bgv.IV 42 1d) -

anskrlt-Worterbuch ‘St Petersburg, ‘1855- 75.

' They are mentioned in Athv.X.2.31. 32

smadabhigu (Rgv.VlII .25. 21)
cf.Rgv.Vl, 671
setrbhlr-araJJubhlh sinithah (Rgv.VlI 8h 2)

. RgveVi1.65.3

cf.Rgval.24.13815, Rudra is also referred to as hav1ng a net (Rgv vil, h6 hb)
wherein he can catch the sinner,

Sin is compared to a fetter which tightens around the transgressor. WOrds

such as rafana (Rgv.!1.28.5) rope, daman (Rgv.!1.28.6&V11.86.5) halter,
bandhana, paéa, setr are inh constant use, Hence the sinner asks Varupa to
slacken or loosen {¥idrath or (ava er, cast off, J;ﬁcrt, uhtle -the fettering
cord, to release ymuc -him like-a thief or a calf from the rope. Cf, Bov, Vi1 86.5.
"The Vedic idea of sin,' 1935,p.35. cf. Rgv.ll 27,2,3,16. c¢f.E W Hopkins's.
remark; !"The view that the gods direct" men*s thought and action was not’

worked out into any system of determinism but rested on the oft-repeated thought
'may we not do what ye punish', which is scarcely more than a Vedic 'lead us

not into temptation!.," (Ethics of Indid\ 1924; p.43),

t2 bhuri pasau anrtasya setll duratyetl. ripave martydya (Rgv VII 65 3ab). .

"The bonds of anrta are equipped with many nooses difficult for the false

mortal to overcome,"

pade pade pdfinah santi setavap. (Rgv.lX 73 hd)

druvah sacante anrtd jandham. (Bgv VIl,61.5¢)

ud uttamam varupa pééhm asmad avadhamanm vi madhyamam srathaya

atha vayam &ditya vrate tavandgaso aditaye syama. (Rgv.l. 25,15) :

ud uttamam mumugdhi no vi pasém madhyamam crta avadhamdni jivéase. LRgv | 25 21)
avo dvébhyam para ekayd ... tisra &vah. (Rgv X.67.4) J. Gonda (FTrlads." 1976

-p«16) gives no explanation as to the meanlng of these three.

Rgvel.24,13,

the Lord of prayer would in this case drive forth the imprisoned rays of light
through the three openings of perception - physical, mental, spiritual,

eva asmad agne vi mumugdhi pasan. (Rgv V 2; 7.cd). ' :
varupasya vidvin. (Rgv.IV.1.4d) .

vidva dvegdmsi pra mumugdhy-asmit. (Rgv.lV 1 hd). cf, Bgv V. 85 8&f 128 7)

"The Hymns of the Rgveda." Varanasu. 1963.vol. .p.391

cfoRgviVe2.7ab

sa nas trasate varunasya dhiirter-maho devasya dhurteh. (Rgv.l 128 7d)
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" 296. - se. somirudrdviha su mgylatam nah

pra no muficatam varupasya paééd gbpayatay nal sumanasyamana, (Rgv.VI 7h hbcd)

" 291, ahelamano varupa iha bodhy—uruéhmsa md na Syup pra mogih.’ (Bgv. I .24, 11cd)

298, yac—01d hi te v1so yathad pra deva varupa vratamp minimasi dyavzdyav1
ma no vadhaya hatnave thzlanasya rzradhag,na hrn@nasya manyave. LRgv.I 25,182)
cfoRgv.VI1.89 and-X.137.1 Addressed to the gods.’

209, uta yo dyam ati sarpat parasténna sa mucydtal varupasya rajhah. (Athv.lV 16 h)

300. Rgval. 24,13, cf. Rgv.ll 28,8 dulabha.

301, cf.Rgv.!1.28,5,7,9 - ‘

302, Athv.XiX.h4,8

303 acittl yat tava dharmd yuyopima md nas tasmad enaso deva rlrlsah.(Rgv.Vll 89 5cd)

© 304, Yo mrlayat1 cakruse cid ago vayam sydma varupe andgah

anu vratiny adi ter- rdhantah -+, (Rgv”———‘—\'VIl 87.7abc)
305, Sigakty-anyo vrjanesu viprah. (Rgv Vi, 68 SQD"the other;, the wise one, stands
by in deceltful times'',

; 306 cf.RgviV.85.7.

307. cf. Rgv.ll 28.9,

- 308, cf, Rgv.ll 28,5 & VI1,87,7;88.7.

309« translated in -accordance w1th.J Gonda's own rendering ("VlSlon." 1963,
‘pe114) Rgv.11.28.5,
310, Satam te rajan bhigajah sahasram, (Rgv.l 24,9)

11 33y, pra na dytmgi tarigat (Rgval. 25 12c) cf. Rgv [ .25, 3821

312, cfeBavela2bi15.1.25.3
313, urvi gabhira sumatls te astu. (Rgv | 24.9b) cf.Rgvel, 25 3..
314. the use of the words sumati and mrlika is frequent:ef Rgv Vi, 86 2 7 87 73 88 1
89.1;1424,9;25.3,5,19 etc.
315, apo su ‘myakga varuna bhiyasam mat samrdl rtavo anu ma grbhéya L
dama iva vatsad vi mumuégl amho nahi tvad are nimiga-cana ide. (Rgv.ll 28 6)
316, prati yac-cagte angztam dnens ava dvitd varupo mayi nah sat. (Rgv.VI1,28,kcd)

.317, Although dlalogues between the god and the human are- often couched as though-

man were on the same level as Varuna, compare RgviTF.28 which shows the
great respect for and submission to Varuna felt by. the bard. .

718, L. Renou explains nirrti as"'a derivative in ti (thus bearing a priori. some
dynamic_ value which makes it appropriate for. personlfucatlon) from the
root Jf'(ar) pointing to a certain flxed order, a foreseen arrangement of
-time, cosmos, human or ritual activity ... With the prefix nis, nirpti

|ll inversely signify disorder - the term denoting a factor of entropy "

édique. nirpti.' (Indian Llnguustlcs vol.16, 1955) ‘p.11, (Trans Je M )

Nirrti assumes prominence in post-Bgvedic literature.,

319, . badhasva diire nirrtim pardoaih. (Rgv.ls24.9¢) Griffith!s translatiof.

320, cf.Rgv.Vi.74,2 where Soma and Rudra are also asked to drive nirrti far away
and Rgv.X.59.1-4;X.76. 4.

301, samrad dhant& vrtram varivah piirave kah (Rgv.IV 21 10) "“the mighty king,
slayer of Vrtra (granted) man free scope" o

322+ Rgv.X,118, 7. "Gods. and Powers'', 1957:pes75. cf. Rgv.X 87 19

323, ke dhadim agne anrtasya panti (RgviVi12,kc) -

324, cf.RgviX. 18,10 where the dead person Is entreated to betake hlmself to -
the’ lap of mother Earth. and that the latter may preserve him from nirrti!
This shows that Earth and Nirrti were hot yet identified in the Rgveda.
cf.. RgviVl 41,17, Where wirrti is asked to consume the poet®s old age
(pmesumably not himself but that his aged state should disappear).
cfoRgva Vi, 7h,2c; VII1.24,26b and X.59.1e4; 76.4b, In Rgv.VII,104.9 those
who harm the- rlghteous are wished away in..the lap of Nlrrtl. cfe S..
Bhattacharji ("The Indian Theogony,'" 197@}p.82 and- L Renou. "Wédique
nlrrtl." (Indlan LIﬂQUIStIC§. vol 16 1955 p.13.
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. ‘826,
327,

329.

331-

332,
'333.
"354.

335,
836.

33’.
- 338,

339.

540,
541,
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cf.vL. Renou. op.c1t.p.lh
m& - duividatrad nirrtir-na fsata’ (Rgv X 36 2c)

Rgvela2b;9°
‘krtam cid enah pra mumugdhi’ asmat (Rgv.l Zh 9d)

'Ry Panikkar.. C?ﬂS}d%;%up%frtl as. "the ‘personificatioh of dlssolutlon, :
destruction,/deat "¥so the abysmal abode'of dissolution'.

("The Vedic experlence."' 1977) p.456-7.. This is more strongly evident
in post-Bgvdlc llterature. cf §at. Br¢5 2, 33, 72.1.3 .

op. C|t.pp.13 =14 .

ya 1@ ¢cakara na so asya veda ya 1m dadarsa h1rug—1n ‘nu-tasmat .

sa médtur-yond parivito. antarobahupraja nirrtim & vivesa. (,Rgv.l ‘164, 32 )
OpecCite :pell. (Trans;JiM,) -

¢f. also Rgv.X.82,7ab

cf. Bgv X:5.7 ‘where-Agni, first born of rta, both:bull and cow, Iles in
Dak;a 's birthplace, In Aditi's lap. -

tisro destraya nlrrtzr;upasate dlrghaéruto vi hi. jananti--vah nayah.

tdsam ni c1kyuh kavayo nidanam paresu- ya guhyesu yratesu, LRgv.X ,'”092

cf. also iha.-and -ayam, this here as’ against asau .dnd ‘amutra, that- there.
opicite polli, . (Trans:JiM,) -

uta kgodanti rodasi mahitvd nakgante nikam nirrter:avamsat. (Rgv V1,58, 1¢d)
Accordlng to the Nirukta.this word is made up. of two words meaning na aka,
where there is no pa|n, heaven being.the place of bliss,

In this respect it is interesting to.note.that Indra found for -man the way
to "ful filment" (istaye). through conflict (yudhd) (RgviX.49.9).

Athv.Vl 121, 4 as rendered by R, Panikkar (!'The Vedic expernence.“ 1977.p.489)



il

, CHAPTER 1V

§TA AS THE SACRIFICE

As rta'designates the cosmic order in [ts metaphysical and physical
sense, and that order as reflected In human society In the accepted ethical
norms of human behaviour, so also in religious practlces, it refers not
only to the harmonious sequence of ritualistic functionl, but to their
innér meaning: a dramatic, miniature and symbolic representation of the cosmic
process - that process according to which all parts work in harmony with
the whole towards a common end; that process which may be summed up 1h the
law of give and take which represents 1ife and which is epitomised in the
circuit of birth, growth, decay: the child takes in order to grow; the adult
gives or returns in his own individual way what he has taken and assimilated.
That which i%z?ﬁ";ne sense a deprivation, a sacrifice, yet it is a restorat-
ion creating a.balance, for there can be no giving without a previous
receiving or taking: the rite of sacrifice in its Inner structure Is :ta,_the

eternal. balance, the universal order,

The world order, its regular movement, Its activities converging on the
one aim of fostering life, all this seems to have been censidered from the
very beginnings of manifestation:

"By that sacrifice the gods paid homage to the sacrificial-
host, Such were the first ordinances,"2

"Al11 the gods worshipped in sacrifice the divine=11fe,"3 ]

0f this mighty oblation the human ritual Is the microcosmic reflection,
The underlying factor of the interlinkedness of all participants, their
Jjoining forces in a common re-enactment of the universal process of creation -
the sacred 'work'' (apas) par excellence = is a peculiar characteristic of the
Vedic conception of the sacrifice, a characteristic which explains its
intimate link with rta, but one completely missed by nineteenth and early
twentieth century Western exegesis, The human rite is a tribute paid to the
gods and through them to the divine life of which these are the ministers =
that life, the Puru§a,h through and by means of which all creatures 1ive, .

Sacrifice, like rta, is intimately connected with the beginnings. In
5

this respect-R, Panikkar®s” dichotomy of the trend in human Tntuition
concerning the origin of all into two possibilities explaiins the process of

manifestation, as viewed by the rsis, along two lines:
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The first concerns , - .
.. 1). Be as the Minfinite rese’_) rvoir of possubllltles" infinite Being,
the Be from which all becomes, unfo]ds, develops from what Is. -

already there,

The second posits _ _
2) Sacrifice as "Becoming Is a coming Into Be, into being',.
"In the beginning!was® neither Beihng hor Non-being, nelther-
Fullness nor Void,"
"In the beginning 'was® Sacrifice,"
It is the Prajapati=sacrifice, in'mythical terms, which gives

birth to Being.,'’

This dichotomy in the viewing of the origin, however seemingly contradict-
ory, does not appear to have been held so separate in the vision of thé
Vedic seers, Thus the Absolute of the ndsadiya hymn is beyend Being and
Non=being, Yet out of IT arises some power which, through the very actlon of’
tapas which itself is a sacrificial, self—limfting, cqntemplativé act,
generates Being., Both Be and Becoming are two aspects of thé ohe reality
related through'tapés. In the puru§a-sﬁkta the divine essencé ls gacrificed
that the many may be, Thus

"the texture of the universe Is sacrifice, which is the

act par excellence which produces all that is,'"6
So the meaning of sacrifice, its vital importance in the Bgvedl; ré1igi9ﬁs
cult, and 1ts identification with the cosmic order will now be examitied.

V.2, The meaning of yajfa the sacrifice

The current meaning of sacrifice as self-deprlvatnon or animat
immolation, or vicarious atohement, has militated against the understandlng
of the essence of the Vedic sacrlflce. The key to its basnc sngnlflcance
may be found in the words tapas, apas, karman and yajfia. The Vedic sacriflce
is a work (apas), an action (karman), a participation, communication=in=
woership, communion (yajfia). These three basic concepts can bé examined in
relation ‘toe tapas.

We have seen how, in the Vedic vision, tapas was the sﬁpreme means to
the supreme end of creation, as a result of which truth (satya) and'order
(rta) manifested, The divine creative act was performed as a result of the
arousal of that flame=power or all burnung energy, tapas which-caused desnre
to develop the seed of mind, hence intelligence, hence the cosmic order.

'"That One emerged throﬁgh the power of ¢apésﬁ;7



This original divine act set the seal upon every subsequent act of creation
and endowed each with some kind of sacredness which no amount of jepetltlon

could remove, All things are achjeved'through.tapas, says the Atharvaveda:

Through the tapas of brahmacharya the kingHBgotects his kingdom

Through the tapas of brahmacharya the teac Y ttracts his pupils

Through the tapas of brahmacharya the devas drove away death _
' from themselves'',

The very basis of creation is thus sacrifice, i.e. self-imposed limitation,
ordéred activity, not only at the primary stage, but also at the secohdary
or godly and at the third or humanfstage.

In the famous Purusa sukta (Egvgx.96) the gods are shown as performing
_— 9

a sacrificial rite by immolating Purd§e, the Divine Manh, or spiritual essence;
as. a result of which the world as we knew. it comes into being, Accordingly,
the primeval spirit, instead of remaining one homogeneous whole was fragmented
so as to pervade all things. It became embodied in many forms,. In the

mythological language of the Rgveda:

"Three-fourths of the heavenly man ascended on high
one-fourth remained here below, 10
Thence he pervaded all things, animate and |nan|mate."

'"The spring was the melted butter, 1
the summer the fuel, the autumnh the oblation'',

The various castes and the various planetamy bodies are born from the various
parts of Purusa s body.
Eggeling in his introduction to vol.43 of the Sacred Books of the East

states:

"In this primeval - rather timeless, because ‘ever proceeding - sacrifice,
Time itself, in the shape of its unit, the Year, Is made to take

its part, inasmuch as the three seasons, spring, summer and autumn,

of which it consists constitute the ghee, the offering=fuel and the
oblation ‘respectively s..Prajdpati who ;.. (in the Brahmapas) takes

the place of the Purusha; the world-man or all-embracing Personality,

is offered up anew in every sacrifice; and inasmuch as the very dismember-
ment of the Lord of creatures, which took place at that archetypal
sacrifice, was in itself the creation of the universe, so every
sacrifice is also a repetition of that!first creative act, Thus the
periodical sacriflce Is nothing else than a microcosmic representation

of - the ever-proceghng destruction and renewal of all cosmic. life and
matter,' 12

Thelﬁgveda sums up this whole conception thus:
A1l the gods worshipped In sacriflce the divine-life".13 ' /

M. Winternitz, evndences an incapacity to understand this original sacrifice in Ms

comments on. the Satapatha Brahmana concerning Prajapati1h; He observes in
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" a note:

“As the magician must prepare himself for his magic and the
priest must prepare himself for the sacrifice, by means of self-
torture and mortification so Prajdpati too, has to prepare
himself in the same way for the great work of creation,15
As earlier noted, tapas refers to the highest contemplative exertion -at the
creative, godly level; the thought of expiation, mortification, self-torture,
does not enter into its conception, Only at the human level is there a heed for
" that kind of purification which may be thought of in terms of mortification,
for the human, having both the corrupt and the incorrupt has to purify
himself of the former if he would know the latter fully, '

Tapas, at the human level, as contemplative exertion, that Intense
spiritual focussing which occurs in deep meditation, involves self-imposed
purification which itself implies limitation in one way or another for
further expansion, This is sacrifice In lts deepest sense of making sacred,
an action that is both self 1imiting and self expanding,-anlofféring of self
to recéive or contact a greater self, Similarly, the sacrificial rite-
involved a making sacred through pu-rim“tcation,,T6 an offering of the essence
through burnfhg off the dross; both at the personal and ritual Tevel It
implies a self-discipline -through applied orderliness, the-makLng of a cosmos
out of a chaos, This making sacred, this sacrifice, to thé Vedic mind, was
essentially '‘creation'': it was action, as the word karman used originally for
ritual connotes, it was apas, the sacred work,
~ The word" yaJna is derived from (—ijWhlch means to "worshlp", ""pay honour
to"17. It is an act of relatedness linking one level to another,lmaklng use of
the con?gntratlon -of mental power which "yokes"18the mind to the object of

worship In the yajfia the mind yokes itself to a vision of the- beyond
or to one god or another, the rite being a framework, the means whereby
the mind is. directed towards and possibly penetrates into the transcendent.
As expressed by R, Panikkar: |

"Worship does not cohsist solely ih prayer-;.,, it is action,

an action by which duality is transcended and dissimilarity
banished, This act contains within itself, essentially, a 20
sacrificial aspect, a death and a becoming, a deing, karman.''

It is a sacred work performed according to certain well-attested rules,
hence its identification with rta, It should thereforé hot be'taken in the }
sense of the shedding of an innocent victim?s blood to propitliate a deity,
The Rgvedic seers conceived the sacrifice as a universal process to
which all things are subservient, an eternal give and take, This, at thé
lowest level, manifests as what may be considered a constant "preying'; at
. the -highest as a constant "self-gi#t". Hence the unliversal application of

the Bgvedﬁc riddles:
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"this yajha, the hub of the uni've-rse"21

"0 Agni, sacrifice with thy mouth to thihe own se-lf"22
ise, offer up through thy mouth (through the action of burning) that which
will come back to thy self, for all is ohe, Here the circuit of giving,.
taking and returning the gift, has gone'fuil round ‘and recalls the idea of
tHe descent of the spiritual life Ig;o the 1imitation of the material and

its reascent enriched by experience. 0f this grand cosmic conception Agni
is the divine ministrant and thrqugh Agni, the "immortal guest In mortal
houses'', man partakes in the eternal sacrifice, In this dramatic ehactment
there is built up a relationship between terrestrial man and those dlvlne
powers he invokes-and seeks to serve, there is started an ititeraction that
mirrors the interplay between the two main poles of manifestation, spirit-
matter, earth-heaven, positive-negative, father-mother, the eternal rhythm
of the universal order.>

‘A;B. Keith's speculative chapter on "The nature of the Vedic sacrificé”,25

review{ng previous scholars? attempts at explainlng-the'meaning and various
aspects of the Vedic yajda, especially in the light of thé later Brahmanas,
misses one particular significance which seems to be of paramount importance
in the Rgveda, namely the ritual as a mirror of the cosnic pr0cess;,26 hénce
the sacrifice as itself man's expression of law and order. Keith admits that
the ritual as.presented in the SUtras accords |

'with the texts of the saThﬁtés of the Yajﬁrveda and Samaveda"
but

"is not précisehy that which is contemplated by the hymns of the Bgve%l”.
The period that intervened between the sacrificial conception that oné may
gather from the Rgveda and that of the coellection of the Yajus and Samans
may have keen a long one. During that time both conception and actﬁal
practice may have been éonsiderably altered, though modifications in the ritual
may have applied only to details; but the outlook and the very meaning of the
sacrifice could have changed to a great exte‘ht.28 To assess the significance
of the Rgvedic sacrifice on the basis of the later BrShmana speculatlon and
to try to bring it into line with other sacrificial pract|ces, such as those
of the Semites and the Greeks, as nineteenth. century Western exegesis attempted
to do, and in the attempt missed the real core of Rgvedic’ sacrifice,; is

certainly conducive to a wrong evaluation and to erroneous. conclusions,

The Rgveda itself gives sufficient hints to afford ﬁ; a glimpse into

the ‘essence of the_Bgvedic sacrifice, especially in Its relation to rta,
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Keith claims that

“-.:. the theory of the sacrifice as a communion with- the

deity, whether by direct rite.of eatlng w1th-h|m, or as

a sacrament through eating a victim ;.. is not recognised

as such in the formulae of the ritual; we simply find

nothing of the view that the WOrsh|ppers are eating, gogether

‘with the god in order to remew. their relationship. n2
This shows a Judgment so partial to other kinds of sacrifices that Lt Is
unable to perceive the characterlstic of the sacrifice under consideration,
If eating for renewal -be a prnmltlve ‘Tdea, the Rgveda goes far beyond and
indeed much deeper in.its conception, and this remained unnotlced until the :
mid-twentieth century,. There is no emphasis on" the 'eating together" but
rather on the "offernng" through "mind and heart" by way of the soma outpouring,
30

the oblation, chantlng and visioning” thereby pountqng to a communion -at the
level of the heart and mind rather than the mere physical body. We find
this in countless verses addressed to Agni, the oblation bearer to the gods,
‘ liserved wnth homage and oblatlon” 3t the mlnlsterlng prlest.par excellence°:
"With - ourlhomage rich. in ob@atjon, let Us arouse that
performer of the sacrifice by the path of rta. n32

'"Reverencing with oblation In our: spirit Agni Vansvanara,
the truth-bearer, the lmght finder" 33 -

The mythical Rbhus .are said to have

"fashloned’prayer for the sake’ of Agn|“3h )
that is, made the |nvocat|ve word,’ brahma, their prayer, worthy of Agnl.
And so, the poet goes on, ) '
et us also proctaim.for Agnl the’ great and glorlous-
praise,''35

ALY lndeed,partake of thy lelnlty as they keeg;
each in his own proper. way, the eternal law."3

This partaking. of the god's divinity occurs only in as much as. the dlvine law
is kept. The stress is on the sharlng of divinity by ”all" in the very
keeping of the rta both as the ‘eternal order and the eternal rite, for rta
37 :

here bears both meanings,

To Agni's-mihistry is ascribed a very subtle role, that of inner [l]hmlnf
“ation, and this quite apart from-any_purifying and'rithalistic;part that he
assumes. Thus as he ' |
| - Mpurifies with three fllters in the flashlng-song"38
whlch the poet has concelved and offers

'"he brings to- birth an |nsp|red-thought wnthnn the
heart as Fight',39 - .

 So the poet clothes him with his thought (manmand) as it were with a robe ho

Similarly, to the partaking of»Soma in the sacrifice, is attributed the
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stimulation ‘of spiritual insight (svadhi):
""Wisely have | taken my share of that honeyed oblatlon
generous in spiritual insight!',b1
Partaking of divinity, receiving of spiritual insights, i]lhmination, are
effects of the coming together in the sacred function- of the ritﬁal.
The very mention by the poet to his god of his own action of pﬁrify[ng
his intuition: '
- "For you, Indra-Varupa, | purify a flawless
intuition whilst outpourung the Soma''42
proves that the manisa is offered during the sacrifice and Incidentally
epitomises the ritual as an expression of mant s spiritual effort and surrénder.
Intimate, devotional relationship between god and worshippér such as:

borders on bhakti, may be seen in Vasisgha's hymns to Varuga.h3

"And now what has become of our friendship of old
when we two kept unhindered company? 0 law-abiding
Varupa, | went into thy mighty mansion, thy thousand-
~ gated home, "t
The_ritqal establishes such a close relationship betﬂéen man and god
as brings the human into direct contact with his god. The. former claims his
entrance into the divine domains and when that is refused he demands the
reason for such estrangement? The rite Is often considered a "ship"'or a
""chariot', it is a means of communication, of bridging the two shores,

that of the hither or terrestrial land, and that of the beyond, or godly reaﬂm.hB

The ‘worshippers' songs and homage, their visionary thqughts translated
into hymns (dhzbhip); 6 thelr praise and prayer (brahma) frame as It were
a receptacle that can be filled by the divine influencés:
"Thﬁqugh these our ftasﬁing-sqngs, do thou.turn
towards us like heaven's radiance',%7
wfth |ﬁdwa they bring aboﬁt “yisionary contact"haby'means of their inspired
thought Cmanf?é);hg to Agni they present

"a new and mightier vision; | bear my words and thought to
the son of strength. “50

The empha5|s lies on blessnngs poured out through the power of visions. and

offerings sent to the gods through.that same power: ,
"vision was established as a help towards the seeking of riches 5!

Agni is enj0|ned to ' N
"'shine riches on us through our fine pralse-songs" 2

The action is reciprocal and is summed up in the sacrificial chariot travéllihg

hither and{&%;ﬁher like ~ un{&l@u;%

Tfonquerlng chariots gaining wealth,’ guvnng/ ud“
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Hymns, visions and aspirations, rise upwards to the geds upon the flames

sh offered up as the wealth desired of the god and sent back to

of Agni,-
men enriched, These seem to be the riches for which the poet years that he
~ may enter the gods! assembly.55 When- Agni ,''the wise son of heaven" the
"redeemer“ (kzlblsé%rt) is speC|f|cally asked to
Ybring the gods -hither one by one (rdhak) for worshlp"56 » _
the implication is that communion between humans and deities is to be brought
about through Agni, hence through the ritual, so that Keith's opinion that’
the
" see conception of the sacrifice as a communion -of men both. inter se
and with the god and as.a sacrament through the feeding on a victim
which is really an.embodiment of the god, were present only in germ,
and they do not seem to have generated the consciousness of the
sacramental nature of the offering. ;..'57
needs a good deal of qualifying.. It evidences’a complete failure to grasp

the sacredness.-of the Vedic sacrifice which such verse as the following makes
very plain:

""Upon our knees let us approach thee wnth adoration -as thou
shinest forth. in thine own domaln,'58

Agni's own domain being the altar where the rytual s performed.
The consciousness of a coming together in holy worship is well attested
in Bgvax;71;8 where '"companion brahmans!

'"coming together to worshlp by means of mental lmpulses
fashioned in the heart"59

track down the path of the divine voice (vak),the gacred-word, and leave far
behind themselves those that speak without real knowledge. ‘The important

pount is the "worshipping together" and in the "heart" where the divine - ‘volce

is heard, So are the-aspirations towards general harmony and the knowledge

of the strength bestowed by commhnal assembling in a phre and sacred function
present in the Vedic thought as the last: hymn of the Rgveda testlfles6o.

The whole sacrificial ritual was conceived as a brlnglng together of gods and men61
so as to enact dramatically the cosmic order, The Vedic ritual was a communion
with. the higher powers through. Agni as the highprtest or oblation bearer.

One whole hymn (Rgv.111,27) bears witness to this, 'Verse 6 states that the
officiants a . '

"worshipping with true vnsIon _
have prepared Agni for our aid"62.

1 <€ have kindled the sacrificial fire to perform the rltual for human help.

Furthermore, three of the main elements of the rite, the word, Or hoiy
syllable, the fire which burns up the dross, and thedpurlfled oblation borne :
by the fire to the gods, are said to be ''god-given' and thereby staMpea as

sacred: :
"First begotten of the gods was the invocatlon,
thence the flame, then . the oblatlon."63 .
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Of particular interest is the order of precedence'Gh the recitation of the
hymn (suktavdkam)  i.e. the poetic utterance which springs from the depths

and is directly lnsplred by the gods; the fire both purifying and energising,
destroying and creating out of the ashes-of what Is ellmunated* here it may
also refer specifically to the inner fire kindled by |nsp|rat|on = poets are
fired on to greater and greater eloquence; finally the offering which consists
of that.very inspiration purified by fire given as an oblatien, together with
materials such as ghee, milk,-soma, to those same gods that caused the original
. inspiration, The best offer seems to be a song, a hymn, a prayer, from the

worshipper's heart, but all are expressions of a goq-given65

visien now _
returned to the god fasﬁioned'by the poet, made the poet's own and fire=proved.
A verse from an eulogy to the gods makes thlis qﬁite clear. The intﬁltive '
thought ' (matis) "within". (.ise. in the heart) follows, or "joins", the

"'gi ft of the cow', or ghee'of hilk-oblation66. The poet?®s thoﬁght and his
offering blend together in the ritual, |

A1l this certainly leaves far behind all kinds of 'primitive" sacrifices

inte which nineteenth century Western exegis tried to fit the I}gveda.67

The few passing references to animal Immolation, specifically to Indra,
may be indicative of certain-animai sacrlficesssas also the two hymns
relative to the horse sacrifice, but are rather exceptional, The simple daily
worship of the householders should be sharply di fferentiated from these
so-called great sacrifices which are. hot typical Rgvedic sacrifices. This Is
borne out in every hymn addressed to Agni and Soma 9who are indeed the
archetypal highpriests., The sacrificial action which consists in the Ilghtiﬁg
of the fire, the pOUrihg of the ghrta or ghee, the pressing of the Soma and
its preparation with milk by means of which song;1of pralse70and vnsis ons=-

translated=into~hymns are offered up to the gods

72

is the Vedic ritual par
excel lence.
The original idea, as implied in “the Puruga siikta, simply expressed
the offering, by the gods, of the divine life, the purusa as essence of all
the life~hlood of the many; l.e. that divine life which courses through all
and animates all, It is spllt up in many forms but one in essence.73 The
giving and the téklng, that universal rhythm which is part of the vast becoming,
rta, is present in this primeval yajfia, whence derive all the others: It [s
the supreme coffering of self which is ltself an act of .creation,
‘M, Bloomfield rightly affirms that |

"The.sacrifice Is the dominant nhote of Vedic life, as far
"as it is revealed in these ancient documents."7li

But of its lntr|n5|c meantng he shows not the sl:ghtest lnklnng and refers to
it as ''the foollsh sacrifice'’, 75 In his attempt to trace the."env:ronment"



in which.develeped the philosophy of what he calls the "hjgher religion
of the Veda' which to him is represented in the older Upanisads, he finds
that

" ... that, curiously enough, was the great Vedic sacrifice
with its mock business and endless technicalities, calculated
to deaden the soul, and apparently the very thing to put thg
lid tight on hlgher religious inspiration and asplrat|en 7

That which the Western scholar considers a mock busines was deemed by the
ancient rsl the greatest attempt by man to mirror the cosmic process and
express the universal harmony in his owh dramatic way, .That It did rot put
the 1id tight on higher religious Inspiration is proved by the development
of the philosophy of the Upanisads. ‘The very dnder]ying'meaning-of the
sacrifice, the interlinkedness, the constant sharing of all things, in one

way or another, heralds the speculation of 'the Upanisads as' te the common

basis in which such interlinkedness s rooted, the onhe all pervading, uhiversal

Principle as the foundation of all, When commerting upon Dawn's brilliance
being likened, by the poet, to the painted sacrificial post, he dismisses
the simile as worthy of the 'mockeries of the sacrifice',

M., never has poetic endowment strayed so far from wholesome theme
as to fritter:itself away upon the ancient hocus-pocus of the
flre-prlest and med|C|ne-manJ'77

That "ancient hocus-pocus" nevertheless does afford us an Insight into a

_grand conception of "the universe where the interdependence of all things Is

recognised and man viewed as an active partfcipator a truth Teft complietely
unobserved by nlneteenth century exeqes:s. This ]ack.of understandlhg
led to the erroneous assertion, in so far as' the Rgveda is conceried,; . that,
in the words of : E M. Hopkins -
the same presumptuohs assumptlon that the gods depend on earthiy
~sacrifice is often made” 7

as in.the:peerd of the Brahmagas, ‘The "dependence“3was rather the hﬁﬁter-
dependence"' of all forces, an Interaction of all those factors that play a
vital role in the order of the hniverse. If later on the conceptioh-of
Yinteraction' was changed to mere ”depehdence" of the.qus on hhmah sacrifice
and the sacrifice degenerated into ah exchange of 'gifts, In an attempt to
make the priesthood all powerful, such is not the orlglnal idea as reflected
in the- I}gveda.79 .

Nor can E,W,Hopkins®s view be accepted:

"Desire and hope and shrewd hospitality, to. make the
~gods grant these hopeful desires are the foundation of
the Vedic saciifice,"80

~ The very fact that rta the'cosmic order .and yajna the sacrifice came to be

equated in many passages of the ﬁgveda81wh|ch ‘we shall examine in sectfion

 of thls chapter, should have pointed fn a dlrectlon out of all relatlon
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to that emphaslsed by Hopklns and other scholars, . lBoth rta and yaJna
signify a process going on accordlng to an inherent law of harmony.,

- The sacrificial ritual became established as a religious institutfon-
expressive of the cosmic .order and man's actlye participatioh in It: it Is

rta. lts performance in all its details was worked out so as to be In

harmony with the seasons and the planetary movements.82

. "They established the rta; they maintained its vistont,%3

literally ""they set in motion the vision, or thought, of it'; the estab-
. lishment of the rta as the norm of cosmic order includes social, ethical and

ritual order.

''By means of - rta, with the power of sacrifice, they
(the patriarchs) upheld the .all-supporting rta in
the highest heaven ngl

But it is not only the patriarchs who are givén credit for the éstablish-
ment of the ritual, The gods themselves, the primeval sacrificers

"have established the year, month, the day and night, the

sacrifice and holy-word'l, 85 )
Thus was sacrifice given the seal of godly statutes

"The gods, denizens of heaven, flame-tongued promote the rta.as they sit

brooding in the source of rta", 86
could be infer rpre refzd s /fw goels foster the. {awr ahd i 33 expressjon i Fre rrﬁmf

We have to come to mid-twentieth century to find a far better understandlng
and assessment of the meaning of the Vedlic sacrifice. ‘L. Rehou, J.M: Koller,
‘M. Biardeau and C, Malamoud make a substantial cohterhtfon. 'According to .

L. Renou, Abel Bergalgne has shown us the right method, that -

",.. of seeking correspondence between the world of men:-... the
microcosm on the one hand, and the 'aerial! world of the gods,
the macrocosm, on the other. The duty of the rsis was to
ensure the ordered functiohing of the world and’of relighous
ceremonial by reproducing the succession of cosmic events, -the
ordo rerum, in their acts and in the lmagery they conceived. The
term rta is a designation of the cosmic order on which--human
- order, ethics and social behaviour depend ;.. Seen in this 1ight, 87
the Veda is a vast magical synthesis expressed in symbollc terms,"
In contrast to nineteenth century contemptuous dismissal of the Bréhmanas'
conceptlon of the sacrifice, J. Gonda considers that they evudehce

'"see One grandiose theory of human welfare and salvation advanced
in order to teach man how to bring, by ritual means, the microcosm
of human existence into harmony with the powers. goverhing the . 48
universe-,,, SO as to gain welfare, health, a full term of life,"

This applies perfectly to the Rgvedic conhception,
M. Biardeau and Charles Malamoud biing out one of the most Important
aspects of the ancient sacrificial theory:

. ... ‘the sacrificial system bears a far vaster extenslon (than the
mere wish of the worshipper to commune with.the gods) ... the
.sacrifice is in a general way what weaves sacred 1inks between
creatures and especially between those who are not or to longer
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united by visible links, It is the recognition of thé inter=
dependence of all categories of beings and of.all the parts. of
the universg"93

We'aré at last coming closer to the realisation that the'rgis had
recognised through their visibn, the interconhectedness of all things and had
summed this up in the vision of the cosmic order, rta, expressed In thelr
ritual,

Je M. Koller clarifies the relation between yaJna and rt;EhUS' 2

UThe great emphasis on yajia in these Vedic accounts of ‘world
making--and manifestation should be seen as a recognition by the
seers-s.. Of the applicability of order.or law In the. universe,

for yajfla represents . the functioning of the inner structure or
order of the universe, something called rta. --The yajia of world-
making devas are the analogues of human yajﬁé. Human yajfla effects
devayajffa, and since the yajfia of the devas reflects the orderly
rhythm and power of the cosmos, it turns out that human yajfia Is
the means par excellence for connecting the funhctions of individual
life with the orderly functions and power of the universeig.é"go

"Since the effect of yajfa is malntenance of order, and rta is the
highest order of reallity, these concepts are closely retated and
are clearly normative,". §

‘H, Lefever sums up the position thus:

"In the hymns of the Rgveda, the term rta is most frequently used

in connection with the sacrifice. ‘It denotes the 'law. of worship!
in accordance with which the sacrifice reaches the. Gods -and elicits
their aiid, It is thus not the actual ceremony itself, hor the
'institution! of the sacrifice ... (but) the *ordered course! of the
sacrifice both of the ritual_and of the divine power. by which. the
sacrifice achieves (ts end,"?2

‘RN, Dandekar clarifies the Vedic Idea of sacrifice-coslc order:

YA sacrifice, it was believed, was not a mere propitiatory rite
but it possessed a profound cosmic significance. A cultic act
established a magical rapport with the entire cosmos., ‘A sacrifice
was not merely a representation In mintature of the cosmic order
rta, but it was also a necessary condition for the proper working
of the cosmic order, The performance of specific cultic rites was
made to correspond with the rhythmic course of nature."93

The yajia is compared to a web (tantu) woven by a hundred and one
94

ministers, The ritual is a splnnIng, the web. the fabric of the unnverse

95

which man also spins,”” this being his contrlbutlon to the world process,

96 It is an
"ancient' participation, Thus Agnl is asked to spin out the “'anclent thread"

(tantum pﬁrvyan097

from the sacrificial enclosure right to the vault of heaven,

connecting heaven and earth, This Is the bond that
binds man, the earthly being, to heaven, — '

At the level of rituallstic religtoh man shamés in thé universal work In
so far as he re-enacts the primordial sacrifice sacramentally as symbolic of
the cosmic 1ife, A colourfuﬂ sﬁmmary of.thé whole ldea - as translated by
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J Gonda - is given in the following stanza:
"The warp of fta has been extended in the sleve on the’ tip of the
tongue by Varupa's miyd, Only the *wise ones' ‘who desnred to attain
that have reached it'",98
The cosmic order is-spon in the very sieve where the preparations. ere.made
for the ritual, as well as on the tongue where the words are prenounced,
99

all due to Varupa's magiic, ‘J. Gonda offers this explanation: only. those

" ses hymns (which) have. successfoily passed throogh the sieve’ bécause
they-are in harmony with the reality underlylng the phenomeha do not
infringe the laws and.rules obtaining in the universg''100

This could imply that a communion has been established and therefore that
a penetration of .human conscioushess into another dimension of being has.

become possible. Ohly the wise ohes have managed to do so.

Certain mythical events, such as the “openlng of the mountadn” at the
sound of the "recntatlon"1°1result|ng in the generation of the “great ones“'
are evoked.]o2 An invitation -is then-extended to the bards to commemorate
and re-enact this ancient feat through the power of!visionfng.1°3 Throogh
thus ''setting their mind to contemphation"1°h the seers "discovered"

"the primeval sacrificial formula that trlckled down as a
pathway-to-the gods'', 105
This was to ferm part of rituals sanctified as rooted in truth.“'Each-v1slon-
had to be so filled up wi th truth as to mirror the cosmic ordef, rta,
before it could be accounted true. So the Vedic patriarchs
Yestablished the rta; they maintained its -vision"'%
that is, they actoalised the rta on earth.bothothwoogh socio-ethﬁcal horms

and ritual practices and thereby made its realisation possible for man,

leB. The'purifylngifunctlon of the sacr|f|ce

In addition to serving as a splrltual experlence and a social part|C|patIon
“the ritual had an expiatory function: it is a means of. purlflcatton.lo7
The verb J’ﬁ "purify" is used with both the word yajna and rta as reflected
in the sacrifice, Thus*

LY rta | purl fy heaven and earth"108
is i€ by means of the harmony, of that orderly process Whlch | re-create In
the rltual as-a mirror of the cosmic order, | bring about a pur}fytng effect
#n the two worlds of spirit and matter, The re-enactment of the cosmic
process was thos considered a pﬁrify{ng action, For It is a conscious return
to an original harmony, a go{ng back to the root, the'groond of all belnqJ

truth, satya.
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Performing the ritual the poet proclatms:

""This by the holy syllable do | lmltate.
I purify in the centre of rta. "109 o
1o This links the sacred
function te: the essence of rta. Reality, in its aspect ‘of ordered actlvlty,
L

And from that centre orlglnates the amrta.
rta is an expression of fundamental harmony. This is the satya "o which
all things are based. in this central point of truth Is found that which has
neither beginning nor end, that which is,

In_Bgv.V1{51 the poet praises the power ngra) of homage‘{namas)
that holds Heaven and Earth fixed together (verse 8), homage that rules
the gods, overcomes even committed sin; In homage all the powers of the
-human being are unified in one cohcentrated act of worship, 'homage Is In
a peculiar sense an act of obeisance to nature. ‘Only in obeynng nature s
laws can man learn to control them and himself and finally transcend hlmself
This is the purpose of the yajia, a homage paid by man to delty which -not
only perifies but establishes a specific relationshjp between earﬂy'and
divine powers. The gods show men the way, To the Maruts

M. to you, -the .pure, | send forth a pure sacrlficnal—offerlng.
By rta, they observing the rta, came to truth: ...“112

Prayers addressed to Agni show him as the purlfyrng_agent par excellence:

"Burn ep our sin away nl13

"0 Agni, with thy flame outspread as a fllter, purlfy this our prayelh.
Even prayer has to pass through the sieve of the flame so that ho dross may
remain ere it reaches the gods, Can such a. purlfled prayer be solely a
115
The
kine frequently asked for seem to have a double meaning; they often refer
to those herds of the heavens, those rays of light that Illuminate both-the

b
universe and.human conscioushess,

demand for worldly goods? Borne by Agni it must “shine |n heaven"

Soma the."father" is asked to

"purify us with (his) filter', 7

Three filters are said to be set within his heart118; ‘Each- of these may
apply to one of the three levels of human experience: physlcal, emotlonal

psycho-mental.1 9

Whatever is recelved from the |nnermost .depth |s flltered
before it reaches any of the levels, physical, emotlonal mental, But sInce
Soma fis. begged to "purify us wnth (his) filter" the purpese of the filter is
self-evident. That the various references to It go far beyond the mere
physicar instrument used in the ritoal is even'borne out by the mention that
Soma is distilled with the "efficiency of true speech' (rtavakena satyena)
'with tapas, with faith tsraddhayaﬂ'Izo
in other words, the true offering from which results the true Soma, or

enlightenment, can be effected only through .pure- oontemplatlon, splrltual
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exertion, that state in which the divine creativé firé is aroﬁséd, ctapagl.
But this, we are reminded, can only be achiévéd"thrqﬁgh-falth-and'thg true .
invocation, i.es In all sincerity, For the invocation can only be true if
it springs-frém'deep within the heart. This verse reyéalé ;he Vedic
understanding of sacrifice as nhot only an orderly rite, a mechan}cal
rendering in miniature of certain cosmic processes, but a heartfelt offering
' . - 121 and
resulting in deeper understanding which itself is bound up with the 'vision-.

of what is best in man, dependent upon the valueS'of'the "heart!"

ing" that plays a most important part in the sacrifice,

That Soma is credited with the discriminating:actién-of séparating the

true from the false may be seen from the followirig: -
'"Part, like a knottéd tangle, while ‘they cféﬁgiéﬂtheé, .
0 Soma, righteous and unrighteous conduct,"

In -an invocation-addresseﬂ to Véyq Soma is statéd to be préssed'By men-
who have cleansed themselves from sin.lz‘3 This could be a hint that the
ritﬁal preparation of the Soma would fequire a prior.pﬁrification. 'How that
prior cleansing has been effected is not told, .But in vérSe 27ﬁthé Vashs aré
asked: .

'""Make me clean by means of the vision' (dhiyé)12hl
or vision-converted-into-song. The function -of the latter fis thﬁs-not only
‘a means for the poef of entefing into contact with other réalms, fathoming
their essence and expressing it by means of words, bﬁt this pehetration,
this contact with unseen powers through supranormal Insight, is thbﬁght to
' 125 The dnip is also
shown in a prayer addressed to Heaven and Earth as capable of removing sin:

have a wholesome effect upon him, to be purifying,

"Whatever transgrésshonnweihave ever committed.against the
~gods, against a friend, or against the family head, may this-
our dhih act as (be) expiatioh”.‘z6

Visions-translated=into~songs thus de haQé a ritual function:
'"Along the path. of rta, from_the sacred-work, speéd forth
the hymns to Indra=Agni,'' 127 }
According to the traditional Qrdér which has become the path of rta, these
visionary-hymns are offered up to the god, By their means the :§i wijl
be able to enter into communicatioh with the devas, This Is the sacred work

(apas). Such a visionary-hymn qualified as o1
*new and worthy of attention and dear to many" ~~ is, in th¥ next verse,

rnuﬂﬁmqks"the divine embryo of the sacrifice that purifies
resourcefulness",129.

The action is thus reciprbcal. The sacrifice helps the intuliting of the
vision and the latter helps the right process of the ritﬁal‘and its-
fﬁmthefance. It enables man to grasp in its essénce'thé rta or reality
in its ordered activity. Indeed Agni is asked to '




""follow the light of space whilst stretching the warp 130
and to guard the paths of 1light which have been made by vislen.”

We shall see that by such paths the sages found

"that which had been hidden away as the sdpreme domaii h
of the sacrificlal rite!,131

IV.4 ~Examination of yajfta =rta
i U . ; . e ter ot .. 132
Examining rta in its connotation :of ritual offering or sacrificial rite,
we could turn first to J. Gonda's remarks in: his study on dhaman; '

"Another 'seat! or ‘manifestation' of. rta is the recurrent rltual
for without contending that 'rta' and’'sacrifice' are

completely syrnonymous, which is denied by Liiders-Alsdorf

(Varupa 1951-59-p.478), who however were too much fascinated by
the belief that rta only means 'verbal truth! - the regular rites
were |ntelI|g|ny ehough regarded as representing the fuhdamental
principle of rta." 133

-V,A Gadgil in his article '"Rta and the law of karma'" holds that there
can be no difficulty in interpreting rta as sacrifice or sacrificial act when
it is used in the plural for one cannhot "talk of many universal or cosmic
orders'',
"t is only when rta occurs In the. SIngular that European scholars

“ese interpret it generally as the universal law or order and very
rarely as a sacrificial act.“13h .

‘Lo Renou agrees that

""see in book IX-i.s pta does not sighify anything more -than rite, 135
function or manlfestatlon -of the sacred understood lh a geheral way'',

‘H, Lefever fathoms the Vedic standponnt"

"If rta is sometimes used apparently signifying the actual ceremony
which the hymn.accompanies, or the institution in general, such uses
are merely abbreviated expressions for ceremony or institution in
accordance with rta" 1

The word, however, is also used in other books of the Rgveda In the
singular with the significance of rite, or even with both meanings of law and
ritec In the following examples the sense of ritual is possible, together
with that of harmony or ordér:

37

"Let not the lustful enter our rta"

"By rta | purify both heaven and earth“ 138

'139
“1ko

"May this rta protect me for a hundred sprlngs"
"I sing to Heaven and Earth and offer (this) rta”

""Come forth 0 golden-handed Savutr and pay heed to him in
the offering of the rea'l, 141
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Agni, "eye and guardian of mighty rta" (order) Is ldentified with Varuna

Twhen thou approachest the rta' (rltual)ﬂ'2

Some of these verses seem to telescope ihto the succinct expression of
rta a vast process of thought:
[ ]

"Full of understanding, | have first uttered this rta to
Heaven and Earth (for all) to hear" 143

The sacrificial rite, in the poets! view, performed by man in commemor-
ation of the primordial divine sacrifice, becomes equivalent to the 'cosmic
144

order which is based on sacrifice, The ever "renewed" sonhg

of the ancient
146 ) )

visionthabounds in the (norms of) the cosmic order. It therefore
proclaims the truth, 'If the song (whlch.lnC|dentally may be ‘a symbol of the
- whole ritualistic order) di'd not conform to the lnherent structure of thlngs,
if it was not an epltome of it, it would fail of Its - ‘purpose, 147 So- the
poet, understandrng thesé things full well, can claim "'l offer this rta",
the Eta incltudes and epitomises everything. So
'"the visionary-insight has shone from:the seat of rta\'-'“"'8
and . ' _
""the sbn illumlnates by means of the song born of'f_!'ta".”'9
The ancient fathers thus ""fostered the rta' as they '
""gained their brnght Inspiration whilst singing thelr pralses" 150
In a panegyric of the Angirasas, the famed patriarchs who Instituted the
vision of rta are said to have been

M“anointed with the sacrifice and the gift"“sl

and thereby to have won immortality. ™'In accordance wnth the rta” they
rent open the cave Vala rich 'in kine and agaln

""In accordance with the rta they raised the sun to heaven” 152

The bond established by the worshlpper through the sacrifice brlngs its reward
in obeying the norms of order, man is able to pierce throggh.the cave of
darkness and to wrench from it its hidden treasure, light, . the sun, immortality. -

Such.colobrful, -mythological langdage is of deep psychological import.
In these ‘myths. the emphasis is constantly centred npon.the rendLng of '
monntainrock or cave, 153 the freeing of cattle -from within: the darkness
by means of celestial speech 5l'whllst striving after the ta,155 the finding

of the _l_lght156 and the pathway of rta157 and immortality 58.
A request of a similar nature is addressed to the-Angiraeas by their
descendants:

""May we be sons of heaven and. beamlng bright
rend open the treasure rock" 159
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The meaning of the darkness to be overcome and the treasure azaltlng

' - . ...161
discovery is indicated by the words '1ight''160, "immortality " and
"heaven.162:' '

7163

"They made for us a way to lofty heaven" '
This way Is the institution of the 'rites of sacrificial worshlp“16h o
whereby all come together to pay homage to the gods and commune wlth--them:
"'Stating the rta, visioning aright ... the¥ first thought
out the forms of the sacrificial rite"
This is the human response to the vision of the cosmic order and Its attempt

at re-enacting it in its own micrescopic and symbolic version: The Anglrasas

"|nst|tuted the rta" (dadhann rtam), they "stimulated its V|S|oh|ng"166, they
"marked out the ancient unmeasured spheres"167
”By means. of rta, with. the power of sacr|f|ce, 168

" they upheld the all- supporting rta in the hlghest heaven"
By means of the ordered, rltualLstlc expresslon.of the universal oblatloh
established on earth as a token of the heavenly rta they helped men to reach
out to a loftier vision and code of life, By such paths of vision they found
''Wwhat had been kept secretly hidden as the supreme
domain of the sacrifice, 6
The whole process of the institution of the sacrificial rite, its
intimate connection with the visionary insight of the cosmic ordér, |ts "thinking

170 is . outllned in

.out" and establishment, its ultlmate prize, |mmortal|ty,
these allusions. to the patriarchs® feats, The yajna was con51dered the most
effective means of conveying to mah the meanlng of the cosmic order and of
representing it in a concrete and dramatic form in which man could himself
play a vital role, Hence‘{ta, in one of Its cohnotations, came to mean
the ordered expression in rite of the universal oblation, the glve and
take, the receiving and the returning, the eternal rhythm of-thevdrderly
movement of ‘the universe, So the wish expressed ih an invocation to Mitra,
Varuna, Aryaman . ‘ '

'"May we be champions of your rta" 7
evidences the r5| 's aspiration towards the full accomplishment of the rta
and his full partlcupatlon in |t.

The idea that all things run their course in accordance with law is
emphasised in Rgv.IVi3. 9-12,. but rta is in verse 9 used in its dual
meaning of law and sacrifice. The poet claims that he is
"soliciting the rta regulated by the rta"
ise. -invoking the cosmic ordér as it is reflected in the r|tual man®s symbol
of |t and through the latter he transforms his invocation into a sacred
action, a symbolic return to the universe of what the unlverse has given hlm;

The verse consists of two parts which to all appearances seem unrelated
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It may be rendersd (slightly differently) thus:

"l solicit the truth established by the sacrificial rlte- even so 0 Agni
_just as . the raw. cow gives of her sweet, ripe milk (do thou perform -,
thy task of transmuter),' (72
The image in the second pada - pointing to the natural yet Incomprehen5|ble

process whereby the cow, though raw, is yet able to give sweet ripe mllk

a "mature" offering,the how of the transformation effected, Incomprehenslble
to man, being inherent in nature and an expression of the law of harmonious
becoming, rta - surely has a bearing upon the first pada: just-as the mﬁjk
is the end product of the harmonious working together of natural procésses -

the cow gives that which has been transformed through her = so rta as the rite

is the mature . human expression and symbol of the harmonious working of laWS'
asgummed up in the cosmic order, and man's response to it In his moral Ilfe
andAe%hlcs of socnety. ‘The cow could here personify the rta in both. Its-
meanings.

A similar-thqeght toeching ﬁpon the inferllnkedness of all things as they
proceed in accordance with the inherent law of their being.is expressed as
"butter and milk" ""drawn from the essence of the cloud" whence ‘amrta, the
nectar of immortality, is “produced as the centre of rta". 173 Through the
bond of the sacrifice performed in accordance with the horms of Order, Soma
(he who grants amrta) is pleased and causes rain to fall from the sky,17h
nature thereby fructifies; so butter and mllk. the essence of nature 's glfts,

are extracted from heaven, The "soul-lnfused cloud"(atm%?an nabhas),
'however, may be considered the effect of man's offering. . For just as the
bee colllecls the pollen of the flower to transform it into honey, just as
the cow gives its essence - milk - to feed |ts young, so man offers in the
sacrifice that which he has assimilated thrqugh the process of purlflcation.
The very core of rta wherefrom emerges the nectar is this sacrificial rttuai,
'symbol of universal and continuous exchange: the transformation process where
man gives up those desires which constitute his earthly self for those which
link him to the gods or his godly self, thereby strengthening his bond with
heaven and contributing to the higher aspect of the law of give and take,
Hence the Vedic poet summed ﬁp this mighty interconnection in onhe of.thoée
bold and far reaching statements which to the sﬁperflcia! ﬁnderstandtng_may
appear unlntelllglble'

""Totaw,(Heaven and Earth) supreme milch klne, yleld back thelr mllk"1

in

75

|
\
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Heaven and Earth themselves are asked to accompllsh.thelr task. C{~}akzﬂ
through the poet's new songs, in the matrix of rta176. ‘At the cosmi.c
level, as previously shown, the parents are thought of In terms of first

engendéring the gods and then as keeping within their norms altl creatures
177

" as these travel between the Father and Mother o Between these two also

journeys the sun in accordance with the rhythm of the COSMOS., - |.e. establlshed

' ]78. At the ritual level - the dramatised express.ion -of the rta - they

are asked to perform their task, to he]p in the gathering together of both-

_ gods and humans, hence forward a harmonlous togetherness. ‘They

sit around the sacrifice and promote the rta of Mltra"179

We glimpse in this togethernéss of gods and men a SOCIal and" sp|rItual
purpose . furthered by the rite, both In the assembling of men to uplift their
heart and mind in a joint effort, asbirat{on and communicatioh, and In the
calling upon the gods to participate in, promote and protect men's
endeaveurs.]80 . Thus is the great rta kept gotng.

"Serv1ng the rta with the rta“1
also alludes to.the means whereby the rta ‘In 1ts cosmic sense is best
expressed by the rta.not only in its human ethical sense but also in lts
ritua1istic bearing, the means whereby Mitre and Varuna have attained the}r
might being their conforming to the laws of the universal order as a whole and
to those laws as particularised in their symboljin the gods' case, the cosmic
sacrifice. Thereby these gods

have attained the lofty throne"182
A similar complex thought Is voiced in the following: _

"By rta is rta firmly fixed there where they unyoke Suryis horses." ]83
Thus by rta. the law of harmony, as It |s in heaven at the transcendental
level, is rta its-reflection both |n the ethical and rltuallstic domaln of

men's endeavours, firmly establlshed
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i/,A;C, Bose, ''The call of the Vedas'., 1970, p.h9.-,... Rita is rite as
well as right, As a ritual Rita signifies the orderly performance
of the ceremonial part of the worship which is a complicated form of
action, and therefore possesses the attributes of art, So like the -
aesthetic form, the form of the Yajﬁa.ahso conforms to laws of order,
And the order observed at the ritual is a symbol of Eternal Order,
|nc1ud|ng the eternal statutes of moral life,! :
yajhena yaJnam ayajanta devas tani dharmipni prathamény asan.
(Rgv:X.90.16ab) _ ,
deva devam ayajanta visdve. (Bgv;X;130.3d) cf(EQVaX;81.586.
RgviX.90.8-14, - . I ' : R :

T'The Vedic experience'', 1977.p. 348

opc.cit,p.348

tapasas’ tan mahind ajayata ekam. (Rgv X 129 3d)

Athv.X1.5,17819. '

cf Al t.Br.I[.13. where the gods are said to have conquered heaven by
means of the sacrifice, austerities, penance and oblations. . Also
Mbh,X11,221,4=5: ""renunciation (tyaga) and humility are. to be taught

~ as the highest tapas: he who has got these two virtues, has also

the continued fasting and persisting chastity,"’

John McKenzie {("Hindu Ethics'' 1922) dismisses tapas In the Brahmanas
as calling "for little special attention though It occupies a place
of high importance"., (p.32), which dismissal reveals a complete lack
of understandhng. ‘The very meaning of tapas, which, In man, results
in harmonnsung him with the cosmic order and thereby makes him "holy"
belies his main contention that the ethics of Vedic literature aré
very meagre, :
See-p.65 for this meaning and cf. Rgv X 51 8

_Bgv.X 90 L

op.cut p.xv. cf N T 1 Cor.XV 36: ''the seed Is not quickened except It
diesd .

deva devam ayajanta visve. (Rgv X 130 3d)

"In the beginning only Prajapati was:here alone, He thought to himself:

"How can--| obtain descendants?' ‘He tortured himself and mortified
himself'', (Sat.Br.2; 2 h) ‘The transtation '"tortured' is completely
out of place, e S

"History of Indian llterature." ‘volil,. 1927,p.220, rote 2, Translated
from the .original German by Mrs'S, Ketkar and- revised by the author,
cf Rgv.1X,67.22 where Soma is pressed for the ritual and Is asked to

purlfy us with his filter" (pavitrepa ... punatu nap). cf. Rgv.1.133.1a

("with rta | purify both Heaven and Earth). ‘In RgvelV.12, 4 '‘Agnl the

priest of the sacrifice is invoked and asked to ''make us sinless In the

sight of Adit[",

6t

cfaRgv VI, 17, b ‘where Agni is invoked to '"pay honour to both wide wor]ds"

(agne yajasva rodasi urudci), he whom as '"the divine-priest, oblation-
receiver .., the five races anoint with their homage' .(dyum na yam
namasd ratahavya anjanti ... paficajandh) Rgv.VI.11.kcd.

The terms commonly used for the sacrifice are yajia (Vgaj to worship)
havis (Vhu to pour out) adhvara (adhvan the way).

(—hj yleldlng yoga.
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37

Jbs

'yufijate mana uta yuijate dhiyo vipra, (§gv.V 81 Iabl. "The inspired

ones harness their mind, harness their vnsnon.“ cf.Rgv.l 18 7

"The Vedic experience.'' 1977 p.35h o

ayam yajflam bhuvanasya“nablih. " (Rgv.l 164 ,35b)

as8’ agne yajasva tanvam tava svam. (Rgv Vi 11 2d)

cf.Rgvs!. 164,47, . '

cfiR. Panikkar, "'The Vedic experlence;U 1977. "The proper sphere. of
sacrifice ‘is the sphere of communication,and:-.communication constitutes
the very structure of the universe." (p.347). "'The sacrifice of the
Cosmic Man signifies divine -transcendence investing humanity. This
universal sacrifice possesses a twofold dynamism, for it includes a
sacramental downward movement of the All teward the earth and a
sacrificial upward movement of the world toward the all; these two

aspects are inseparable one from the other precisely because of the
unity of the integral sacrifice." (p.75).

'"The religion and phllosophj of the Veda.'' 1925, p.252ff

See in this connection Deo Prakash Patanjal Shastri "A critical study
of Rigveda (1.137-163).' 1963, He argues that the Vedic rituals
""describe the great sacrifice- going on in the process of creation,
iusze?ance and destruction -of the universe by the Primordial belng n
p.itl '

opeCitipe252, cf. KiR. Potdar, "Sacrifice in the ngeda." 1953.

Y. oees the: Brahmagas cannet become adequate guides for the Bgvedic
ritual viz, the chronological gap that separates the two and: the possibility

of the consequent changes in the .ritual performances.". (p.7).
Nevertheless the Sat.Br, and the Ait. Br. seem to express the spirit

of Vedic sacrifice in some of their statements-e.d.: ''the Lord of
creatures created sacrifice as ,a symbol of self'- (prajapatir-dtmanah

pratimam asrjata yad yajnam) (Sat.Br.1141.8.3) "The sacrificer s Indeed
the sacrifice!" (yajamano vai yajfah)- (Alt Br.1.28) cf.RgviX.81.6

"0 all~creator, exalted by the sacrifice offer: up for thyself both.
Heaven and Earth,'

cf. Deo Prakash Patanjal Shastrl. OPC|t.p.h2 3. cf K.R. Potdar. op, cite

‘pe2-17,270,

opeCitipe273.cf, . Bﬁddha Prakash's views on "The meanlng of yajha" in

'S:P.17th A10C, Ahmedabad, 1953.p.114, On the. ground of comparison

he maintains that yajiia means "“eating' or '"feast'. ‘M. Yamunacharya
on the other hand maintains that yajiia is. worship in lts best form
(""The deeper. meaning of yajfia in Indian religious thought',
Quarterly journal of the Myth, Soc. Bangalore. 39 1948, p.87 92)
cf.Rgv.X. 80,7
namasa ratahavya (Rgv.lV 7.7¢)

yajrasadham api vataydmasi rtasya pathd namasa havnsmata. (Rgv I,

. 12 «2ab). cf. RgviVII.51.1 where .the sacrifice is stated to be a

means to" freedom and 5|nlessness.

vazsvanaram manasd agnim nlcayya havigmanto anusatyam svarvidam.
(Rgv.111,26.1ab) cf. Rgv.ll.35.12ab;1,93.8.

agnaye ‘brahma rbhavas tataksuh: (RgviX.80,7a)

agnim maham avocama suvzktzm. (Rgv.X 80.7b)

bhajanta vidve devatvam nima rtam sapanto amrtam evaih. (Rgv.l.68 2¢d)
cf. also the use of the word cetana In connectlon with Agnu and the
sacrifice (Rgvell1.3.8;11.5. 151,170.4;V111,13,18,

cf.-A;T. de Nicolas,- "Four-dimensnonal man,' 1971: "t is as a result
of this transcendence (sacrifice) that Vedic man achieves in ote
auspicious intuitive moment that vision-identity of the Real which
could make *his! action cosmically efficient," (p.3)
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ﬁhbh1h pavitrair-apupod hi arkam, (Rgv.lll 26 85)

hrda matlm jyotir-anu prajanan, (Rgv.lll 26 8a)

cf. Ravel, 140, 1c,

svador;abhak51 vayasah sumedhdh svidhyo varivovittarasya. (Rgv ViI1,48,1ab)
punige vam araksasam manzsam somam indraya varunaya Juhvat.
(Bgv.VI1.85,1ab) ’

cf.Rgv.Vil. 86,87,88

kva tyani nau sakhy& babhiiyuh sac&@vahe yad avrkam pura cit

b;hantam.manam Véruna svadhavah sahasradvaram Jagama grham te.
_Rgv vViI,.88,5)

Cfiz 101,2-

gv.V.25 bsvinr,96, 5d

ebhir-no arkalr-bhava no arvafic svarpa Jyotzg. (Bgv.IV 10.3b) The sonq
of praise is like a milk cow that never falls. It draws the milk

of heaven. (cf. Bavevili, 27.11).

-Jo Gonda's expre55|on. "Wision,'" p,203

didhyato manlsa. (Rgv.ll 20.1¢)

pra tavyasim navya51m dhitim agne vaco matim sahasah. ‘sinave bhare.
(Rgv.l.143 1ah)

raya ese'vase dadhita dhlg (RgviV, h1.5b)

rayo didihi nal suvrktibhih.’ (Rgv V.25,3d)

salrajife, dha G aﬁSIﬁTQ evijayanto rathd iva. (Rgv.Vl (e 3 15bd)

cfe Bgv. 23,65 1.143,L.

cf. Rgv.lll 38, 1cd Vll 84,5¢85,5,

rdhag devdn iha yaja. (Rgv.lll 25 1d)

op.cnt Pe27h. S
tam tvd vayam dama & didividnsam upa jAubddho namasa sadema. (Rgv.VI I QH)
cfealso Rgv.l 110,6.

hrda tagtesu manaso’ Javegu yad brahmapah samyajante sakhayab.

Bgv X.71.8ab), The question of the heart will be taken up again at

the end of this chapter. cf. Bgv.l 33. 8

cf.RgviX.191.

cf, Rgv.IX 73;VI114,27,10=22332,16_where the brahman priest Is reported

as not- incurring any debt through his sacrificial office, which would
imply that sacrifice is a social .duty binding on men,

itthd. dhiyd yajffavantah & cakrur-agnim dtaye. (Rgv.!l! 27.6) cf.Rgv.V.1.7
suktavékam ‘prathamam ad id agnim ad id havir-ajanayanta devah.

(Rgv.X 88, 8ab)

This In-KiR, Potdar's estimation might be a hint "that the. hymns came

to be written first and then the. .sacrifice came into exlstence'.
("Sacrifice In the Bgveda',. 1953;p.20), By 'written' he must mean
""composed' as .the hymns were hot-written..down until niuch. later,

cf. devattam brahma gdyata, (Rgv.VIII 32, 27) M"Sing forth the god=
given- prayer" ' '
antar-matis-carati niggidham goh.. (Rgv.lll 55 8c)

For a complete study of Bgvedic sacriflce and-a survey. of scholars!

. contribhution to.the.subject see: K.R. Potdar. "Sacrifice In the Rgveda''.
. 1953, .

‘Ho Oldenberg's. survey of animal sacrlflces in. the Rgveda Is rather:
. vague, ("'Die Religion des Veda.'' 1970, 1st printed 1894) pp.35h-366

Mention of animal sacrifices are found in Rgv.X.28, 3527425 86.14;V.27.7;

'V1417.11; . the horse sacrifice in:1,162 and 163. €f LeRenou, -
‘YRellgions-of.ancient India''s1953." "We.cahnot’ ... reconstruct this.

early.cult,. Our sole data would be’the soma. .cerémonies which-are the
only rituals:that.the hym “treat in.detall:,., But:thé.Rgveda, -
although it déscribes’the” preparatlon of . the Soma”at - great length
hardly mentions the. other 9 erations: ... Animal.sacrifices for example,
are barely touched upon. " c « Deo Prakash Patanjal Shastri: A

critical study of Rigveda ([.137-163),. 1963.pp.34=36 and 386~423 wheré
he examines Rgv.l.162 and 163 and argues in favour of a completely.
allegorical interpretation of these hymns and: therefore of the horse
sacrifice,
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cfoRgve I 11.28;511, 2 1.. etc.
cf.BgveVl.16, 26.
cf.Bgv.I.36 11 1[ 2 1 X 6 L
cfiKsRe Potdar. "Sacr|f|ce in the Rgveda.' 1953 .ppJ96-122. where the
offerings are systematically reviewed, also p.5.~8;135-37
cf. "In the hymns composed for the propitiation of. the divinity,
the offerings of ghrta and soma are very conspicuously referred to
as brought or offered by the sacrlflcers. We do not however come
across any .such reference to the ! padu' or the beast of the sacrifice,
which should have occurred if the beast were so commonly offered
in the sacrifice." (p.]3¢)
Rgv.X. 90.1=4, 'We do not believe in . human sacrifices belng performed
&ither in the time of the Bgveda or In that of the Brahmapas. .F, Kittel
(A tract on sacrifice,' Mangalore, 1872) quotes from the Sat.Br,
to prove his point:that human sacrifices were current: '"man is indeed
the first of the sacrificial victims" (Sat.Br.6.2.118) as well as ‘
from the Atharvaveda: "Thine (Oh Bhava) are these five victims, divided
as cows, horses, men, goats and sheep.“ (Athv.X1:2,9). ‘Understood
flguratlvely it is the divine life inman (as well as animals)
that is being sacrificed by being incarnated in matter, -‘This Inter-
pretation tallies with another quotation from the Sat.Bf,: "This which is
sacrificed is the soul of all beings and of all gods."" (Sat Bro 4.3, 2.1.)
a .quotation which confirms.our main contention that the purusa‘or divine
life through being imprisoned in the shackles of mortality or matter
is the sacrificial victim par excellence. This sacrifice. Is necessary
that the world might be a "1iving' cosmos; man being, on earth, the
""king" of creation, whose divine nature is far more developed than
the animals is necessarlly the ""first" among all the sacrificial
victims. 'So the animal is used as a substitute.for the human, '‘the
nimal is man by reflection™ or allegory (pratima) ankhayana
grauta Sidtra X.3;X1.8), and "the animal is ultimately the sacrificer
himself'" (Ait. Br.Iﬂ 11) cf.TaiteSo. VI 1 11 6 Sat. Br.‘B 3 L, 21
'"The religion of the Veda." 1908, p.65.
Op.Citepe76e
op.citip.213,
op.citip:75. ¢f.also p,66-7, - -
"The religions of India.'! 1895, p.1h9. :
‘Ho Lefever rightly condemns Bergaigne's view that the do ut. des ”Is
the fundamental fact of the whole Vedic religion', "(""The Vedic idea
of sin', 1935.,p.16). This view applies to the Bréhmana perlod but -
not to the Rgveda, -
cf.KiR. Potdar. "'Sacrifice in the Rgveda.” 1953. pp. 40-62, cf
Rgv.VllI 10.42:6.22:12,19;VI,10,1,VI[,17, 3sh;1.111,2 where the gods.
are- clearly" stated to be Instrumental in-the success of the sacrifice.
The sacrifice _Is said in Rgv. VI, 18,19. to be the Adityas' "inner
monitor''s: yajno hilo vo antara" .for -men are of the same race as. the
gods (saJatya).
"Theories of sacrifice as applled to the Rgvedaﬂ'dﬁl}pvol 16 1896
‘PeCCXXXIXs -
cf.Rgvel.133,1ab."With rta | purlfy both.earth and heaven" (ubhe
punami rodasi rtena) where rta is the sacrificial rite as well as -
the harmony niirrored therein, The same meaning applies. to RgviV.59.1:
"l..offer the pta to Heaven and Earth! (dive pra. prthiwd rtam bhare).
cfoRgv.VIil, 21,5d: "Let not the phallus. worshippers enter .our rta"
(ma” §iénadeva api ‘gur-rtam nah) where rta ls the sacrificial enclosure.
cfoRgv.aVI1.38,2b and 59 16 where the rta is "offered"" (rabhrtavrtasya '
rtam bhare). cf.Rgv.VI1.101.6c, "may this rta protect me",
cfs ﬁqux £67.2: "pransung rta, - thinking arlght «eo the Angirasas.- ...'
first thought out the institution of the sacriflce" (rtam éamsanta

'rJu didhyana ... yajnasya dh3ma ‘prathamam mananta.)
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82 This is more explicit in the later literature., cfi;J. Gonda.
"Triads'. 1976, ''The co-ordination of a ritual act and the cosmic
fact of the threefold universe is at: &ﬁB 6. 5 2,22 explncntly based -
on an identity," p.57)
83 dadhann rtam dhanayann asya dhitim (Rgv.l 71 3a) -
84 Ftena 5tag dharunam dh&rayanta- yajﬂhsya 48ke parame vyoman,
(Bgv.V 15. 2ab)
85 vi ye dadhuh Saradam mdsam dd-ahar-yajfiam aktug ca ad—rcam.(Rgv.Vll 66.11ab)
86 divakgaso agnljlhva rtavrdha rtasya yonin vzmrsénta dsate. Chgv X. 65 7ab)
87 ""Rellglons of ancient Indla.” 1953, Pe 17-18
88 "Triads." 1976;p.k9,
89 "Le sacrifice dans 1'Inde ancuenne." (Ecole des Hautes Etudes vol 79.-
. 1976.¢.20. (TransiJdiM,) .
90 "“Dharma: an-expression of universal order." (EhLl_g_nhy East and West,
. vol.22,.1972, p.]hO) '
91 . op.citip.135 -
92 . '""The Vedic idea of sun.” 1935.p.2 -3 .
93 ""'Some aspects of the hustory of- Hindulsm.ﬂ 1967.p 70
9%  Rgv.X.130:1.
95  puman’ enam tanute. (Rgv.X 130 2a) ""the man extends it', )
96 vi tatne adhi nike asmin.’ (Rgv X. 130 2b) '"'even to yonder vault has
he . outstretched |t.”'
97  Rgvsl.142,1,
98 rtasya tantur-v1tatah pavitra a jihvaya agne varupasya’ mayaya —
dnirad cit tat sam 1nak§anta a4ata atra kartam ava padaty-aprabhu (‘%"-('3-
99 cf. the Christian transubstantiation of the bread and wine into the -
. body and blood of the Lord,
. 100 '"Vision.' 1963:p. 212
10y . asma ukthaya.
102 . cf.RgviV.h5,3, :
103 etd dhiyam krnavama. (Rgv.V hS 6ab) "Letus perform the dhlh'
. 104  manas3 didhy&ns, -
105 te avindan manas& didhyana: yajuh skannam- prathamam devayanam.
' (RgviX.181,.3ab)
7106  dadhann rtam dhanayann asya dhitim, (Rgv.l 71 34)
107  cfiJ. McKenzie's contentlon -that the sacrifice as understood and.
practised in Vedic times."has no ethical significance:, (MHindu ethics',
. 1922,p.31)., 'For an opposlte view cf; AiC. Bose "Hymns from the
Vedas." 1966,p.b2,. .
. 108 ubhe ‘pundmi rodasi rtena. (Rgv.l 133, 1a)
. 109  aksarepa prati mima -etam rtasya ndbhau adhi sam punimi. (Bgv.X 13 3cd).
For iE?atl ma..cf. J. Gonda "Four studies in the language of the
N Bgveda,'' 1959, p.177'
1110 Rgv.IX.7h.hb, - -
111 cf.RgviX.170.2;85,1° -
"112 -, S Sucim h1nomy—adhvaram suc1bhyah // rtena satyam rtasapa ayan ...
(RgV.VII.56.]2). .
113  apa nah $osucad agham. (Rgv.! 97.13).
..]15. yat te pavitram arcisy-agne-vitatam antar 4 brahma tena punihi nah.
N (Rgv. IX.67.23abc) cf.Rgv.VI.11.2, -
115 yad didayad divi. (Rgv.VI 16, 36c)

116 cf. also RGVQI 44.10 68.10, 7201 Vi, 22.3, VIII'43.32’ 46 8, IX.105.4, 107.21.
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pavitrepa ... sa pundtu nah. (Rgv.lX 67 22a b)

‘tri sa -pavitréd hrd1 antar--a dadhe. (Rgv.IX 73 8b) "Three filters

are set within his heart',-- - )

cf.Rgv. 1X.97.34 and 1X. 1115 2 Agni is also credited with three

filters. cf. ‘Rgve111,26,9."

rtavikena satyena draddhayi tapasi suta. (Rgv.IX 113 2c)see also p.173-4.
cfe Rgvi1.67.2..This aspect will be taken up In the Iast section

of this chapter. ' -
granthim na vi gya grathitam punana rJum ca gatum Vrjlnam ca soma,

" Rgv. X, 97.18, ab.) (Griffith's trans.)

ef.: I'tasya pantham na taranti duskrtah. cRgv.IX 73 6d "The wicked
do'not travel on . the pathway of rta"

Rgva 1,134, 6

punantu- -mam ... dhlya. (RQV.IX 67 27)

cf. Rgv.!X.111,2 where Soma is said to be’ adored by the "mothers" who
seem to be the- dhiyah.

devadn va yac-cakrma kac-cid agah.sakhayam v3 sadam ij-jas pat1m vé

‘iyam dhir-bhtya avayanam egém, LRgv.I 185, 8abc) .

indragni apasas pary-upa pra yant1 ‘dhitayah rtasya pathya anu.
(Bgv.111.12.7) cf. 7tad iyarmi te. dhiyam manoyujam. (Rgv., VIlIJ3 26b)
"From [the seat of} rta | send thee a mind-yoked dhzh "o
ram--ta rtviyavati dhftir-eti. naviyasi saparyamti puruprlya mimita it.
Rgv.VIll 12,10) -"This new visionary-hymn, worthy -of attention and
dear to many - | measure .out in its own-proper tife," "

. garbho yajfasya devayul kratum punIta. (Rgv.VII1.,12,11)

tantun -tanvan rajaso bhanum anu ihi Jyotlsmatah patho rakga dhzya krtan.
(Rgv.x ,53.6ab) -

atihitap yad dsid yajfiasya dhima paramam guhd yat. (Bgv.x 181 2ab)

We propose to examine rta in that sense “only as used in the snngular.
""Dhaman.' 1967.p.31

. 10th Oriental Conference. Tlrupatl JSAO‘p.TS,
"EsViPe vol VI, p61 .- - N

"The Vedic idea of sin,' 1935 p.3

mé $idnadevd api gur-rtam nab.- (Rgv.VII 21 .5d)

ubhe punami rodasi rtena. (Rgv.l ,133.1a)

tari.ma rtam pitu data daradaya. (Rgv Vi1,101.6¢)

arcéd dive pra ‘prthivyd rtam bhare. (Rgv v, 59 1b) cf.also Rgv VII 38 2;

V21, 43110.1257,

ud u’ tigtha -savitah- 4&rudhyasya hlranyapane prabhrtau rtasya
(Rgv.VII 38.2ab) :
yad rtasya vegi. (Rgv.X 8 Sab)

-dive tad avocan prthlvya abhléiavaya ‘prathamam ‘sumedhah.

_ (Rgv.l 185.10ab)

navii yas.ug g.'l. ram,

dhiyam pratnéh -®

rtasya pipyusim, This is the vision, aboundrng in rta, which the
worshipper offers, to Indra. (Rgv. VIl 95 5)

cf.RgviXe 31,11,

rtasya hi sadaso dhi%zr_adyaut.(hgv.x 111 Za)

fudoca siirya rtaJataya gird, (Bgv X, 138,2d)

rtam asugapalh - /[ . Suci id-ayan didhitim ukthasasab, (Rgv.IV 2,16bc).
yajﬂéna dakszqaya . samaktd. (Rgv.X. 62.148) . J. Gonda defines dakgzné
thus: "A dak§| a which is often incorrectly translated by 'fee! or
'salary! is a gnft which being presented to the off1cnat|ng priests.
and other brahmans, establishes ... & bond between giver and recipient;
which produces rich returns for the giver and establishes a -
generative alliance between both parties concerned n "VlSlon "

) 1963.p,239).

ye rtena ‘suryam & arohayan divi. (Rgv.X 62 3a)
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cf. dadgzvanso adrim, (Bgv.IV.1 13)

cf. Rgv.lV.] 13-183111,31,569

cfs rtam aéhganah. (Rgv.lV.l 13)

cf. vidanta. ‘jyotih. (Rgv.lV 1. lh)

vidvam avindan pathyam rtasya. (Rgv.lll 31 5) "they found the whole
pathway of rta". cf, Bgv.IV.3 A1,

arkaip krnvanaso ‘amrtatviya gatum. (Bgv.lll 31 9): "Fashlonnng with
their. flashlng songs a path to immortality.," -

divas putrd ... bhavema adrim rujema dhaniram sucantah. (Rgv.IV.Z 15cd).
cfoRgve14109:3.

Jyotls(Rgv.lv.l 4)

Rav. LI, 31:9

Rgv, 1V;2,15¢cd, cf, 10,7, Isalah 45.3: "And | will. give thee the

treasures of darkness and the hidden riches of secret places'.

' cakrur-d1vdbrhato gdtum asme. (Rgv.l 71, 2c)

yajﬂasya dhama.

rtam- .Samsanta. rju didhydnd ... yajhasya dhima- ‘prathamam mananta,
(Rgv.x 7.2a. df

dadhann rtam dhanayann. asya dh1t1m. (Bgval. 71 3) ‘J. Gonda (*wistion")
explains “this verse thus: They established a special manifestatlon
of rta and made ... the Intuitive and visionary 'sight' of It an
institution™, (p.174).

‘pirvd dhdmdny-amitd mimanab (Rgv X 56 Sb) dhiama would here be the

institution of the rite, -

rtena rtam- dharunam dharayanta yaJnasya dake parame vyoman.

(Bgv V.15.2ab). c¢f. the prayer to the Rbhus, Rgv.IV.37.7.

avindan te atihitam yad Jsid yajftasya dhima” paramam-guha. (Rgv X 181 2ab)

This will be explalned in the section on Soma,

syama id ptasya rathyap. (RgveV111.19,35¢cd) :

rtena ;tam nlyatam Tle a gor- 8m3d sacd madhumat pakvam agne.
‘(Rgv.1V.3,9ab). ‘

atmanvan nabho duhyate ghrtam paya rtasya nabhlr-amrtam vi jédyate.
(Rgv. IX, 74, kab)

cfoRgv.IX.86,1kc.

rt&ya dhenli parame ‘duhdte. (Rgv.IV 23 10d) -

pra purvaje -pitara navyaszbhlrbg:rbhlh krnudhvam sadane rtasya.
(Rgv.VI,53,2ab)

dve ‘srutl aé}navam pitfndm aham devanam uta. martyanan:tabhyam -

idam vidvam ejat sam eti.yad antaré'p;taram mataram ca. (Bgv.X.88.15)

antarlyate devo devi dharmand sturyah suclh. LRgv.l 160, 1df "Batween
these goddesses the godly, effulgent Surya travels In accordance with
the statute.'’

mitrasya sadhathas ... rtam pari yajnam ni sedathuh. (Rgv.lV 56 7)

cf.Rgv.l, 139.1; Vi.l1, 32 16 .

rtam rtena sapantd, (Rgv V.68, ka)

brhantam gartam asate (RgviV,68.5¢)

ftena rtam apihitam dhruvam vam sdryasya yatra vimucanty-advan.
Rgv.V 62, lab)


http://Bgv.vll5.2ab
http://Bgv.IX.74.4ab
http://IV.23.10d
http://Rgv.vl62.1ab

171

V.5 ~Somals- role in the ritual

Two gods are intimately connected with the rjtﬁal and the parificatory
process of the -sacrifice: Soma and Agni; ‘Each- one " plays. as“great a'role
as the other. ‘Both . purlfy, |nsp|re and exalt, . ’
{ . 'Both. take the worshlpper to that Innermost centre whence the
state of immortality Is experienced. Agni, the highpriest, offers up the
* oblation transmnted thrqﬁgh his mtnistry; the response Is the exalted
vision of godhood granted by Soma, the king., ‘An analysis of the function
and meaning of these two deities in the ritual may serve to plnpolnt
further the.-Vedic sngnlficance of the ritual and its part in the vast rta.
In respect to Soma two points of importance will be examined
Soma as the knower and the insplred-and-inspirer (kav:h)
and Soma as the essence of the rta,
Born in the womb of rta Soma embodles the norms of cosmic order, and
being the ethLaratrng drink -that bestows enllghtenment and immortality
he inspires the sacrificer, nplifts him to'the domain of the gods and grants
him that insight which piérces to the very core of the unlverse, hence of
the cosmic order, He is the L1 tuminator par excellence, the one'whose
action expresses-the rta in its deepest sense,
Soma is asked, as 'king and as god" -
'"to accomplish the lofty rta'’, 2
In this request his role in the rltual is declared essentlal ‘As. ‘he
"flows forth .purified', he, like Agni, brings.to the altar .
""the gods, the fosterers of rta'’. 3
He flows in accordance with that circuit of "true orderly process"h in
which is mirrored the great rta. Compared to a ''stallion" (vrsan)

'"following the vrata of the stallion, thou, 0 stallion - hast
established the statutes''5

and as "lord of the dharman"6|5e. 6f the matntenance of the rta In all
its senses7 ' . . ’

Yhe journeys along the paths of rta“8

"'knowing the course of the sacrlflce” 9

The expression 'womb of - rta" Crtasya y0n1), "seat of .rta" Crtasga péda) ~
elsewhere sadas and sadanan- whenever used in connection WIth ‘Soma (or
.Agni), is evidently the enclosure where the seers cqngregate to periform
the rite and await the manifestation of the visions which, with the help of
Soma, enable them to pass beyond the hormal range of perception, to expand
their insight quite beyond the power of the |nte||ect-

"In the seat of rta the seers keep watch over thelr Intuntive
insights, luminous~as~-heaven and brlght-1lke-ﬂ|ghtn|ng" 11

""Inspirations hasten towards the Soma: ..."
even like billowy waters' 12°



(72
"Men'qrgé Soma forth. to.the sacrifice with.all-expréssive vislon".13
No bettér descrlption-of the .purpose of ;he-sacrificé'can be.foﬁnd '
than sﬁch coming togétﬁer'of.tﬁe WOrghfppéré'fér-purpésés'of'commﬁnion through-
spiritual insight, )
"United together in one common aim, they sit, the.h%ghpriests,
the seven brothers, and fill the seat of the One'l,
Soma's drops, described as ''causing inspiration' (vipaébitag}
"through inspiration have attained to visions', 12 _
The maintenance of the law and the illuminating action of Soma are both functions
of the god activated by means of the ritﬁa]. His.jﬁice flows into the sieve
""a god for the god$“16 according to "primeVél plan' as R.T.H. Griffith translates.
pratnena manmand, or-as .one might render it 'according to traditional wisdom',
i.e. to those immemorial practices of the sacrificial ritﬁal as they had beén
handed down by the wise? Ca]]éd the "émbryo of tﬁ;1gta“_£garbho gﬁfsya) born In
the rta, ises in~accordance with the course of ImmEria1 practices,L?engehders the
rta‘anf%rdwé mighty by rta'' and is identified with the 'mighty rta" in both its
ritual and cosmic sense: i | - .
'"He, born in rta, waxing strong by rta, king, god and-mighfy ;ta,"'?
"Swiftly he flowé as the vast law to the .purifying sievé;"19
That Soma the "inspirer', or divine=poet (kavih) is said’to be generated
by means of purposeful intellectual activity (daksena manasa) presupposes a-
thinker, whether hﬁman or godly:

"Through will and mental activity is. generated the
~ inspirer placed as embryo of the rta beyond the twins''

Is Soma generated by thought? Elsewhere (Rgv.!.46.8) the Soma drops are said to
be prepared by means of dhiya, the visionary fnéight of the poet., ‘Are these

20

'"drops' a technical term referring to the culminating point of an 9xperjen;e:
preluded by the dhﬂ&)_in fact a deepen{ng_of that viston which takes the seer
into a state of ecstasy such as Soma produces? |Is there a hint in Rgv.IX.68,%
(above qhoted) as. to the inherent meaning of Soma, namély an tllﬁmination'thch
flashes 'forth or is. ''generated'" in the worshipper when he has thy performéd
all his duties and concentrated his -mind on higher purposés, visioned aright and
invoked the presence of the gods in the right way., The mention that Soma Is
placed '"'beyond ‘the twins!' is also worthy of observation., The word "twins"
refers to Heaven and Earth, or to any.dﬁalities.of the manifésted worlds, or of
man. His origin is beyond the worlds of complements or of opposltés. In the case
of a man, illuminated by .Soma, this woﬁld référ to his ability to enter a
world beyoend the opposites, hence the world of noumenon as against that of
phénomenon. )
‘Soma's action upon. the seer is dual; It opens his eyes and 1ooséﬁs
his tqngﬁe, i.e grants him eloquence:

"This here when drunk'aroﬁses my voice, thls has
awakened the eager intuition'21



' . dons Soma's glory, sees and knows through Soma's eyes.

73

When "purlfled” (punana) Soma, the ! arouser" (upavakta) _

' A "unseals the |ntult|ve-percept|on ‘of the- prlest“ 22

The mental actnv:ty which generates hlm seems 1inked to dhltlh.or
vﬁSmonlng, since the visions of rta are seemlngly considered his "mothers"é

"Thou, together with thy mothers adérnest thyielf ith
thy home wnth visions. of rta, hh thy hOme

He. is thus sonh of vusnonary |nS|ghts who . hlmself grants |n51ght or lllumlnatlon.
Invoked as the-inspirer, he- reveals ‘the part he plays in, and the purpose of
the sacrificial rlte: in enllghtenlng man he enables him to penetrate into the

very fabric of. the cosmic order, he - grants hlm the vision of rta. The eyes

" that can V|sual|se this order, the mind. that can comprehend its full meaning,

can only be those enllghtened by Soma. They are hls gifts to the rsi. "Hence
he is the "treasure—granter" (ratnadha), seated "ln the womb of rta“ very
Ysoul of the sacrifice'" 5, very core of the worshlp.

. For such reason Soma is. proclalmed the "ord" of the poet's "wsnon"26
the”lord of unalloyed speech“ 7, the "truly |nsp|red one" 28 Since he makes

. the visi on -of rta perceptlble he is rsisad-

"He flows, king of all celestlal seers, roarlng forth
the vision of rta,.surpassing the Fsi. 1129

This supreme "vlslon of cosmic order" comhng to the rsi through Soma in

the ritual .is a transcendental experlence that surpasses. the ordlnary mental facultles

V|5|onung and singing are ‘the essentlal quallflcatlons of the—rsn these are

“enhanced by Soma, the ecstasy granter who:

l'releases, the mlnd-yoked viston even as the
thunder releases the rain, "30

The whole ritual fis. |mplaed as helplng to brlng to consclousness that whlch 1s-
deeply buried in the r5|. " This.is. the

E "glory for whi.ch Soma |s born"31
that he should

""give glory and vigour to the 5|ngers (who)

donning (his) glory 1have reached lmmortalnty."32

-_The seer when exalted enters. into a state. of ecstasy which 1s Soma! S, hence he

33

Since. Soma gives,. eloquence to the poet,- he-is the "tongue of the rta"3h

as that eloquence expresses . itself through man'

"1As . the' tongue of the rta, the speaker, . undecehvable lord
_ of this vision, purlfles the cherished meath 135

He is chosen. to' proclaum the rta:’

. ""Knowing the rta, he foremost wisest, celestual lord
‘was |ndeed chosen to proclalm |tJ'3b

_ "DecFarlng the rta, exalted by the rta, speaklng the truth
’ actlng the truth declaring falth“37

-."‘
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Through.tﬁe impact of inspiration and visioning the seer bursts into

eloquence, ‘And this ePoqoence serves to exalt the rta: the - inherent harmony
in accordénce wi th which all th[ngs'move'is.visioned as satya, truth, To
proclaim this truth (satya) Is Soma's glory., To proclaim this-trdmh:is his
act of faith (sraddh@). Such words as rta, satya and draddha brought

together in a verse that describes Soma, the exalter of the sacrifice; are
indicative of the essential meaning of the ritual, This is further emphasnsed
in the second verse of the same hymn where éraddnd is placed next totapas:

'"With right enunciation - (rtavakena), with truth (satyena)
with faith and contemplative exertion (tapas)
is (Soma) pressed',

I't-may be that the true Soma that which grants |llum|nat|on, that .
which only’ the Bréhmans know39cannot be pressed, l.es His essence ¢ hhnot be
known unless the seer reaches a state of .purity pregnant with faith, with fervor
of heart, with sincerity. Theée verses 1ift the veil that hides that side of
the sacrifice left |mpenetrable to Western scholars' the- pressnng-and-pourlng
of the Soma is an act of falth and meditatioh - expresslng true prayer, reaching
out far beyond the mere physical actioen, and Soma, its mouthpiece is man's
eloquent praise and homage to the divine powers. This inner'meanlng was completely
overlooked and as a result the Vedlc sacriflce was dISmissed_as well nigh
meaningless. ’ _ '
Soma is furthermore addressed as Brahmanaspati, the Lord of prayer (brahman),
of that power.of the utterance and [nvocation-which.blends appeal and command: '
"Outspread'is thy purifying filter, 0 Brahmapaspati’'®
The .purification opens the way for prayer, or direct communicatlon., So the
priests

"have assigned him as messenger for the sake of
probing ‘the dIV|ne-|n5|ghts" h‘

‘This verse, translated in accordance with: L. Renou? s commentsh |ndlrectly
reveals Soma's inspiring role in openlng the seers? eyes. to the meaning inherent
in their intuitive insights, Through Soma, the |ljum1nator,the»seers have been
able to penetrate into the eignﬁficance'of the rta.

Further hints as to Soma's role are given in a.curious verse:

. "Three are the utterances to which 'he gives voice, he the
conveyor of the vision of rta, the intuitive perception
Dnanlfestlng]brahma nh3 o

The mconveyor of the vasion of rta" declares'the function-of Soma, the opener
of the inner eye. to the perceptlon of .the cosmic order. ‘The fact that
brahmano manisdm is Juxtaposed to the ''vision of pta' pounts to the sacredness
of the whole procedure and to one of the several meanings of the sacrifice,
viz, a means of coming into commonlon with extra sensory powers and_addresslng

to themman's higher aspirations. This is thus confirmed:
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"'Whilst being cleansed Soma finds a pathway for prayer',

The very purifying and enlightening role of Soma blazes:the track.fcr'that

- prayer which will, by its power of invocation, bring gods and men together-

in communion, In this essential aim of the sacrifice s again glimpsed the
reflection-of'rta which, meaning harmony, implies the bringing, the working
together in orderly sequence, of the varlous forces of the WOrld, for holy
creative purposes; the '"renewal' of those who participate in the drama, hence

the renewal of the whole creatien,

Rethrning-to Rgv.lX.97¢3h a' glance at-J. Gonda's Interpretation may help
to clarify the verse; -
”-... Soma is said to initiate the process. of comlng, by way

of a visionary intuitlon, in touch with the norms, 'laws!

and structure which underly the phenomenal world and make. it

an organlc whole and to set also an analogous mental process with.
_regard to brahman in motion"h5

The whole purpose of the sacrificial ritual is here set forth; hence the
identification of rta with yajfa. Aslshe puzzle of * the three volces or utter-
ances, - J. Gonda cffers the suggestion -that these are

' ;.. the recitations of the priests, the lowing of the cows and
the "sound of the soma itself.''6.

This is taking the "three voices" at-a-rather superfncna! level, 'These may

be the three ways Soma expresses himself, or utters his message-ln his. three
habi tations, dhama: sound, light and shpreme'ilfumlnation pertaining to the

domain of Soma's action, Eloqhence or the power of- the'word % the realm

of sound - enllghtenment or light - the vision of truth - and immortality or
full |Ilum|na¢|on --{.€, pure vndya or wisdom - are his - glfts to the rsis, -

hence his dhadma, his sphere-or domain of.action. 'For his threefold 7 estate
and even a fohrth one.l|8 are referred to in various verses:

'"Far-seeing mind, enligtening, 1ight bestower, skilled in a thousand -
ways, leader of the inspired-poets, the mlghty ohe " Cmahlsah)
strives after his third estate"l9 -

""the mighty one declares his fourth estate" 50
The desiderative form of J;;h (sigasant) wish to gain, mlght imply that hls
third sphe_°r=g-f 'E%“r% %ﬂdarﬁng the process of the sacrifice, and that
man wjth the help of Soma can attain to it, the ritual being the very means

for such attainment, _
Soma's first dcmahn, that of sound, Is -brought to.our notice through the
rsis' search for the divine word during. their act of worship:

"They tracked down the path of vdc by means of the
sacrificial rite,”'52 .

The act of worship, yajha, opens up the reaIm of soundu-véc, the rsis following
53 The verse adds that they discovered her "abldlng”
(piavistﬁhu -among the rsis (rgisu); vac is then the ‘power hiddeh in the sear

and aroused through the rite, by meahs of Soma, the ultlmate expression, |n
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sound, of the concealed knowledge.. .Then, -
"Havtng given shape to her:they produce her varlously" sh

This would indicate a knowledge of the potencies and. qualltles of sound
and its impact; it also grants another-glimpse into the -purpose of the
sacrifice which seems to further the same‘ends"as"meditation, namely to.
investigate the realms beyond the physical senses; and enter into communion -
with higher powers. ‘The rsn DTrghatamas mentions that only’ when visited by the
“"first~-born of order"55 does man gain insight into vac,.and obtain a-share of .
her, Thus only through the divine influx, whether caused by Agni: or Soma as the
"first-born of rta“ does man become conscious of the potency of the'creative
word and can use it to fruitful purposes.56

The rsis conceived light and sound, shining and singing, as |nterchangeable.
To the Vedlc mind to praise is to sound the right word that will i1luminate
in the proper way that will attract. the hotice of the gods. The whole process.
of worshupprng meant to set up an Inner lights The arka is a ray, flash of

w7

lightning as. well as a hymn.and praise, "Slng forth a prayer'”'may as well be

rendered by "shlne ‘forth. a prayer" Songs "glow with the force of flre" 58
59
n

"8y the currents of rta “the’ bards and their concealed visiohs proceed to

~glow (ébcanta) e "nght—winnlng” or"“heaven-possessing".csvarsa) is a
characteristic of the thought or song or eulogy. Agni is tnveked‘for bzahma §/
that the latter "may shine in heaven“.62 ‘Rememher[ng that brahma, in the
Rgveda, is the evocative power of the-word we -glimpse the two aspects of light
and soeund brought together as one in this verse,

The seconddbmaln, so |nt|mately connécted with the flrst the realm of

light to which Soma led the r5|, was descrlbed as sunl[ght or ceﬂestlal 1ight.

- "Wisions. vie for the. sunllght as peopJe" 63
The rsis' visions are steps towards that enllghtenment which 1s Soma's great
gnft. Soma's potent action -upon the mind, shown as'stimulating" In the

bard '"'the -vision of - rta for the sake of the sacr|1’|ce"61|

wins him the - title of "lord of mlnd"65 and "all- knower"66 the far-seelng, wise
one,67v..e. he fosters that insight that permlts the bard to penetrate into

and understand the -laws of the universe; through his intelligent perception
(kratvi) and ‘''bright eyes" he opens . out "the stall of heaven" thus
"releasing the vision of rta" 68 The reference to''bright eyes"69 is character-
istic of Soma whose drops arouse, or bestow, an intuitive’ perceptlon émanIbé?7

~wh|ch as +dhitih or visionary insight is said to''shine from the seat of rta“ 7

Soma s drops are manISIHah, fees they IﬂCtte ‘to wise perception, they flnd

72for the seer,

celestial light (svarv;dah)
“Seated in the womb of rta he percelves by means of heaven s light" NER
and as the '"fnspirer, he |llum|nes the brlght sphere of heaven" 7

Through the effect of Soma the rsi Is -enabled to penetrate or see-"heaven"


http://iti.es

177

whi ¢h otherwnse remains obscure to his ordinary perceptlon.
“Far-slghted brlghtly-he-shines"75
"thousand-eyed"7 hence his eyes, by implication, grant: |1Ium|natlon in the
seer, make him "sun-eyed" 77 In a state of heightened awareness the Vednc
bards admitted to beholdlng the -"golden’ one"78 not with V|S|ohary thoughts
or merital insight, 73 but with the: 'very eyes of -Soma (our) very eyes'', 80
The close link between Soma and the all-seeing.sun, the “oyerlord of
sights"®! as the Atharvaveda qualifies Sirya who, In the Rgveda, s called
the "wide-vusuoned one'' " Curucaksas),sz s a pointer to Soma's Illumlnatlng
action in man. He is said to '"generate the. sun"83, to"place ‘the eye with the

“8h

sun'"" ", that is, to i1lumine.human consciousness, to "produce" Surya

"midst mortals. for maintenance of the law and for prized Immortality."ss
This, together with.:such statementsas

'""Having ‘received from m§6father-the vision of rta,
| was born even a sun' g

is one of the most important verses relating to the sun in so far as It shows.
that Surya was not merely the sun.out in the sky, . but also that the hame was. ?
used as a term of reference symbolic of the illuminating principle that was |
aroused thrqughfthe medium of Soma's'action. The end of.illumination Is the /
constant maintenance of the law in all its:éspects and.the enteriNg-ln that-
state beyond the opposlites, or Immortallty.

Mythologlcal expre55|ons such as-Soma mountlng on Sdrya's charlot 87Soma

mounting up with :Surya to the sky,88 Soma making Surya ascend the heavenssg’

Soma shining by means of the.sun,90

Soma "donning the rays ‘of Surya"9 all
tend to indicate one overwhélming state of exaltation.culminating iA illuminat~
ion that is akin to.the solar splenddﬁr to which Soma gives birth, The Bond
between ‘Soma and Sﬁrya in the sacrificial ritual hints at a close connection
between the sacrifice and the illuminatioen, Having

'"wrapped himself up with Sirya's rays, he (Soma) spins the triply 92
twisted thread as. he knows, conducting the new operations.-of rta',

In a_plthy summing up of the ritual, this verse indicates Soma's action which, in
conjunction with that i1lumination described as solar, spins the thread of the
sacrifice, that is, relates the -two worlds of the manifest and the hnmanifest,
thereby working in accordance with, indeed "conducting'", the norms of the .
cosmic order, ' )
Soma's drops are said to reach to the-"heights“, to the "hlghest thread",
thus spanning the loftiest and the -lowest, heaven and earth. 'Slnce they are
in question, the veTse may refer to their illhm&nating qhality whjch.giveé
insight into the highest realm (uttamar :

'""Right to the heights have they reached. out to-the-hﬂtimate
spun-out warp', 93
The action of the ritual is often compared to a thread splnnlng out a web

94 -
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the ‘image’ reminding us . that the sacrifice 'was viewed as a mode of action
whereby man himself, so to speak, 'wove''. the - pattern or web.of the cosmic

35 being spun in the "'sieve', this: belng made possible

order, the warp of rta
through the magic power of Varuna.96' Thus .the action of men and gods. is:-
closely interlinked; man sets the warp97through.the grace of the deity and

in his spinning makes his-contributioh to the cosmic-order. This Is a very

ancient action that dates back to the origin of the world and s "well known".
Indra is thus |nVIted to -
"spin.out.the thread of ancient time as is well known" 98

To this verse R, T;H. Griffith adds. the apposlte hote that"

1Y, .o the .due performance of sacrifice is regarded as. an unbroken
thread reachlng through a .succeéssion of Rishis from ancient to
modern times'',

This is qU|te in keeplng wnth.the rsls' looking back to a golden age of seershlp

whose contInUIty -does. not seem to have been broken.100
It thus becomes -apparefit . that the rltual Is also the' human dramatuc

attempt at reflectnng man's endeavour to control the - three spheres over which

his consciousness can range prior to achlevnng complete |ntegratlon and Its-

.outcome, .full illumination: control .over manlfestatlon as sound and as llght

as a prerequisite towards the understanding of. the hldden forces of nature, thenr

manipulation, mastery and transcendence.. .
As already seen'tn several lnstances,j-01 Soma holds in himself the extremes

of man_ifestation and in.this respect is a worthy embodiment of rta-whjchfholds

all opposite tensions In equilibrium:

''Shining over both worlds, like a darting de thou-

.rushest forward, séated in the womb. of rta"loi

Here the dynamic and static aspects of Soma ("thou rushest seated") are '
brought together:in one of those daring.juxtapositions typlcal of the Rgveda.

The two opp05|tes, speed and rest, as demonstrated by Sema, hint at a state

of omnipresence, Both at the "centre" or "navel" of rta and In all:

man i fested spheres - '"the two worlds'' - shines ‘Soma, omnnpresent and omnlscnent,_
_guardlan of rta" (gopam rtasya} 1ike Agni,’ "cleaver of the heaven" (ra;asturam)ﬂ

103 and''support of mighty heaven" 1ok ln connectnng both

true "centre of earth
Soma is equivalent to Agni who, too, is both head of heaven and centre of earth,
From the !'central point (ndbhd) of the ritual, works Soma
"recenvnng us in the centre'l, o5 '
The-'word "~ nabhi elsewhere.quallfled by p;th;vaOGrefers literally to ‘the
sacrificial enclosure-as microcosmlic eentre .but also figuratively, to Soma's
anchor which is the very central peint -of human conSClousness, the -point of
dissolution '‘and re-solution., ‘Soma's capacity to span helghts and.plumh-depths
is well attested: »

"n earth's centre ‘and on the'mountains-.
has he taken-up his abode",107‘
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He is.present'both.ln-the terrestrial and In the splritual (mountain or height),

uniting them, enlightening the earthly, This central point 108

of earth which
is also Agni's own home, the navel of the world, is the sacrificial enclosure
wherein the rta is re-enacted:

"This. altar' says the rsi DTrghatamas

"is the .earth's furthest limit; _
this sacrnfncnal offering the. hub ‘of the unlverse,

thls Soma, the stallionls pouerful seed, 109
this. prayer, the speech. of highest heaven',.

The whole of exlstence'is epitomised in the altar, the meeting-point
between the manifest and the unmanifest, the 'havel" of the world: the flnal
syllable (anta) of.that.ultlmate épara) which it represents, From the extreme
limits-of'manifestatlon to.the core of creation, is sacrifioe, a.constant
self-gift for selfeperpetuatlon; the eternally revolvlng whee1 of give and take,
of receivihg and returning; the sacrificial lmprlsonment of the spithual essence
in the many forms. of material existence and.the redeeming of thls mul ti- formed '
matter through flery purification and sacrlflclal of fering; the eternal balancnng,
the dynamics of rta, ‘Everything revolves around the sacrifice which, as the
ritual, is the-humah symbol, the concrete token, of—the universal law of.glve
and take, the altar being the minlature represehtation" thenmatrileoof the -
all-circumscribing rta to which all the gods are invited to come,’

Soma, giver of illumination, offspring of that supreme consclOUSness, the
transcendent, of that total enlightenment which can only be known partlally by
the human mlnd. Soma, the stallion's-seed s heaven's revelatlon in men and
- gods. Very seed of the transcendent, of life in its spirltual- sense, he is _
that divine urge that compels men to. further realisation, to- deeper understandlng,
to fuller bliss, to 1ife more abundaht.. He, it is, who calls:

"the divine races to lmmortallty“ 111

Through him man enters Into a.dimension out of all relation to our space-tlme
world, a state of illumination which the gsls called immortality, the
converging point to which finally -lead all activities in the rta.

“Soma not only opens. the inner-eyes;-but"also grants eloquenee, as. we have
seen, Prayer, in the priest exalted-by Soma, Is the very speechiof deity, the
power of the word, vac manifested in man; through him heaven is made speech-
in man, ‘The invecation, the word,brahman, In such a state of ecstasy,~hecomes
the key that unlocks the gateway to heaven, the eatalystithat galvanlses, the
dynamo that removes all barriers and reveals the higher’states of [llumination;
the 'secret of the cows! name'',

In Sema (tve |n thee) the celestial catalyst, the "primeval s;acrll’lcers"”2

113

"slaced their vision', as we have seen, "effectnng unlon and release for our
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help'i,114  Thereby

"they milked forth.frem.out the m{ghty‘depth of 115

heaven, heaven's ancient, pralseworthy ambrosia',
The juxtaposition of the two actions which one may cofisider as opposite, enJon
and release, is also worthy of special nm:ie:e.‘T16 Unioh with what? Release
from what? As usual in the Rgveda the verse does not give any pesitjve~
answer., But since this is Soma's actlon, one may. surmise that the funion!
refers to.the rSI !s -entering into, or merging with ‘that loftier state of
. 17, and which he

called immortality. To the second question the answer could be that the

i lTumined’ conscnousness that enabled him to 'see . the gods"

release effected is one from.the thrall of the senses which permits the
penetration into a different state of being, Soma's third estate.
Thii s same Soma

“rent open, as it were, an unfailing fountann-sprnng ,
as beverage for man"h

This unfailing'feunta|n-spr[ng |nd|cates a sphere beybnd'that of light and sound,
beyond the man ifest, wherein the opposites have b1enaed and created that third
state of Soma, one characteristic of which is an everlasting renewal from the
innermbst hence an enfailing-fountain,-itself the elixir of amrta. Shch-a
state is described in. the Atharvaveda: ' ’

"Desireless, W|se, |mmortal, self-exlstent
contented with. the essence, lacking noth[ng
is he. One fears-not death who has known him, -
the atman, serene, ageless, youthful J119 -

It is this drink that exalts the priests and opens thelr eyes to.another world
where time and space are transcended,

"Brightly he shines, dhama of - amrta."120

121 but the very “embodument of |mmortallty“

Soma is not only the ''mighty rta,
The juxtaposition of these two, the cosmic order and the state of Immortallty,
as embodied in the one deity, Soma, brnngs home to us a certaln hidden
significance of rta that .« would otherwise be lost to us: the ‘amrta

"'secretly hidden away as the.supreme domain of
the sacrificial rite" 122 .

orlglnates from the navel of rta' 23

Sacrifice is rta as it establishes the balance between the great ‘inflow and
outflow of llfe, the ingoing and outgoing.pulsation of all, The very centre

of rta ‘is the essence of harmony ‘and.that is |mmorta1|ty. Immortallty is a

state of beung. not-the perpetuation of.that which by’ Its very hature s

Timi ted and conditioned by space and time, but that which lies at the back of

or causes the manifestation and harmonious movement of all tthgs- ‘that whlch
underlles the adJustment of all forces, the eternal rhythm of llfe. The experience
of such a state presupposes in the human be|ng a conSCIousness developed and

deepened in its insights, a possibility to range freeJy over an all-encompassing,
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becahse dimensionless_reality, an integrity, an Integrathen; |mmorta1ity
is a state of wholeness in which all parts are seen as best.fitted to -
subserve the one end of cosmic order., Wholeness, harmony, that Is the
hallmark of rta, ‘the essence ef-manifestation, the expression-of'the tra_ns-
cendent. In man's case, only in harmonising himself with the whole, n
opening.his consciousness to a deeper dimensien, in' Integrating himself,_
can he realise his essential being and thereby find Immortal|ty. The core
of rta is essential being Csat)lzu

A hidden side to the purpose of the sacrlfice can here be gllmpsed
a ritual which, in its. fullest understanding, would help man to realise the
significance of and the reason for Integratlon and the meais thereto, In awaken-
ing man s inner perception Soma "'stimulates'' the visionary insight |nto the
rta, .such actuon being couched again and again in mythologlcal language. 125
He makes human instght equivalent to Slrya's gaze, he makes man "sun-eyed" :
illumined, So the poets could sing:

"We. have drunk Soma; we have become ‘tmmortal. 126
We have gone to the light; we have found. the gods'’..

“"The vision has been rearused Into a song.eee , Unto the transcendent one)

<compan|ons came as to a ford. we have.succeeded in.our som? in p?alse
of prospernty. We have made acquaintance with the immorta s

The examination of the VedIC Idea of sound and llght as. well as |mmorta||ty
is a study in |tself and outllned here only to point out the vast domain of the
speculatlon contained in at least two spheres of Soma's action - let alone the
third and feurth - of which the rsis may have known far more than their hints
~give us to underStand, and to relterate that this action is visualised by the
rsis through the sacrifice. ‘Soma is the embodiment of their Insights into the
potencies -of sound -and light, Into the realities of a realm beyondfthe-physicel
sphere, a realm marked by ldminosity, by freedom of movement,.hyFecstasy, a

realm they called -svar, a state of belng they ca]led immortality, a condﬁt!on.
peculiar to the gods, but of which man could.partake 1f he was so inclined, and
performed his.duties, and made the effort. Soma is the lllhminator-threhgh
-whose means they couldvenvisage.the wofkings of .the divine ‘law andrﬁndéed were
~granted the vision -of rta, of cosmic harmony, of trnth,'of lmmerta1jty. Only

a study in depth of Soma's role In the sacriflce-canireveal the full

significance which the rsis attached to their ritual,
. "y -
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V.5 NOTES

1 A kavih is a poet in the ancient sense, l.e, a visionary sage who is
inspired and inspires, cf. L. Renou, ""Relligions of ancient India."
1953.p.10

2 tarat samudram pavamina Urmina rdja deva rtamp brhat

arsan mltrasya varunasya dharmana pra hinvéna rtam brh t.(hgv.lx 107.15)
'"May Pavamana; king” and god, cross through the ocean Wi th his
wave perform the mighty rite, As he flows In accordénce with Mitra=
Varuna's decree may he foster the mighty rta,"
devan rtivpdhah. (BgvelX.42,.5)
satye vidharman. (Rgv.!X.109.6)
secVISa-vratah vrsd dharmipi dadhige. (Rgv.IX 64 1bc)
dharmanas patihe (Rgv.IX 35.6)
cf, "for malntenance of the law" (dharmann rtasya)
gtasya yati pathibhihe (Bgv.!X.86.33). cf. Rgv.1X.97.32;22, 4
vidand asya yojanam. (Bgv.!X.7.1¢)
0 With reference to sadas, J. Gonda writes: ''These words In most cases
express the idea of a temporary though regularly occupied place ... where
‘a power ;.o is believed to let down himself and to operate,' ' ("Vlslon.”'

. 1963.p.179)

11 tém dyotamanam svaryam manisém rtasya pade kavayo ni pdnti, (Bgv X 177 ch)

12 apam iva id Grmayas eee pra manlsa Trate somam accha éRgv.IX «9543ab)

. 13 .nabhz narah somam viévacya dhiya yaJnam hlnvantl .. ﬁ VeFI1212,7.

14 samfcinasa asate hotarah sapta jamah padam ekasya plpratah (Rgv.lX 10.7)

15 vipd vydnadur dhiyah. (Bgv.lx 22, 3c5

16  devo devebhyas. (Rgv.|X.l2,2)

17 Rgvi1X.66,2%4.

18 Itena ya rtajato vivavrdhe rdja deva rtam brhat. (Rgv. 1X.108,8¢cd)
cf Rgv. 1X.107.15 where Soma is also fdentifled with rta,

19  pari soma rtap brhad asuh pavitre arsati. (Rgv.!X.56,1ab)

20 sap dak§ena manasd jayate kavir. .rtasya garbho nihito yami parap. (Bgv.1X.468.5)

21 ayap me pita ud iyarti vdcam ayam manIsdm uSatim ajigap. (Bgv VI, 47,3.ab)

22 hotuh punana indo vigyd manigam. (Bgv.lX 95,5b) cf.J. Gondals comment
on manisds " e.e like dhih manIsa is also the thought converted into a
hymn or eulogy addressed or offered to a god," ("'Vision," p.52).

23 ... sam matrbhir-marjayasi sva 4 dama yptasya dhItibhir-dame. (Rgv.lX 111.2b)
cf. Rgv.l.hg 8e].91,21c bharesujam "born amidst crles of Joy".
cfe Rgv.lX 19.4,

24 & ratnadhd yonim rtasya sidasi. (Rgv.IX 107, 4¢c)

25  atmd yajhasya. (Rgv.IX 6.8a)

26  patir-dhiyah. (Rgv.IX 75.2) efo.Rgve1X.99.6

27  patim vico .adabhyam. (Rgv. X, 26, kic)

28  rtah kavih. (Rgv.1X.62, 3

29 vidvasya r3ja’ pavate svardrsa rtasya dhitim rsisal avivasat. (Rgv.lX.76.4ab)

‘30 tvam dhiyam manoyujam era vrstlm na tanyatuh. (Rgv.IX 100, 3abs

31 srlye Jatah. (Rgv.lX 9k’ ha) °

32 ... sriyam vayo jaritrbhyo dadhdti $riyam vasdnd amrtatvam &yan. (Rgv.1X.94. kbc)

33  cf.Rgvel.139.2

34 Rgv.lX.75 2; as well as of the gods cf,Rgv.1V.58,1 (jihvd devanamj.

35 rtasya jihva pavate madhu priyam vaktd patir-dhiyo asya addbhyab. (K5 M’?a 2)
cf.ds Gonda: "In-9,75.2 ;.. SOMa 4., the speaker and lord of this 'vision'.,.
is therefore considered to be the ‘god who as the instrument (tongue) of
the universal and fundamental order ... of the ultimate 'truth® on which
the world and the ritual is founded, imparts the vision to the rgi's mind ...
the ultimate source of the visions is the rta, the god Soma transmlttlng them
to the rsis by the instrumentality of his tongue." %"Vlslon." p.74).
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ja&nann rtam prathamam yat svarparam prasastaye kam vrnlta sukratuh.-
(Rgv. X, 70, .6.)
tam vadann rtadyumna satyam vadant satyakarman sraddham vadant,
(Rgv.lx 113, h)
rtavakena satyena &raddhay3 tapasa suta. (Rgv.lX 113,2)
ﬁgv Xe85,3~4 shows distinctly that the Soma.plant is not the real
Soma, the power of ecstasy and illumination:
'Soma is thought to have been drunk when they press the plant,
The Soma whom the brihmanas know, of that no one tastes,'(3)

"No earthly born can taste of thee,''(4)
pavitram te vitatam brahmagaspate., (Rgv.1X.83.1a)
datam na purvac1ttaye 3 dasate manisinah. (Rgv.IX 99. 50d)

‘EJViPolXs P.53:VI1.p.18,

tisro vacd irayati pra vahnir-rtasya dh1t1m brahmago manlsam.

(Rgve 1X.97.34ab), Translated in accordance with J, Gonda’s comments
("Wision,"- Pe52) o

vidad gdtup brahmage piiyaminah. (BgvdX.96.10d) cf.Agni Rgv,.VII, 13 3c.
"Vision,'" ps178, cf.also p.74 of the same work: 'I't may ... be contended
that the qualification '"lord of dhip® was given to Soma to characterise
this divine power as .being able or willing to dispense visiots,"
op.Cits p.178

cfoRgv.1X, 11,2

Here could be- compared Rgv.T.164,45 where speech is said to be measured out
in four padas of which three are kept concealed and only the fourth is
known to men, Of these three, the first counting downwards would be.
equivalent to the fourth estate of Soma (counting upwards), cf. the third
and fourth state of consciousness of the Mandukya Upanisad,

r51mana ya rsikrt svarséb.sahasranlthah_padavuh_kav1nam

trnyam dhama mahzsap s1sasant sos BgVeIXe96418.cf,Rgv.1X.773.8b the
three purifiers set in Soma's heart: tri ga pavitra hydi antar & dadhe
turiyam dhama mahiso vivakti, (Bgve!X.96,79.d) [and Bgv.|X.75.3.

cf. yajffasya dhama paramam, (RgveX.181,2b). The words- éhama ' paramam
could also be translated as "hlghest attaiinment'',

yajfiena vacah padaviyam dyan. (RgveX.71.3ab)

cfsR, Panikkar, "The Vedic experience.' 1977. '"'The word is not only
speech, though constitutively connected with it; it is also intellligib-
Ility, the principle of reason, the power of the intellect, the
rational structure of reality." (p.,98). '"The word Is not only sound,
not only idea and intelliglbility; it is alse action, spirit, the
unique Word permeating everything," (p.99).

tam abhrtya vyadadhuh purutrd, (Rgv.X.71.3c)

prathamajd rtasya. (Rgv.|.16h 37¢)

A hint as to the four dimensions of the word Is given in Bgv 1.164, MS.
0f these only one fourth is understood by man. cf. €at.Br.l .1,3.16,
TaittirTya Up,-1.5.1=5 and Maitn? Up.VI 6,

arca brahma, (Bgv.V 85.1)

agnitapobhir-arkaib. (RGveX.68.6.)

rtasya dhiraya, (Rgv.VIII ,6.8) -

Bgv.VIII 6.8,

brahma in the Rgveda is not the Universal Source and Principle of all as
in the Upanisads, It signifies, as §r Aurobindo reminds us: " ... the
Vedic Word or Mantra in its profoundest aspect as the expression of the
intuition arising out of the depths of the soul or being," (On the
Veda. Pondicherry. 1964.p.331.) .

cf. "Bring fruitful prayer ... 0 Agni, that it may shlne in heaven"
brahma prajavad bhara ... agne yad dfdayad divi, (BgM.VI 16, 36)
spardhante dhiyah surye na vidah. (Rgv.IX.94,1b)..

hinvann rtasya didhitim pra adhvare. (Rgv IX 102, vb68c)

manasas patip. (Rgv.iX.11,8528)

vidvavid (RgN.IX 28,1)- :

kratur~1ndur-v1caksana. (Rgv.IX 107 3b)
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kratva sukrebh1r-aksabh11>;nor—apa vrajag divap hinvann rtasya dfdhztlm
pra adhvare. (Rgv.lx.102 8) "Through thine understandlng, with they
bright eyes, thou hast opened out heaven's stall, fostering the visfon .
of rta for the ritual,"

£ukrebhir-akgabhih.

manigam udatim ajzgah. (RgveVio147,3)

rtasya hi sadaso dhltlr-adyaut. (Rgv.X . .2a)

cf. Rgve 1X, 107, 14;51X.21.1,

svardrééh yonavurtasya sidata. (Rgv.lX.13.9b)

arué?ad vidivo rocand kavih. (RgV,!X.85.9b)

vicakgano virocayan, (Rgv.IX 39.3) '

sahasra caksa. (Rgv.lX 60,1) -

suracakgah. “cf. Rgv.l.139 2 and VIII, h8 3,

apaéyama hlranyayam. LBgv.l ,139.2)

d¥bhi€ cana manasd. (Ravel.139.2)

svebhir-aksabhih somasya svebhir.akgabhil. (Rgv.l.139 2)

This verse'.could also be translated: "with the very eyes of Soma, -
indeed its very eyes', the meaning Eéing the same, as '"'lts very eyes"
becomei the eyes of the seers.

sliryas cakgus&m adhi patlh sa, (Athv V 2h 9)

BgvsVil.35. B8e63.4

ajijano hi pavamina suryam. (Bgv.lx 110 3a)

caksudcit sirye sacd. (Rgv.1X,10.8b) -

ajijano e.. martyesu & rtasya’ dharmann ‘amrtasya cdrupah. (Rgv.IX 110, bab).
aham id hi pitus pari medham rtasya Jagrabha aham slirya iva ajani.
(Rgv.V111.6,10)

cf.Rgve 1Xi75.1

Cf: Rgve1X.28.5;85.9

cf.Rav. IX.107,7 -

cf.Bgv. IX; 2,6

sa slUryasya rasmibhih pari vyata. (Rgv |X 86 323) cf Rgv.lx 76 hc.
cfoBgv. IX, 86,29

sa siiryasya raémlbhzh bari vyata- tantum tanvanas tri vrtam yatha v1de
nayann rtasya praézso naviyasiph ... (Rgv.IX 86, 32abc)

tantup tanvanam uttamam anu pravata adata, (Bgv.lx 22,64b)

yo yajfio vidvatah tantubhih tatah. (Rgv.X.130.1a) "“the sacrifice drawn
out with threads on every side" Cf. Rgv.lx 22, 7dh

rtasya tantuh.,

cf.Rgv.Ix.73 9

cfo pitubhrto na tantum it sudanavah prati dadhmo yajémasi,
(RgveX.172,3) "as food offerers we set the warp, liberally we offer up
the sacrifice'.

tantup tanugva pirvyayp yathd vide. (BgveVI11,13,1licd)

'"The hymns of the Rgveda. Translated wlth a popular commetitary by R,T; H
Griffiths," 4th ed.1963,vé1.11:p.,136,..

cf.Rgv.1.,109,3 and'p,8 of this thesis,

ubhe--soma 'avacdkadan mrgo na takto arsasi sidann rtasya yonim a.
(Rgv.1X.32,4)

ndbha prthlvya.

dharuno maho divoh (Rgv.lX.72. 7) cf. Bgv.IX 86 8 ‘and Rgv.lX h8 b
V1é$asma it svardréé sadharanamn ragasturam gopam. ptasya vir-bharat:
"for all to see the universal light the bird brought us the guardian

of rta, the cleaver of .the heaven,' '

nabha #3bhim na & dade. (Rgv.IX 10. 8)

Rgve I Xe 82,3

nabhi prthivyd girigu ksayam dadhe. (Rgv.IX 82 3b)

Cf.Rgv. 1X.72.7;86.8"

iyam vedih paro antah prthzvya ayam yaJno bhuvasya nabhih

ayam somo vrsno a§vasya reto. brahma ayam vacal paramam vyoma, (Rgv.l.lék 35)
Al though brahmia s in the mascullne form and thus. means. the. priest, -

the latter may be thought of In terms of prayer, he who wields the divine
word, brahma (neuter), hence our translation emphasising the’ word- rather
than the ‘wielder of the word,

;k lol, cf. Rgw 1K 22.6 ; £2.3 1 86.27.
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daivyd ... janimani ...:am;tatvaya. (Bgv.lx 108 3)
prathams.: v?kta barhlsag. (Rgv.lx 110, 7a) “those whose grass was.

twisted',
dhiyam dadhub.’ (Rgv.lx 110 7b)

'krnvant samcrtam viertam abhlstaya (Rgv.IX 84 Zc)

dhvah piyasam purvyam yad ukthyam maho gahdd diva a nlr-adhukgata.
(Rgve 1X. 110, 8ab)

cf. Nicholas of Cusa: "Thus 't|s beyond the cothcidence of contradlct-
ories ‘that Thou mayest be sgen, and nowhere this’ snde thereof,' -

The Vision of God, chelX. cf. A. Coamaraﬂv ;"TM Vedas, Ecsays in Fanslation and
Rgv.VIl11,48,3 - - Mngesas" 1976. IsFoduclion p.Xi- Ail.

‘tatarditha utsam na kan ¢ij Janapanam aksditam, (Rgv.IX 110, 5)

Athv.X 8.k
sukrovubhasy—amgtasya dhama. LRgv.IX 97 32b)

Rgv.1X.108;8.

avindan .te: atihitap yad asid 'yajhiasya dhama paraman guhd- yat.
(RgviX.181,2ab)  "they found what had been kept secretly hidden away,
the supreme domain of the sacrifice,' ' -

The word dhama as seen in Section 111.2,9 1s-: susceptnble of various
interpretations and renderings, cf, Bgv.x 67,2 yajnasya dhama =

rites of worship; Rgv.VI1.36,5 rtaSya dhéma -= particular modality of
rta, or "'foundation of ordér" as: L. Renou.-translates.this In-E; V'P
VII.p.?8. cf. Rgv.1X.97.32 amptasya dhima, :
rtasya nabhir- amptam vi-jayate.. (Rgv.lX.7%.4b)

cf. R, Panikkar. '"The Vedic experlence!'; 1977. "In the performance of
worship man always endeavors to transcend timé: ;.. By this liberation
he enters inte the sphere of ultimate Reallty. ‘LIberation, moksa,

is absolute freedom," (p 354). T
cfoRgve IX. 102,8° -

apama somam amrta abhuma - aganma -jyotir-avidama - devan. LRgv.VI|I h8 3)
adhayi dh1t1h s tzrthe na dasmam upa yanty-umab

abhi. &nadma suvitasya susam navedaso ‘amrtandm abhuma. (Rgv X 31 3)
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V.6, "_{\_gni'é_:role-'ln-'the-'ritﬁa-l.-

Passing on to a consldération of Agni, thé highpriést of the
ritual, we notice that both Soma and Agni are inspirers as well as
purifying, dynamié oblation-bearers. The one purifies by means of the
filter set in his heart, and grants_ecstasy, the other's filter is his
all dévourlng.flamé. ‘Both stimﬁlate méntal acfivi;y and spur on fo:
exaltation, 'Indéed'their:functions overlap considerably. ‘Soma's seems.
to be’an iﬁtrovert,_Agni's an extrovert actlon within the rta. ‘Both can
be thought of in terms of.thé consumer and thé consumed; thé éfférér ana
the offered, thé @évourer and thé dévbureq. 'iheir:fﬂnctlons meet In thefr
éffect: pﬁrifying, exalting, illuminating,.the two Bécbmé one in thé
transmutation,

_Agni is not only '

""the arouser of intﬁitive insights' as is Soma, but hé-hlmself

is thé “protéctor of the_soma;"1.

With Soma's "heavenly milk! he has'beén "anointed by gté"z, he the
. 3 At
11

"i?ourceful inspirer

of men, The very "wéal" he ''"bestows on (his) worshipper"
L >

is his 'truth'",  Both Soma ahd_Agnl are said to grant Immortality, Agni

through jis intéll,igence (kratu)s, Soma through his_.exhilarations. Their

action precipitates inspiration-exaltation-ecstasy,

Bﬁ;.Agni.aJone is called the highpriest-(purohita)7 "placéd foremest!',

the 'highpriest of order' who ''celebrates the rta''”, the ''cherished one In

the rite’"?, the 'god among men in.our assembly'%:

"Highpriest, bright chariot of the ritual, of every act of worship
the. resplendent token, thou sharest with every god In might and glory,
thou Agni, .guest of men,'"t1.. '

As-H;D, Griswold explains:

""Over against the many priesthoods of men there is the one divine 12
priesthood of Fire, for through Agni alone men worship the gods.,"

""Agni as. the sacrificial element par excellence and the archetype. of
every human priesthood is the very embodiment of ritualistic order,"13

"0f the three étrandﬁaof-meaning in the rita 'order', namely cosmic,
ethical and ritualist, the meaning rjtualistic ordér Is naturally
prominent in connection with Agai,'"

For this reason he is

""the lord of mighty sacrifice, Agni, of all oblatioqs;"15

II‘I 7

mighty order' 7, its "inspirer“18; Its "charioteef"lg}he is shown as .
protector of a rité.which in its reflection of the cosmic order'makés of him
the-very guardian of that cosmic order., This very point s missed'Bylng;
Gadgil when he asks the questioén: ' '

In his function of ''guardian of the gtaﬂ16; “friend, as It were,of

"How can Agni the most visible of all the Vedic gods be called
a guardian of the Rta, the invisible eternal Taw?"
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"At the most he can.gnard Rta in.some concrete form.‘“20
That concrete form being the expression, at.the phenomenal.lerel, of .the
universal law at.the metaphysical level, there can be no difficulty in
regarding Agni as the gnardian of rta in its deepest sense, 'This is his very
function, his priesthood In him the manifest and the unmanifest meet and
join in a meaningful fusion. Agni, in fact, watches.over rta ‘in.all its
aspects and.the sacrificial rite is but.the symbolic epitome of all these.
So he is enjoined to sit _

"In.the.chamber of rta, the chamber of grass“,‘21
i.e. the.enclosure.where the rite is performed to

'"celebrate the lofty rta in (his) own domain“22
to ''shine forth in th|ne own home, as. guardian of the rta”23
cosmic, SOCla], éthical, ritualistic. He is asked, as performer of the yajﬁh,
to come by .the path of rta,.the path.mappeo.out'from'immemOrial times by law:

'"With homage.and oblation we invoke--that performer of
_the sacrifice by the path of order."2k

For he, as he takes-up ''the reins of rta when sacrificial food is offered”25
is.the one “most godlike" and thus capable of

''quiding aright our homage and offering it. unto the gods
“.along .the path of order".26.

Agni is.thus.the. conveyor of man's aspirations and.the giver to man of ‘the gods'

. grace: ''eye and.guardian of mighty rta (order)
_thou art- Varuna when to.the’ rta’ (ritual) . thou comest''.

27

. To apply.therterm'Agnlnto.the visible flre>only is a limitation imposed by

.onr limited human mind. To consider Agni as.the epitome of.all energies pnshes

the frontiers of .definition to. the realms of. the cosmlc order.
Agni's-sacrificial action, l|ke Soma S, . but perhaps in a still more dynamic

way, marks him out as.the great uniter, he who Tinks.the: manifest and.the

. onmanifest,'heaven and-earth, gods and men. Born in 5£§§ he is not exactly said

to be the rta, yet he embodies.the vast law in his.very.function.. To understand

. his-eésential.action.in‘the sacrificial rite of linking, purifying.and offering,

is to catch a.glimpse of .the Vedié meaning of.the sacrifice, that .which links

-heaven and earth.in one’sacred'act performed by man, and epitomises the whole

' cosmic process. In.shch an.act.all forces work together towards a harmonious

end, . hence rta.

WOrklng ”ln accordance with. the law't- (rtena) Agni
"'reaches .out. over both worlds” 29

. He is "head of heaven”, ”fleet-messenger of earth''; 30 _the "'deathless oblation-
bearer'!31 who,'by means_of "'vision (dhiya)' ''brings together! (Samggvatij3 ,
i.e. he joins vision and offering, man and gods, . heaven and earth, -ritual and
order. . He.''holds yp" or “offers our visionary thought" 33 This .func |on of
“tnile i, gike . #f(u' f Ls 2xpressed I 'ﬂ?s woss, e-9. in the plea, to
h|s to “worship (W|th o Iatlon oth W|de worlds'” ", or in his ascend|ng and

descendlng "he mounts and he descends'', ;35 he, '"'vehicle of .the: transcendent”36
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Thellast is a most important revelation of Agni's function for as vehicle

he ;teps down the power of the transcendent to within the reach of the
worshipper, As vehicle he transmutes man's offering that it may be purified
and acceptggle to the gods, In encompassing all worlds he is the dynamic

charioteer”’of that which lies -beyohd these worlds, i.e, the transcendent.,
As the intermediary between heaven and earth38, as ''conveyor of obIat!ons"Bg,
as "'ensign of sacrifice"ho, as "highpriest of the gods", the
"inspired highpriest, unerring in sacrifices"h1
he enters into the houses of men 2, he is the 'guest of men"h3, SO meh
themselves have

"established Agni as their priest”.hh

"In the abode of mortals, the immortal, the king
has sat down, furthering the religious rites,"45

bringing about the means of communication between two world,

Agni's function as officiating highpriest and mediator between gods and
men is constantly brought out by such words as vahni, conveyor, rathi,
charioteer, and the imperative, injunctive or subjunctive forms of the verb
yaj. This verb is used to ask Agni to galn for the worshipper the 'favour"
or "protection’ (sumnam) of the gods Mitra and Varupa and the Waters '"in
heaven" (divi)hs. .The word yoga which Implies the act of joining or
harnessing is océaslonal]y used governing rta: thus "in the performance
of the rta" (ftasya ypge)f7, In the ''yoking' of the rite as a reflection of
the universal process  the ends of the cosmic order are subserved, both
the performance and the law of which 1t purports to be the dramatic
expression being here brought together in one sacred act, that of the
sacri ficial ritual, Such meaning is ascribed by -J, Gonda to Bgv.V1lI.27.T9:

'""The rta established by the gods three times a day obviously
consists in the regular, normal and solemn ritual contact of
man with the divine powers who are to protect and favour him
(cf.st.20ff), This again Is an aspect or manifestation of the
universal order,'H9

The stress is constantly made that Agni accomplishes his task among
humans according to the dictates of the universal law:

"Established amongst human habitations, Agni, embryo of the waters,
achieves (performs his task) in accordance with the gta."5°

11
Convey our oblation In accordance with the“l;ta."s1

True to his inherent being (as indeed are all the gods) he performs that
immemorial task of burning, traﬁsmuting and offering; of destroying and
creating, linking the poles of manifestation through his very being and
sacred activity. His very function of offering to the gods man®s sacrificial
food52 embodies in itself the law of give and take, In thus consum@ng'

man's fuel so that only the essence can reach the gods.he proves himself the
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"true sacrificer" (satyayajam), "highpriest of heaven and earth“53,
the one archetypal priest on whom all priesthood is modelled.

"Whatever worship we thus perpetually gffer to every god,
in thee is that oblation presented-."5

Every oblation passes through the flame that burns the dross and keeps but
the essence, This creative work of Agni is desbribed in terms of "human
offering" (ménugIr.igag) "making him an axe (svadhitim) for the sake of
tejas, fadiance‘.‘55 This axe=like sharpening of what Is offéred may be
interpreted as the burning up of the unwanted part of the offering which is
mixed up with the essence, leaving the latter only intact, that which Is
worthy to be received by the gods, This is surely symbolic of the change
and transmutation that should take place within man before he can hope' to
'enter the rta'! to integrate himself, '

Tejas means both sharpness and brilliance but when applied to human
beings (or gods) it refers to that radiance of countenance that manifasts
as a result of spiritual practices ending in exaltation, so that tapas and
tejas are in a certain sense related, one emphasising the process, fhe other
the manifestation of that which tapas has aroused: spiritual perception
results in an illumina;ion which, at the phyéical level, 1s seen as
radiance, a shining from within witﬁout. Those who are "sﬁn—eyed" (siracakgasah)
-1s,e, radiant and are therefore wise, with Agni as their tongﬁe, "Flame-tongﬁed

56 57

(ﬁgﬁijihvap) "foster the rta" and are fostered by it, They grow- In

58 ‘These are the gods,

understanding of, and through adherence to, the rta.
This should throw some light on the meaning of that oft mentioned

radiance or splendour which character|ses Agni as not merely the shining flame,

but the illumination by means of which the deify s credited with an under-

standing of the cosmic order and which grants that very understanding to those

who have kindled the flame within themselves; the flame is but the outer

token of the inner state. Agni is not only the flame that bdrns the offering,

but the kavikratuh, he who inspires or kindles man's Intelligence, the

""enlightened knowér”, one of whose functions in the ritual is to bring

59

about this spiritual exaltation In man”"“which itself is personhified in Soma.

Aroused through the flame and exalted by the Soma, man through. the action of
both deities enters into the divine real_m.60

“Thirough the power of his splendour he clasps the
rein of sta.”51

This clasping symbolises man's harnessing of the ritual for pﬁrposes of
reflecting the cosmic order®? and coming to teims with both the viston of it
and the living in accordance with it, This is Agni's task, and by reflection,
the priest!s, Noteworthy is the specific mention that this claspﬂng_is;accom-
plished through the “power of splendour', that ilhummnéting knowledge which
allows the god to perform his functlon, and the worshipper to enter into the
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spirit of it and understand what lies at the back of it.-
Such an idea may also be inferred from a verse addressed to Dawn:

'"Holding on to the rein of rta (as you do) grant. us that 63
perspicacity (that shall be) more anhd more auspicious to us,"

Kratu, a blend of purposeful will and Intelligence, translated here as
perspicacity which J, Gonda defines as

YA kind of.effective mental power or Intelligence, mental

energy and determination, which enables.its possessor to ¢

have solutions for preponderantly practical difficulties"
implies that Dawn in her perfect fﬁlfilment of her recufring task, her
complete conforming to the rta, is the living, everpresent example to man
of what working in.harmony with the cosmic law does mean. SUCh-Qnderstanding
will enable man himself to come to terms with the rta ih its social and
ethical aspect in his own Individual 1ife,

It may be for this reason that Agnf'é'inte]ligence and wisdom as

well as his function of charioteer of man's worship are reiterated., The
insistence upon the understanding, insight and wisdom which Agni incarnates
and which he imparts to man Is an Indication of the rsis' own stand
for knowledge; the sacrificial ritual Is not a mere mechanical procedﬁre,
but it is fraught with meaning, and in Tts course the great highpriest
himself bestows upon the performer his owh wisdom;

""For thou 6f gracious Intelligence and unerring Insight
hast been the charioteer of lofty rta".65

Sukratu and cekitvén are epithets specifically applied to Agnl.66

His kratu is described as '"most inspired', / As '"wisest of priests'
(sukratuh purohitah) he, with 'wise lnslght" (kratva)

"attends in every house to the sacrificial rite"68
and "reveals all generations'toxhﬁm-whomendeavohrs"69
to obtain knowledge. So on him Mehe very wise' meh are enjoinéd to'"methate"zo

for he is the "knowér’"',71 the '"knower of all wisdom"72, the "knower of

one .
_generations' (jatavedas) the "a]l-knowinq:73. ‘No wohder that to him goes

that most ancient of human cries:

"Shine forth auspiciously upon us that we may reach
wise understanding*'/ '
Agnils action on man, as ''the finder of 1ight" CSvarvid)7sis similar to
Somals: .

"thou prevailest over every thought; 76
thou promotest the intuition of the wise'',
a9
At

'"May he stimulate us to vigour and visiong
"From thee 0 Agni inspired-wisdom, from thee intuitions,
from thee accomplished utterances are generated;"78
His is the quality of the sage (kdwyd): intuitive tnsight'cmanfgé),ﬁhat

wisdom imparted by inspiration which is the poet's gift, and inspired
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utteranceS'(ukthE). Like Soma, he is a r51.79 To him goes the same
- plea as to Some80 to ''open out' cv1sya) the manisa,81hence to release
the innef vision -and to offer it on high in his function of hlghprlest
(prahota vratam) by the power of maya.82

. Agni's action as . _

""bringing to birth within the heart a thought as light', 83a£'

shows him worklng within the human being, causing the inspired thought to
_ come to consciousness ‘which -1s then shaped Into a song which he purifies:
he purified the flashang song with threefold fllter" ,83b
'The thought becomes a colourful song since arka means ‘both a ray, flash
of lightning and a hymn.or praise, Born 'in the heart, seen as ‘light,
_ expressed ‘as song, with Agni as both its arouserfand its puriifier, it Is
then offered to the devotee's god, wheever this might be:

"thought (matis) moving forth from the heart fashioned in
praise goes to Indra, the Lord 18l

'"'With pleasing hearts let us approach-wuth-veneratlon, Agni -
the pleasing, beloved of many, the sharp-rayed purifying flame.

185
The kindling}Agni is thus not simply the physlcalqactmon but as well
the'mehtal act. . (of which the physical‘is an'extension), the-!hnér Process
of awakening the flame of asplratlon-lnsplratlon-ecstasy, the result of .
which seems to have been that visien (dhih) § which translated itself into
a hymn, whlch granted the rsi a pehetrative insight into the laws of the
universe, an intuitive perception which is itself offered : up: to the gods in

87

the sacrifice 'to be renewed and recelved againe
. For Agni Is-not merely the fire on the altar or in the wood but .

“the one ocean, the foundation .of riches, of many blrths
(that) shines forth from our heart'l,

Here is set forth unequivocably: the intimate connection between Agni and man.’
- so that when the bard. claims that

Yhis are the fires, with shining smoke, -eternal,
purifying propellers of -houses"89

" the word "house' which puzzled: R:T:H, Grlfflths may- refer simply to the
human tabernacle, in other words, the human body, where Agni is concealed,
as is:made "evident in the following:

lees Seated In secret place ;o6
men find him there whilst meditating and reciting
their mantras which they fashlon in their heart.'

90
The ''guest" in "every house"9 is hot only the fire on, every altar but the
- flame in every heart. These verses point to the nece55|ty of an Interpret-
-ation beyond the. mere 1iteral one.. '

As in the case of Soma we should also observe that the yajna was not
conceived merely. as a ritualistic process to be metlcuiously performed but,

in a deeper sense, it was considered in terms of an offering of self.welling
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forth.from the ""heart', This is clear from the following versé where the
havis is specifically mentioned as shaped in the heart:

""Agni, to thee we bring with our song this offering

shaped in our heart''92a

The second part of the verse is even more revealing:

"Let these be oxen, bulls, cattle to thee,'92b

Here is. openly -claimed that the true offering fashloned in the heart

is worth all the cattle and Is evidently to Agni what wealth in kine is to
man . ln_§gv.x;91.1h a similar thought seems to be voiced for there also
horées, bullé;.cattle, all the valuables of the Vedic people, are mentioned
as offered up in Agni as the sacrificer brings forth'

""the cherished intuitive ‘perception from hls-heart."93
The keyword in. these verses is surely the "heart'., Whatever Is most treasured
springs from. the heart to be offered up in the fire and that is 1ikehed to
whatever is most prized in everydgz life, the essential thought being the

oblation as a heartfelt offering.

The action .of both Sema and Aghl upon the worshippers in the performance
of their functlion is thus reveallng of the fundamental meaning of the rite:
man's epitomising of, and participating in, the cosmic 'sacred work".

One may draw .the conclusion that just as rta, in Its ideal sense, has to.be
dynamically actualised on earth by godly ;s well as human agency, both soclal
and ritual, so the enlightened seer, striving after fﬁll illﬁmination; has

to reconcile the inner vision he perceives In his highest state of cénsclousn
ness with the outer, -everyday reality, i.es fully to integrate himself and
live -at all levels in that state of enlightenment which Is pﬁre harmony

and transcendence of the lower self, a state which-tﬁe :ffs qﬁallfied as

immortality.

The intimate connection between Soma and Agni's action cah be-perce[ved
in the state of consciousness which Agnl grants through his wise insight, a
state which is akin to Soma's enlightenment and by means of which the
gods reached lmmortallty.95 Agnl "lord of abundant amrta"9 himseif is
97as he is both their flame of

aspiration and their very achievement, They protect the 'boon=bestowing'.
98

made ''centre of lmmortallty“ by the gods

(dravipodam) Agni as their own immortal state,
Two stanzas, each concerning Agnils and Soma's strengthening influence,
when juxtaposed, reveal the effort needed to attain the state of immortality:

"Agni, the knower,

procures heroic-might, procures vigour, enhancing it for mmmortaiity"99

'"Far-seeing mind, enllghtenlng, light=bestower,,, the
mighty one (Soma) strives after his third estate'100

that third estate which seems to be the "supreme domain of the sacrifice“,v°11t5
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innermost secret, immortality. In the one case, the heroic power is enhanced

¢bhis) 1'ozthrough Agnils action, In the other, the desrderative-form of
Vsan to wish to gain shows a striving after. This striving might be Indicatlve
of a transmutation process that operates in man at a certain stage of
enlightenment, a transmutation that permits him to force entrance into another
level of awareness. In both cases effort Is implied and in both the deltles
seem to become the'very embodiment of human aspiration, en]lghtenment and
exaltation, ~
103

In the same order of thought, Soma ''lord of valour" ™~, giver of "vigohr"

(vayodhah) is asked for a share of his riches,10h those riches that are
mental ability and inSIght.105
"'8ring us. that resplendent courage that will find heaven“w6
107 Only

is a plea addressed to Soma, but could equally be addressed to Agnu
those men who are purified and brave, only those fire-proved, her0|c souls

can gain the boon of immortality. The power .envisaged seems to be rather that
which storms the kingdom of heaven than that which destroys man-made forts,

Rta can only be apprehended, and Its very core, Immortality, can only be attalined,
by the pure, by the tried, by heroes.

IV.7. The ‘heart, crux of the sactifice

The .question of the heart is really the pivotﬂan which centres the
depth of the significance of Vedic sacrifice, a signiflcance so totally missed
by early Western exegesis, The values of the heart are stressed either
directly'or indirectly as when the poet makes his-offering from the heart or
hopes it will touch his god's heart, Its role in the fostering of vision and
the fashioning of songs has just-been consldered with regard to Agni, the
kindler o f inspiration, ' _

0f the several examples given of Agnl s great role in human Ilfe, the
point to be emphasised here is his being considered:

“the one ocean, the foundation of riches ...
(that) shines forth from our heart''108

He sits "in secret place' (guha nlezdan), ie€e in the human heart

'"where men find him whilst medltatlng and recutmg109
their mantras which: they fashioh in thelr heart"
The flame in the -human heart is thus the sacrificer, the outer fire being but
the physical token of an inner dynamic, all kindling energy that sets all
things on their onward course, and in man directs him ento the path of

110

|mmorta1|ty. This has been disregarded in the evaluatlon of the Rgvedic

sacrifice, The,human heart is the seat of the offering, the enclosurs wherein
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is enacted the drama of give and take, the eternal exchange, the divine
transmutation whereby the lower is uplifted and in the process may suffer
by losing itself, and the higher is exalted and in the process there Is

effected a union whereby the joy of oneness is fully experienced,

Further examples shoﬁld clarify the qﬁestlon of the heart's role,
The offering of the praise, song or hymn, the end-prodﬁct of the viston-is,'
as we have seen, part of the sacrificial oblation, and perhaps déarest to the
heart of the worshipper because it was his own effort,'expwéssion, creation.
In this respect the following verses reveal a great'déal as to hJs-béL[efs,'
hopes and feelings:

"On whose heart shall .we clasp this divine paean rich in oblation,

most beloved among the immortals?'!111
1
My songs-of-praise, high-aspiring, speed-forth as-messengers to

Indra-+.. uttered by my spirit to touch his heart ...'"112

"May this song-of-praise be foremost in touching thy heart,
in blessedness',113.

"0 Maruts, ye gods, to you with homage is offered this song-of-praise
shaped with heart and mind,''114

Soma's ‘hoons ‘of |ns|ght-and:1ntellrgghce“touch the heart (h;dispfé%sfylg,ﬁTo
touch Varupals spirit and.win-his mercy the poet attempts to "'bind' him with.-

his songs.]16

Brahman. companions, as already mentloned, come together for worship

117

"with mental impulses fashioned by the heart" '/ whilst others who pose as

Brahmans wander elisewhere, By means of Inslghts gained WIthln the heart the
Vasisthas ''secretly" approached "the thousand branched Ltree of khowledge?)"118
and penetrated to the realm of Yama, the king of the klngdom of death,
Pondering in ??;lr heart the sages discovered the c°nnect|on between the sat

and the asat,

All these examples point to the heart as being the reqbgniséd cefitre of
both receiving and giving, of inner perception and understanding, in other
. words, of a spiritual insight far removed from the ratfonal faculty. 'fhls Is
further enhanced in a hymn to the Vidvedevas where Varuna M'reveals" or
''opens out his thought by means of the heart"120
as a result of which a new manifestation of rta is made apparent. The word
"heart'" must therefore have been some kind of technical term that comprlsed
the meanlng of understanding=intul tion-wisdom or . splrltual Insnght. Revelation
comes ‘through the heart as the seat of synthesis, It is in the heart that
Varuna placed kratu121wh|ch therefore combines lntelllgent awarehess and
intuitive perception and yields the higher wisdom. This is the meaning of the
later word, buddhi. -

The heart122is thus the secret or hidden placéiéguhé)wherein khow1edgé,
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the divine treasure, is stored, Several verses refer to that knowledge received

in secret (pinyam). 123. The language of ‘some of these, e.g. Rgv.V 3 3 and
and- 1V,5:3 'is somewhat recondi té: - the Vedic- poets-had ev1dently thelr own
technical terms to refer to certain states of cohscioushess and perception
beyond the normal, mundane knowledge and awareness:

"Agni the knower has revealed this Inspiration to me as the
hidden footprint of the cow,''124.

"That which was established as Vlsnu 5 supreme seat therewnth thou
125 guardest
the cows?! secret name,''’ '

The name being the essence of a thlng, the cows® secret name would refer to
the deepest mystery which can only be apprehended in "heaven" or In the state
of ‘ecstasy granted by Soma. The word cow is ev1dently another of those '
technical terms for some kind of divine knowledge of whlch Agni 1s.- the keeper
and the revealer,
That these revelations are brought about by Agni or Soma, the ministers °
of the ritual, is another pointer to the specific function of . these rites.
The sacrifice is a prayer and prayer an action, a communication, hénce sacr[flce'
is sacred work (apas). The shaping of prayer and the offertng of the oblation,
or of the vision-insplred-thought, or of the recitation, all have their roots
in the heart, The Lord of prayer, Brhaspatl is worshipped
"with this new and mighty song" 126

"I bring to thee 0 Agni. the offerlng with the sacred utterance (rk)
fashioned in the heart." 27
128 and to’

The original oblation

To the Maruts is offered the praise "shaped In the heart and mlnd"
Indra, the soma drops are "offered from the heart“.‘zg'
offered‘by'man was Manu's, the first human, by means of his spirit, with
kindled fire, 0 That Agni :

"found the path to prayer"131
“would imply that sacrificial offering is the means of communlcatlon with the
gods, hence the path of invocation which is prayer, Such heartfelt offering
is what brings reward whether-as protection -or as hoon, or as the mere
presence of the deity which itself is a blessing:

'"Whoso with oblation, with god-directed spirit. and with chrlsm, pays

homage to ye, 0 Agnl-Soma, protect his -way, guard him from distress.132

""'Strengthened by prayer' 33both Agni and Soma grant the worshipper ample room :
194

(urup lokam) or -free scope for his sacrifice. The response of the god seems
to depend upon the efficacy or the power of the Invocatioh -(brahman). ThJs

is an important factor in the brqnglng together of gods and 'men, When there

is no heartfelt longing or call for communion, there is how power, hence ho
response, no revelation, no nearness or d|v1ne presence.

135,

The sacrifice (yajfla) that is performed "cut off from prayer"
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does not please Indra, 'Likewise the Soma julce pressed wi thout prayer
136

(abrahmano) finds no favour in his:eyes. For Indra thrives (vardhananﬂ'

not only on Soma. but on prayer as well as the sacrificial oblation, 137
The source of the inspiration is thus rooted deep in the human being,
in that central focus whence inspirations well forth and insights Into the
world processes emerge. The poets describe themselves as devout-and god-serving
(sumnayavah and devayantah), whilst seeking Agnf,.thelr "protector" (tr&té),
‘138
father and mother.

their finding the god and actively participating in the oblatioen.

The state of grace ‘and piety is thus a prerequlsite to

A1l this shows prayer not only in its senhse of powquénvocatloh but
also of heartfelt longing, as an essential element of the sacrvf:cial offerrng.
When we realise that brahman is hot prayer in our ordinary sense of the
term - a mere asking o;dgyen simple attuning to a higher power ~ but a dynamic,
god-given (devattanvAthat man can use to invoke the noumenal or come into the
gods' presence, then the sacrifice, such as It was. concelved in Rgvedlc times,
can no longer be regarded as a mere bargaln or a "hocus- pocus" but a.ritual"
dramatising man's inner transformation - his appeal, his commltmeht and
part|C|pat|on - an actlon that brings him in harmony with the unlversal order,
a ritual |ntegratlon.

To quote from-R, Panlkkar.

... the common underlyung assumption or Implicit belief - s that

in the act of prayer Man is sharing In the céntral dynamism of reality
and penetrating into the heart of the world ‘Prayer Is. truly
Brahman."139

Prayer, offering, sacrlflce, are essentially sacred acts of the humah heart.
They are steps indicative of man's integration into the cosmic harmony,

The detailed examination of all the verses surveyed‘in this chapter should
serve to show the vastness as well as the subtlety of the conception -that lay
behind the Vedic ritual and the superfluaty of those Western critics who.

. dismissed it as meaningless twaddle, Very subtle are many of the hints whose
depth of thought hinges upon the-understandtng of a_few-key-words which have
all too often been by-passed, As-A, Danielou well understood:

"The fire sacrifice became the essential instrument of man's
participation in the cosmic sacrifice ;.. The Vedic ritual
‘aimed at resembling more and more perfectly the very ritual
through which the universe exists, ntho

Purification, aspiration, recitation, V|S|oning, communlon, togetherness,
‘are expressions of the stirrings of the soul, Its strivings, its- faith, hope
and trust; all these are fostered by the Vedic sacrificial ritual. 'They are
further pointers to man's attempt at integrating himself in the vest order, of
being himself the 1iving embodiment of that harmony which means true Ilfe. 'The

yajfia epitomises the action of give and take, which-itself is a shorthand‘symbol



197

of thé law of transformation .afid of the vast rhythn of the Untverse."hn
participating rutuallstlcally in this constant exchange, man Iearnt to .
integrate himself in the cosmic order. This could only be done through the
inner purifying of himself and the comtng_to terms. W1th-soctety of which- the
purificatory rites and the assembling together were the. outer matk- The - ritual
forms a complement to the norms of social life as established by Vedic ethucs.
It galvanises these norms Into a purposeful reflection of the cosmic process
and gives man a condensed view -of the meaning of it all,

The Vedic point of view, . such as it may be constiucted from the
Rgveda samhita, is best.summarised by R, Pantkkar:

'"Wedic Man is.fundamentally a celebrating Man, but he does hot
celebrate his own victories or even a nature festival iIn company.- -
with ‘his fellowmen; rather, he concélebrates with the whole universe,
taking his-place in the cosmic sacrifice in which-all the Gods are
engaged together."'

'"Bta is ... the actual functioning or rather the proper rhythm of the

sacrifice; ‘while sacrifice Is that which causes-things to be what

they are. By sacrifice Gods and Men collaborate,. hot only among

themselves but also for the maintenance and very. existence of the

universe, . Reality. subS|sts, thanks to sacrifice., But this truly
_primordial sacrifice is not'left to the whim of either Men or Gods;

it has an Internal structure and mode of operation, namer, rta."1L1

So long as the r5|s were Insplred to compose their hymns, so Iong dld
the ritual remain a 1ive; meaningful symbol and vital action, the outer token
of their understanding, “their v15|on, their llVlngness. ‘But wheh the "splrlt"
of the-sacrificial ritual was almest forgotten and prlests only clung to the
"letter', these rites still served, for many centurles, the purpose of bringing
people together in worship, hence in some kind of harmony and in the rémém&E}ancé
of an originally sacred aétion."?ta was still soméhow.mirroréd'Lﬁ-yajﬁﬁ.
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maniginam prqpanah.somagopah, (Rgv.X 45,5), cf.. Rgv.IV.IO 23X, 46 5

cf. Rgv.ll ;9.4d, Agni as the 'deviser of " pure speech” csukrasya vacaso
manota) -and’ Soma as manasaspatzh.(Rgv.IX 1, 8 28,1) and as vidvavid
(Rgv. 1X.28.1),

rtena ... aktah ... agnih payasé prsthyena. (Rgv.lV 3.10) cf Rgv.l 79 3.
kav1kratuh.

yad anga dasuse tvam agne bhadram karigyasi-tavet tat satyam.(Rgv.l 1.6)
Njust what good thou doest. to the worshlpper that Is thy truth ne- :
cf.Rgv VI 7.bc;Ve3h;11[.17, h

cfo.Rgv.1X.106. 8 VI 483,

cf, sukratuh purohitah “most wise hlgh-prlest“ (Rgv. s 128 LY ; hotar-
rtasya ~hotadhruk "highpriest of order, undeceivable h|ghpr|est“

(Rgv.X 61.14), cf. Rav,Vl:1,.1ab,

rtam hotd .. -yajati (Bgv.Vll 39.1) cf Rgv.Vl 15 1k

carur-adhvare, (Rgv.!1.94.13) - -

antar-devo vidathd martyesu (Rgv.VI 11.2b)

hotaram citraratham adhvarasya yajnasya yaJnasya ketum rudantam

prati ardhlm devasya devasya mahné sriya tu agnim atzthzm Jananam,
(RgveXe1.5)°

ViThe religion of the ngveda.U 1923, p.16h

op.cit.p,166

op.citip.,166 . . o
agnir-ide brhato adhvarasya agn1r-v1svasya hav:ga? krtasya. (Rgv Vil 11,L)
rtasya gopah (Rgva111,10,2) or-rtapah (Rgv,Vl:3.1 )

agne mitro na brhata rtasya asi, (Rgv.VI 13.2). -

rtaskavih (Rgv.Vlll 60.5). cf. Rgv, 111:2,10 “the peoplels lnsplrer"
(v1éh@ kavim).  We prefer to translate kavi as “idspirer" rather than
_"poet" for the ancient meaning of poet is he who is inspired and capable
of inspiring by his words, the modern meaning stressing too much- the
technicalities at the expense of |nsp|rat|on.

rathir-rtasya brhato. (Rgv.lV 10.2).
'"Rta and’the law of Karma,''10th Oriental Conference, Tirupati. 1940, p.19.
rtasya yonim & asadalh sasasya yonim & asadah. (ng Ve21.4d)

rtam brhad agne yak51 svam damam. -(Rgvel.75.5bc

. gops rtasya didihi sve dame. (Rgv.lll 10.2). cf. Rgv.l 1.8,

tam yaJnasadham api vatayamasi rtasya patha namasd hav:smata.(Rgv.l 128 2ab)
sam yad igo vandmahe sam havya minugdnam ... rtasya ra§m1n1a dade

(Rgv.v 7.3). "When together with the Tibation and oblation of meh we
conquer him, he-,,, grasps the rein of rta',

rtasya pathd namasa miyedho devebhyo devatamah.susudat. (Rgv.x 70.2cd)
bhuvaé'caksuramaha rtasya gopd bhuvo varuno yad rtasya vesi.(Rgv.X.8,5ab)
rte & Jatam. (Rgv.VL7.l)

& yas tatdna rodasi- rtena. (RgviVi1,7¢c) -

murdhdnay divo; aratlm prthivyd, (Rgv Vi, 7.1) cf Ravel.bh.12;559,2

VIR L1635V, 1. 7c,

havyava]l amartya. (Rgv.!lll,11,2a)

agnir-dhiya samrnvati.- (Rgv.lll 11.2b)

ud u no yamsate dhiyam, YRgv.l 143,7d). cf Rgva 1. 144, lb

agne yajasva rodasT uruci, (Rgv.VI,11 Jab) T

sa udvato nivato ydti. (Rgv.lll.2, 10c)

adbhutasya rathih. (Rgv.l 77.3) -

cf. vncarsamlraagnlz;devanam,.. purohitah. (Rgv.lll 2 8) "Most actlive
Agni, hlgﬁprlest of the gods". '
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cf. agne -dival ‘sinur-asi ‘pracetds tana prthlvya uta. v1svavedah.

(Rgvel I'1.25, 1ab)s "0 Agni, thou art the’wise offspring of heaven

born constantly of earth and knower of all " :

rathyam adhvaranam

yajflasya ketum -

vipram adhvaresu s&dhum agnim hotdram. (Rgv.V 1 7ab)

Rgv. Vie2,10,

at1th1m jan&nam, (Rgv.Vl 7.1).

hotaram agnim manugo ni sedur. (Rgv V 3 hc) cf.Rgv.V1 1.14b) .

ni durone amrto.martyanam raja sasida vidathini gadhan. (Bgv.lll, 1 18ab)
sa no mitrasya varunasya so apam a sumnam yakgate. divie (ng.VlLI 19, 4ed)
'"May he secure.for us in heaven through.the sacrifice the grace of
Mitra, Varuna, and the Waters."

Rav.l11.27.71..

cf. rFtasya yoge vigyadhvam ddhah (Rgv.X 30 11c). ""In the performance of
the rite -let the udder flow.'"

""Dhaman.''1967:p.33~4 :

adhdyi- agnir-manugIgu vikgu apam garbho mitra rtena sadhan. Lﬁgv.lll 5.3ab)
cfeBdvel11,29,768,

rtena vaha no havyam, (Rgv X 12,2b)

cfe RaviVi7.35111.27.11,

hotaram rodasyoh. (Rgv.Vl 16 h6)

yac cid hi.dafvata tand devam devam yajimahe tve id hilyate havih. -
(Rgy.11,26,6)

vnéém kaviy vidpatim manusir-igah sam sIm akypvant svadhitip na tejase.

(Rgv.lll 2.) "Human sacrificial offernngs have made him, the people's
|nsp|rer, the lord of the peoplé, Into an axe, for the sake of radlant
energy.'' -J. Gonda describes tejas as ''flery energy, splendour,

efficiency, maJesty, supernormal potency, keenness" ("Gods and. Powers,"

- 1957.p.58,) -

cf, Rgv.V 51.2 . .
rtavrdhah (Rgv.Vll 66 10)

cfe Rgv.l 89,7 - .
cf, '""for the sake of teJas" tejase.
RgvaVi11.48.3

dyumnasya $avasa rtasya radmim & dade. (Rgv V 7 3)

cf. also Rgv.lll 6.6 where Agni-is. enJolned to “fix to the pole by.means
of the reins-of rta" both his ""gleaming . ruby-maned stallions' (rtasya

va keféina yogyébhzr—ghrtas stuvd rohitd dhuri-dhisva.)

rtasya raémim anu yaccham&ha bhadram bhadram kratum asmdsu dhehz.'
1Bgvs1.123,13ab) _

"Wision," p.,183.cf.J. Gonda "Eplthets in the Rgveda''. 1959 p 37.cf

‘L. Renou E.Vi;P. VIl;p,18 where commenting upon kratu in. Rgv.V,85.,2"

he writes that it ''seems to .mean !manas®but the heart being conceived’
as the seat of sacred insplration the serise of !power of inspiration?
can be maintained.'" (Trans;J.M.) "

adha hy-agne krator-bhadrasya daksasya’ sEdhop rathir-gtasya brhato
babhitha. (Rgv.IV.10,2) cf. Rgv. ! 128,4;11E,27.12,.

cf{ﬁEV.IV 3. bbs rtasya bodhy rtaczt svadhih. "pious knower of the law.
be “attentive (to us).

dyumnintama uta kratub. (Rgv.l 127 9)

dame dame agnir-yajfasya adhvarasya cetati kratva. (Rgv.l 128, hab)
isliyate viéva jatdni paspade. (Rgv.l 128, hd)

dhImahi pracetasam. (Rgv.l.hh My - -

cikitvan. (Rgv.X 12 2)

vidvani kavyan1 vidvan, (Rgv.lll 1 17b £ 18d). cf. Rgv X 21 5 Il 5. 3Cd
IV.11 3ab.

vidvavid, of, visvavedas.

eta no agne saubhaga d|d|h| apl kratum sucetasam vatema. (RgV.VII 3.]0)

1“‘_.r‘_ -~
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Rgv.lll 26 1. This word can also be interpreted as 'knower of sound"
and shows the close connection between Agni ahd Soma in their linking

of sound and sight. :

tvam hi vidvam abhy- -asi manma pra vedhasad cit tlrasl.manlsam.

(Bgv.lV 6.1) cf. Rgv.l 140, 1;VI 1.1

dhiye vajaya hinvatu, (Rgv.l 27.11) If vaja be a generatlve power as.

J. Gonda explains it (UViS|on“.p.1h1) then this verse would mean that
Agni helps to generate vision,

tvad agne kavyd tvan manigds tvad ukthd jdyante.radhyani. (Rgv.IV 11 3ab)
cfoBaveVI 14,251, 21 3 e 31 1 IX 66, 20a where he is identifled with Soma,
cfaRgvi1X:95: 5

Bgv.IV.1] 2"

Ragvil. 144, 1ab

tribhih pavitrair-apunod hi arkam hrda matim jyotir-anu prajdnan,
(Rgv.111.26.8ab)

1ndram.mat1r-hrda a vacyamana ‘daccha patim stomatagtd ngatl.(Rgv.lll 39 J)
agnim mandram purupriyam s1ram pavakasbczgam hrdbhlr-mandrebhzr-fmahe.
(Rgv V111, 43,31)

cf. pratar-maksd dhiya. vasur-Jagamyat. (Raval. 62 13) "May he (indra)
enriched with vision quickly cofle at daybreak,'"

cf.eti prahota vratam asya mayaya urdhvam dadhinab suclpeébsam dhiyam.
(Rgv. 1. 144,1), "The highpriest performs his function, with- his mayd --

he sends aloft his resplendent vision'" cf.also Rgv.l 1h3 7 and Rgv.x 91 12
where vac, rc and gir are offered up, =~ -

ekah samudro dharuno rayindm asmad hrdo bhiri janmi vi caste (sz.x.s,l)
asya ajardso_damdm aritra arcaddhimiso agnayah. pavakah. (Rgv. 6.7ab):

EYs guha nls Al eee

vidanti fm atra naro dhlyamdhéh hrdd yat tagtan mantrén as&msan.
(Rav.1.67.2) -

atzthlr_grhe _grhe. (RgviXe91.2)

a te agna rca hav1r-hrda tagtam bharama51

te te bhavantu uksana rsabhaso viga uta. (Rgv, VI 16 47).,

hrda matip janayé c&rum, (Rgv.X.91.14d) cf, Rgv.VIIL, 43,11,

cf. Compare the Christian "'this Is my body, this is my- blood of the new
covenant' (N.T.Math.26:26-28), There is here no shedding of blood,

yet a direct assimilation with flesh and blood-in a-commemorative -
communion. cf. RgveX.86,13614;27;2;28;3;V1,17.11;V.29,7, One may
wonder whether' the references to hndra s devouring sacrificed animals.
may not also be figures of speech in 1ike manner.

cf.RgveVI 7.4V, 3, k.

amptasya bhirer-ige, (Rgv.Vll.k,6)

akrpvan amrtasya nébhim, (Rgv.lll 17.hd) cf Rgv.IX 106 8 where the gods
drink Soma’ for immortality, ‘

cf.Rgvil.96.6

agnih sanoti viryani vidvant sanoti vajam amrtdya bhusan. (Rgv.lll 25 2ab).
rsimand ya rsikrt svars&h ... trtiyam dhma mahigah 51sasant (Rgv.IX 96,18).
yajfasya dh&ma paraman, (Rgv.X 181.2b) .

cf. J.Gonda's discussion of /bhiis in '"Four studies in the language of
the Veda'. 1959.p.75,76,92,

idise viryasya. (RgV. .91 23)

rayo bhagan (Bgv.l 91.23) -

cf. RgV.X 25.1ab (bhadram ... mano daksam -uta kratum)

dyumantam fusmam & bhara svarvidam. (Rgv.lX 106, h)

cf.Rgv.111.15.485,

RgviX.5,1 Swaskl: 52& nole &8 .

Bavels 67:2. Sanskril, o- koSee nole 90

cf. tvap tam agne amrtatve uttame martap dadhasz vee LRgv.I 31 7ab)
“thou raisest the mortal 0 Agni, to highest tmmortality.,'” - .
kasya imap devim ‘amrtesu prestham hrd1 sreséma sustutzm ‘suhavyém,

(Rgv.IV 43, 1cd)
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vanlvano mama ‘dutdsa indram stomas” caranti .. -

hrdispyso manas& vacyamind asmabhéﬁ cee (Rgv.X k7,7abe)

ayap te stomo agriyo- hrdlsprg astu é&gtamah eso (Rgv.l 16, 7ab)

esa vah stomo maruto namasvan 'hrdd tasto manas¥ dhayi devah. (Rgv.l 171.2ab)
Bgv.x 25,2a.

Bgvili25.3 -
(Rgv.X.71.8) Trans, on: p.léé note 59.

te in nipyam hgfhyasya praketaih sahasra valdam abhi say-caranti.
(Rgv.VII 33.9abj: Vithey, with the. insights of the heart, move
together in-secret towards the thousand-branched'' tree.'

.Rgv.x 1294

vi ‘@rpoti hrdd matim. (Bgv.l 105, 15¢)
Rgv.V.85 2. ¢f,-J, Gonda "Epithets. in the Bgveda".1959 p.137.

The - smportant part the heart .plays In the Upanlsads as the hidden cave

wherein abides the &tma, the unborn, that which is the essence of the
whole universe, can be traced back to this Rgvedic doctrine, a doctrine
which stems..-from a vision,

cfoRgve ! 67.2;VIT1,33.9ab3Vi3.3; IV 5 3. -
padam na gor-apagulham vividvdn agnir-mahyam pra id ud vocat manzsam.
(Rgv.lv 5.3¢d)

padam yad' visnor.upamam nidhdyi tena pasi guhyam nama gonam. LRgv Ve 3 3cd)
vidhema navaga mahd gird. (Rgv.ll.2k,1b) -

' te agna ycd havir-hrda tagfam bhardmasi. (Rgv.VI 16, h7ab)

cfe Rgv.Vlll 76,85 X, 91 14;7,60.3;1 1k, 26 13 39 31 35 2

hrda tasto manasa. (Rgv.l 171 Za) :

SUtEY SOMESO . hrda hiyanta ... (Rgv VI, 76 8)

cf.RgveX.63.7b :

brahmane vinda gatum. (Rgv.VIl, 13 3c)

agn1soma hav:sa saparydd devadrica manasd yo ghzrtena tasya vratam raksatam
pdtam amhaso ... (Rgvel.93,8abc)

brahmana vavydhani, (Rgv.l 93, 60)

Rgv.l. 93,6¢d
. ‘abrahma yajfa rdhag. (Rgv X 105. 8d). cf Rgv.Vll 26 13 11.12 1h

cf.Bgv.Vi 1,26, Tb.
cf.Rgv. 1T, 12, 145V 38 A,
Bgv.Vl 153 7ab '

"The Vedic exper|ence." 1977 P.782

"Hindu polythe|sm.“ 196hdp 68,
op.cnt p.28 351.
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. CHAPTER V ,
\ \
RTA AS DEITY

Section V,lI Rta, world-embraéing power

The question whether rta held, as-H, Lefever1claims for it, thé
status of a 'world-embracing power' in the sense of being considéred a
deity in its own right, cannot be entirely satisfactorily solved, The
~ pros and cons seem to weigh aboﬁt'equa1ly In the balance. -

As. a unity -and the ohe universal order, rta does éncompass, as we
have seen, each of the three norms of established order, the natﬁral, the
ethico~social and the rellglo-sacrlficlal By its power Varﬁpa and Mitra
~govern all the world |
‘HiW. Wallis claims that

"The z%a was .., in itself too .stationary, too conservative, and
purely regulative to be endowed with the Individual 1ife hecessary
to a god; it remained an abstract idea and was not an object of
direct adoration,''3

A similar opinion is.voiced by-AFB Keith:

""As a deity ... the Rta does not ebtain an established rank The
occurrence of such phrases as the idea of the Dawns comlng forth
from the place of the Rta, or of the place of sacrifice as the
seat of the Rta, or of the-charioteer or .the wheel or the steeds
or the vehicle or the ship of the Rta, shows nothing more. than the
natural concreteness of expression “of the Vedic age; there is ho
prayer to it, and in all the mass of deities invoked in the cult
the Rta Is not Included,'"¥

5

This is very far from accurate, Injunctions to meditate on rta“can be found

7

as well as invitations to pay Homage to'rta6and:straightforward»invocations;

Direct worship may not have been as freely Iavishéd ﬁpon it, as being the
universal law, hence impersonal, as it was accorded to the more persohal gods
that both. serve it and rule by its means and whom the worshippers could feel
as being cleser to themselves, Nevertheless certain verses seem to indicate
that it could have been invoked as a deity and if so, other passages-whére
it is mentioned together with some of the devas may also imply an invocation
which so far has escaped notice,

. Wallist's definition of what is necessary for a god to qualify as such,
namely "™individual 1ife" shows the relativity and limitation of godhood,
since individuality is a limitations The Vedlc gods, just as the God of any
monotheistic faith, are boﬁnd by thé-very "individﬁality“ with»which-théy awé.
endowed by their devotees, Only, the Vedic mindeént fbrther and cOnceivéd
of the one transcendental-]aw as the only fit expression of the Absolute which

Itself stood beyond human specukatfon.s
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Section V.2 . "~ "The Vedic¢ conception of dlvlné‘pGWer

The whole issue centres around the Vedic cohception of divine power.
Certain categories of powers are evident = if we may thus scbdivlde'thcsé -
in the Vedas: 1) those great cosmic powers or devas, who are both tmpcrsonal
and personal - some ‘of whom appear both as powers and as persons (Dak§a,
Aditi, Agni, Brhaspati, Soma), and others with a very marked pcrsonal
character (Varuna, Indra, the Advins) = ; 2).such seemingly impersonal powers
as rta, uttanapad, il&, tapas, tejas, sahas; 3) and personifications of
. abstract nouns, .such as graddha, falth manyu, zeal, mettle, takman, fever.
Three hymns €+ge, One to manyu (Rgv.X.8h.4), one to rtu (season) (Rgv.l 15)
one to graddhd faith (RgvaX.151) show- that abstract conceptions or
qualities such. as faith personal|sed into an |ndependent power capable of being
invoked, could be addressed with a view to filling the worshippers with
their essence:

""We call upon Faith at dawn; we call upon- Falth at mldday,

we call upon Faith -at the settlng of the sun;

0 Faith inspire us herewith with confidence,"’

This is what Keith describes as "deify[ng"1°whlch.secms rather to be
an exaggerated claim, ‘ . )

Power in the Vedas always has an element of intel[igencc'whﬁch, in
human thinking, endows it with a certain améﬁnt of personality. As the suprcmc
law, rta is.an impersonal power, the underlying regnlator»of ail phenomena,
whether at the natural level or at the level of its reflcct]on, the human.
At the same time it has a certain quality which the hhman mind épprchendsrfn terms
of the personal, The very fact that the Vedic poet could address rta thus:

"] solicit the rta controlled by the ;ta"11
shows man invoking the vast cosmic order itself by means of the ritc; He may
have represented it to himself as an aimost personal entity whose attentlon
he is requesting, To ''solicit, entreat, request, glor|fy"J_E-can only be
used of |ntell|gences whose attention is believed capable of being turned to
one's self, On the other hand, hc may have also just‘cxprcssed hjs,admlrction
(| glorify" can also be a translatlon) in a superb.gestnrc of both praise
and entreaty. Rta is both impersonal and persohal, like all other powers in
the Vedas, Personification In the Rgveda Is never clcarcﬁt. The great
cosmic-powers themselves, the devas, are beyond personificatIOn, and yct not
completely impersonal. To the wcstern mind they have not yet.''acquired" a
fn1l personality as tney do 1n post-Vedic mythology and"in.SUch-late
mythologies as the Greek and the Roman, The human trend ‘has been towards

anthropomorphising the nouminous and thus making it more accessuble to average
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human intelligence, ‘It is no sigh of advance in or development of understand-
ing.  The Vedic cosmos is ruled by Intelligent Law whdich manifests through the
action of intelligent units; its dynamic agents, who all

"one=minded, one-intentioned, unerringly proceed
to the one mtelllgent-awareness"-12

V.3 Rtai'universal law

Rta is, as we have seen, the sopreme law from which all other laws
are derived, the order of the universe, the bloeprint of what, by means of
its actualisation in the phenomenal world, will bring abodt theumanifestation
of the transcendental through the cooperation of men and devas and therefore
the first to be conceived at the origin of the dniverse!s'The gods follow
its -vrata, hence are its charioteers (rathi), Soma flows dnder its-dhérma,
its commandments, (pradlsah) make Indra mlghty.lh To it the gods are
falthful (rtavari), In it they are born rtajata). Scholars - (e.g. A. Bergaigne,
-H. Lefever) point out that dharma, dhaman and vrata, which--are the three
main law terms apart from rta, goverh the latter in the genitive, But rea.
never governs any one of them:- €.ge dhiman rtasya,15dharman gtasya.

Many other expressions such as sédés;17 19

_raémijlscakram are used as qualifying
rta in a way in which satya or yajfa are not used in the Rgveda. '3ta-ln

" such cases could be considered as taking on the attributes of a deity. On
the .other hand it Iis observed that rta Is -also used in sobordinat[on to some.’
of the gods,-e.g. Varunaand Mltra.zo“ This apparent paradox-iS'discdssed by
‘H. Lefever who expla|ns that the gods act by the 'power' of yta and only in
this sense does it seem to be subordinate to them. 'He points -out that

'"Rta as the actual order realised In the world, is-a-product of
the activity of Gods and men, an actlvity directed in accordance-
with the transcendent rta; This is the significance of such
expressions as 'By rta upholding rta' (. 23 5 - ¢&fs V 15 2)"

""Rta-see is transcendent as the governing prlnc1ple of all life and
act|V|ty in the sphere of space, time -and will, To this. sphere
belong both gods and men. -i.. Rta Is, on the one. hand, the law of
their own nature and so Is Immanent while, on the other hand, it
is the law which they must obey and yet are free to disobey, and
so is transcendent.@ 1

The harmon lous movement of all things shows the ordéred coumse,-the
transcendent rta as it is refleeted at the phenomenal level, But the-actual
operation -of this harmonious movement in the space-time wor1d Is the task of
the gods who "harness' the power of rta, This power. is described as daksam
"efficient", and coming '"from 16fty heaven' (divo brhato). 22 This is rea:
which the gods LMltrarVaruga)yoke (yunjathe) to the work (apas) as to the -pole
is bound the ox. Hence the gods are both its charioteers (rathi) and its
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guardians_(gppég) or superintendents, They '"proclaim Eta923itae. thelr

every action Is a manifestation of rta because they only work ih accordance
with ite So Indra "harnesses' or "steers“ the rtazu Vlsnu gives the
worshipper his '"'share of rta" 25. ia e. maps out for man what beflts hLm. of
all the gods the Adityas are the most closely connected with. the superv15|on
of the working of rta both in the phenomenal and fn the human fields. 'Hénce
the "Eta of Varuna'', the "rta of Mitra', refer to that sphere of rta which
is under the superintendence of thiese gods and do not necessarily mean
subordination of the rta to these gods.26' Hence, by Mifra-Varhqa's
"rta is rta firmly estabhshed"27

However much the gods may use the power of rea, - l.e. act in accordance
with -the law, they ever remain lts.custodlahs,Cgopap). To be "borh of [ta"
may have been considered the highest praise. Occasionally we find the
culmination -of praise extending as far as identlfication*withagta, but this-
may be the highest blessing that the poet may imagine :for his-deity. Thus
Soma is '"'the vast rta"28. Thus Mitra Varuna, mighty ‘lords "are thefgreat
urta" 23 ’ . ) '

These few examples serve to show the extreme reverehce'ln whichsthe‘
rta was held by the [gis. ‘This could be a pointer to their having considefed
it as an impersonal deity much in the same way ‘that Brahman was held in the
time of the Upanisads. Only, rta.ls the way to'the spurce,-Brahman Is the -
soarce. ' |

"In-K.R, Potdar's opinion

"From the - -variety of epithets, deruved from 'Rta' applied to

the gods as ';taprajata' 'rtaJna' rtadyumna' rtapeéah!
'rtavanah?!, 'rtavrdhah’, etc,, it is obV|ous that at one’ stage

it was'belng considered as the all-pervadlng and the all-supporting
principle, 'In the later days however3oonly the sacrificial aspect
of the Rta seems to have survived ...

The Dawn described as coming from the place of rta Is in Keith's eyes
only proof of the Vedic ''concreteness of expression'. For V.M, Apte, this-
shows that rta is a concrete entity with a specific location In the heavens.31
For-H, Lefever.this is one among other "mythological references' which, hot.
being'found in connection with yajda, the sacrifice; and other law terms,
such as dharma, dhdman, vrata, -indicate

'"that pta was different in kind from the conception of
law expressed by the other terms.”32
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V.h, Rta as deity

-VsM, Apte brings forward some quotations which, in his-opinion,
show that rta ranked as a deity in the Vedic mind, He wr!tes-

""The mighty ' (mahad) fta flgures as an |ndependent deuty amohg
deities ‘like Aditi, Dyavapgthnvn Indra, Visnu and Savitr - invoked
for protection in- X 66, 4,"

This verse, literally transiatéd, runs thus:

""Aditi, Heaven and Earth, Rta the mighty, Indra, Visnu, the Maruts,
the lofty empyrean we call upon the gods, the Adltyas for help, the
Vasus, .the .Rudras, SaV|tr -of ‘mighty accompllshment"34

Here rta is certainly on a par wnth the other gods and one could affirm that
if Aditi is -considered a goddess in her own right so in this passage rta
could alse have been-called hpon as'a delty in its own right. Eut'the term
svar brhat shoﬁld also be noticed. Is this different from déaUS, and if so
is it considered a deity? Not necéssari}yg in whichscase-fta@ mahad may
not he a deity in the accepted sense of the term. This does ot prévént it
from being called upon together with the recognlééd deitles.

V M. Apte then quotes a somewhat controversial verse:

The soma JUIce is pressed for Mitra and- Varuna . to drink,
the pléasant juice for Rta to drlnk"35

The word rta here again seems to rank as equa] In status with the gods quoted
alongside with it., The whole argument of the status of rta hinges around
the idea that personal ‘gods are consudered(by Western scholars) hlgher than
"an impersonal power, That may not have been so in Vedic times and there Is
no reason why the'"bersonal" should rank higher than the "impersonal’, The
only differenée, to man, between personal and impersonal powers being that
man, because of his natﬁre, will seek protection, réfﬁgé, comfort, etc, from
a personal rather than an impersonal power, endowing the former with what - he
considers his own higher attributes whilst the latter remainhs more or less
abstruse, It may be-noted that in the Upanigads”the impersonal Brahman
assumes precedence over every personal deity, -EiW. Hopkiits considers that
rta was personifiéd "as a divine personal Power' towards the very énd of
the_?gvedé but that

"'s.. In no passage is Varuna subject to Rita as a superior -power,
but rather Rita (Right Order) has its very source in the wise
spirit (Varuna) and all the laws of Varupa and of the lesser gods
are expressions in concrete. detall of the divine Ordenihich -
emanates from heaven, born-.,. of the religious fervor of ‘the -
Creator."36

There is however ho extant verse stating that rta has its ‘source in -

37

the wise splrlt,-Varuga, unless Varupa be equated_wmth-the OrQalner (dhatr)
of Bgvax.190.3;“and'even here rta seems to antedate the ¢reator, or Time the

great fashioner. It is evident that Western scholars find.it difficult to
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conceive «of an impersohal power as a fit object of worsh?p.

Rta in the -above. quoted verse (Bgv.l.137 2) is used in the same
dative ‘case as Mltra, Varuna. ‘The construction - of the sentence also shows
‘this kind of equallty. putaye applies to Mitra Varuna -and the second
pitaye applies. to rtaya in strict para]lel to the first part of the sentence.
R Te H. Grlfflth translates the phrase thus-

- "Julce waits for Mitra and for Varupa to drInk fair
juice for drink, for sacrifice', 38

thus giving a different twist to the meaning, and aveiding what to the
Western mind seems. inconceivable, namely that an Impersonal power. be radsed
te godly staths. ‘The verse may, on ‘the other hand, simply mean that the
offering of the Soma to rta is an act of obeisance to the cosmic order, a
symbol of man's-participation-in its process.

Another Rgveduc verse .statés: -

'"Pay homage -for us to Mitra Varuna, pay homage to the gods,

0 Agni, pay homage to the mighty rta, thine own domaln" 33

According to‘A, Bergaignehothe mighty ttaeis here thetsacriftce that is offered
to the gods,, which;wohld make-the verse read ''sacrifice for hs.a mighty
sacrifice'" or "offer up the mighty order's . 'ViM, Apte criticises Oldenberg
for his translation: - o _ '

""Sacrifice to the gods (a sacrifice:conforming to).the.great rta'-
and Geldner's _ )

. Uadore the lofty law (Gesetz) of the gods'

as dhe

'"to the non-recognition of the divine- staths - the godly rank -
of rta which entitled it to the offering of Soma and sacrificial
worship generally. b

This verse was translated By R'T”H‘ Griffith. thﬁs' )

"Bring to us Mitra Varuna brlng the gods to mighty sacrifice,

bring them Agni to- ‘thine own home!' b

%;;j means to ''worship'' with sacrificial offerqng_rather than "Bringf the
gods, althohgh the very act of worshipping effects a bringing together of
heavenly and earthly powers, 'Neyeftheless, here again we have another
example of a strict parallei case, where devan is the object of yaja and
rtam brhat is also the object of yaja. -H. Lefever sees in the epithet'b;hat,
so often used wjth.rta, an example of;ddfinciphent personification,
This '"worship with sacrifice' is thus, strictly speaking, addressed to MitraJ
Varuna; to ‘the gods, to the cosmic order.

_The status of rta -as a personlfued delty as made out ln the other
-examples Fentioned by v, M. Apte - Rgv V.66, 5a, V.68, 1c VII 39 1d - seems,

however, rather dublous. Rgv Vi, 39 1 could for example be translated thus-
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'"May .our .quickening-priest celebrate the :ta”

or, ''may .our quickening-priest pay homage to the Eta“.hh
In the first case the rta would simply refer to the sacrificial ritual as
a mirror of the universal order so that the celebration is a holy act
wherein man pay homage to the cosmos. In the second case it could be a
personified deity.

However, whether personified or not, rta remains that transcendental
harmony, that cosmic order to which man aspires and in so doing endeavours
to regulate his life in accordance with principles which he reads in it,
establishing . the norms of social and ethical harmony which the ritual is
meant to mirror. In.the words of A.C. Bose

""... the order observed at the ritual is a symbol of Eternal Order,

including the eternal statutes of moral life.'45
Perhaps rta was the best expression of Deity in manifestation that the rsis
could conceive - the vast course of life that flows through the multitudinous,
separate existences and.phenomena, the variegated beauties of the universe.
Homage could be paid to it, during the sacrificial rite, as the very reflect-
ion in.thé.cosmos.of the impersonal Absolute, tat. Hence the praise:

MFirmly based are the foundations of rta, shining in

beauty, manifold are its beauteous forms''. L6

That, in.thé final analysis, all creation pays homage to the rta is stated
in bold imagery:

"To Law wide Earth and. deep (Heaven)
.supreme milch kine, render their milk".

47

Every.act.performed in conformity with one's nature is a homage paid to.that
.supreme law from which springs the very law of our being. In this sense
also can be.understood the.universal homage (or sacrifice) paid by .the gods
and.all creation.to.the one law which is the very essence of the divine

life - the Purusa sacrificed at the origin of all.

V.5 ’ 'Rt'a';Zs'Ub_]é(:t_'_f()l"'méditation.

If.the world order is fit for admiration, it is also fit for.medigation.
With this thought.in mind we could.glance at certain hints given out in
_§gv.IV.23.8710. Verse 8 begins with the realisation that

'""Ancient are the invigorating-draughts of fta
Contemplation of rta r_emoves'tran_sgressions.“l*8

The word'éurudhag meaning riches, comforts or invigorating-draughts, shows rta
as pouring .out.blessings that have been of old, therefore that-are.ever
present, .that bring.one to a state of holiness, since an end is put.to sin.

The counsel given here is similar to.all mystical teachings which advise
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" concentration upon a chosen deity by which means the devotee will acqﬁire
the attributes of that divinity.. The stanza ends with the comment that the
song-of-praise ($1loka) of rta opens .the deaf ears of the priest; therefore
to praise the rta is to effect some transformation in the.haman being. Verse

10 emphasises a similar thought: )
""Whoso harne;ses tha rta wins the |:ta",l*9
in other words, who obeys natare masters natﬁre because he has.learned to
use.her laws.in her own proper way. Nature here can.also be considered as
apitomised in.the ritﬁal...Théncé doas

'"the might of rta fervently speed onwards''.
In._this way is-all>accomplished.in'accordanca with the rta.
These.verses ‘provide an example of the possibility of a personal kind

of relationship between man and.that impersonal power beliind and within the
universe, and.the potent effect the Iattar can have on the former. . .The same
type of prayer is observed in the following:

"Pay attention to the rta, 0 attentive one, to the rta,
spllt open the many streams of rta. "5

In other words, open the sources of Eta.: The Vedic seers were on the.alert
to catch.glimpses of .the Cosmic Order in.their vision and performed.all works
in accordance with.the "summons of rta“ (rtasya presa), with the'' VIS|onary
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insights of rta ~ This concentratlon on the rta is like an openlng of one's
mind to.the d|v1ne inflow. The direct action of the rta on the human being
is implied as well as its benaficent_effects.' I't was thas considered a
univer;al,.bgneficent.ppwer to ‘which man coald.tarn. Eta is.the way to the
Transcendent. It is.the only fit expression:of the nature of the Transcendent,
as mirrored at.the'manifested.Ievel,-of that which the Upanisads called Brahman.
Cosmic- harmony images . the Unmanlfest and is . therefore a worthy obJect of
meditation. It is the language ‘of - the Unmanifest.

Rta is both a differentiated and an integrated Power that yet stands
beyond dlfferantlatlon and.integration because it makes both actions possible.
Sanctity anferrad upon gtai-or'mak[ng it a dei;y, is-man's.altimate expression
of acknowladgement and reverence offéred to something.that he.senses as-far
beyond himself and.too.sﬁpérior to be réached'evan by ‘imagination.. His worship
of rta is indirectly manifastad when he lives in'accordancé With.the‘highest
norms that he is capable of conceiving and when he pays homage.through.thought,
word and deed, to the gods who are the castodians_of rta.. To attane oneself
.to rta is_to‘Fake.the right diraction to.the right goal. It is the return
to the source.” It is integration. Heénce '"from the navel of rta is born

n 53

immortality''. .This is the essence of the Rgvedlc vision and |ts message.

This is:the Ved|c.revelat|on (srutl).
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"The Vedic idea of sin', 1935.p.6.
BgVo V., 630 7
"Cosmology of the Rigveda', 1887,p.93 9:m
I'Religion and philosophy of the Veda''Jp.84
cf.Bgv. 1V.23.10;V,12,2 A
cfeRgvel.75.5 |
Rgv.lV 3.9
cfe RgveXe ]29.157. cf.A. Danlelou s discussion of "The representatlon of
the ' Transcendent in "Hindu po]ythelsw“. 1964 ,p.4~5
sraddham pratar havamahe sraddham ma amd1nam pari
sraddham suryasya nimruci graddhe sraddhapaya iha nah. (Rgv.X.151,5)
cf.ﬁgy.lv 57 addressed to the lord of the field, to the plough and
the furrow,
cf.Rgv.1.188,8;31,11;VI1 4k,2 addressed to T1a first personifled, then
delfled. ' :
.10 OpPeCitepe210, cf.J, Gonda. ""Gods and powers', 1957.p.19636. In the
Atharvaveda V1, 'worship is paid with oblation to manas 'mind',
A cetas 'thought', caksas 'visual faculty' and other powers." (p. 36)
11 rtena rtam niyatam 119. (Rgv.1v,3.9)
12 Rgv.Vl 9.5. The Sanskrit of this verse appears on p.J¢
13 ¢f. Rav. X.190,1
14 cf, Rgv VI, 89.4
15 cf. kgv.l 43:931V.7.7
16 cfiRgve1Xe7.1
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17 cf. Rgv.x 111,23111.7.2
18 cf. Rgv Ve7.331,123.13
19 cf.Rgv.I.164 11 cf. rtasya dhiti (Rgv.l.68,5;1X.111 2) rtasya garbham

(RgVe1.156.3;1X.68,5]; rtasya jinva (Rgv. X, 75.2) rtasya pada (Rgv.X.177.2;
1Ve5.9;X.5, 2), rtasya yoni (Rgv.X.68. k;65,7;111 SE 6) rtasya. pantha
(Rgv.V 80.43X.37.2;133.6;1.136,2;46,11;1X, 76.k, ete. All these may
indicate somethlng more than “the natural concreteness of expression
of the Vedic age'' (Keith.op.cit.p.84).

20 cf.Rgv.11.28.4;1V, 56 7:V.62, 1. cf.Rgv.1X.66,24 where Soma engenders

rta.
21 ""The Vedic idea of sin," 1935. P.9&13,
22 RgV.l 151, bed, ) #23. xjgv 1.151.4n.

2% rtap yemanap (Bgv.IV.23.10)

25 rtasya bhago (Rgv.l 156,5)

26 cf. Rgv.!1.28, 431V,56,687

27 Rgv V,62,1

28 ;tam brhat. (Rgv.[X.108,8)

29 pra vo mitrdya gdyata varundya vipd gira mahikgatrav rtap brhat. (Rgv. V 68.1)
"Sing forth for your Mltra-Varuna an Insplired song, mlghty lords they (are)
the great rta'l,

30 “Sacrificial setting of the philosophical hyq% in the Rgveda'l,
(Bharatiya Vidya. 12,1951)p.171

31 See '"The Rgvedic antecedents of the dharma-pada of Varupa in the
Mahabhagata." Bull, Deccan College Research Institute. vol. 5.1943,4%.
p.185-8

32 op.cit.p.6
33 OP.CIt p.181

34 aditir-dyavaprthivl rtam mahad indravigna marutap svar-brhat
devan adityan avase havimahe vasih rudrin savitara sudamsasam.
35 suto mitrdya varundya pitaye crur-rtaya pltaye. ( gv.l 137.2)

cf.Rgv.iV.23, 8-10.
36 ”Etﬁlcs of lndla” 1924,p, 40~1
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The ‘rta of Varupa as: explalned above, does not necessarlly refer

to the source of rta. That source is In the original act'of .

creation, tapas from- the impersonal that or ‘tat’ LRgv.X 190,l¢.

X.129.3). 'All the devas are offsprings of rta- (rtajatahl and:

the -first ‘born of rta (prathamaja ;tasyal. This cannot be otherwise

as rta is the first to manifest (RgveX. 190,1), °

“The hymns of the Rgveda.U 1963,vo1:1,p. 190,

%_]a no.m;tra varuné yaja devén’ rtam brhat agne yaksi svam damam.
Rgv.l 7545)

e B la. r&@gion véo/gues 1PP3 - PR3l

op.citi p.182

op.citips99. . '

"The Vedic idea of sin''. 1935.p.8 c¢f.also the sufflxes jna, knowing,

van faithful to,-jata, born in, applled to rta and not to dharma,

dhaman and yrata, .That.the gods are said to be born In. gta may

simply be'a figure of speech such as the poets often’ Indulge in;

thus the gods are sons of lmmortality, of skill, Agni is the son of

strength, etc, But it may also mean that they are the embodiments’

of rta, the embodiments of meortality, etc, -

rtam hot& na igito yajiti. Similarly in the case of Rgv V 68 1¢.

translated on’ pllo’#the verse could mean ''sing a song for Mitra X nele 27

Varupa, for the great rta,'’

‘MThe call of the Vedas.'' ?70. p- 47.

Itasya drlh& dharupdni santi. purugl candra vapuse vapumsz. (Bgv.lv 23,9ab)
Ttdya prthvi'bahule gabhire rtdya dheni parame duhite. (Rgv. V.23, 10cd)
rtasya h1 surudhah santi pirvir Ftasya dhitir-vrjindni hant1 cgng?,Z3‘£)
rtam yemana rtam id vanoti. (Rgv.IV.23410a)

rtasya Eusmas ‘turaya u gavyuh. (Rgv.lV 23,10b)

rtam cikitva rtam icuczklddhy—rtasya dhard anu- trndh1 purv1h. (Rgv.V.12 2)
J. Gonda! s translation, (ﬂVlSlon.U 1963) - p.173.
rtasya dhitih,. (Rgv.l 68, 5)

'Rgv.IX 7“ L
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CONC LUSION:

RTA, COSMIC HARMONY

The whole trend of this investigation into the significance of rta
has been an endeavour to examine the many facets of the Rgvedic vision of
rta, of a cosmic order in which all parts throb with dynamic life and play
an effective role subservient to the whole. One cannot assert that rta is
Jjust the fixed order of things, or Just trdth, or just law, but Its meaning
includes all these and goes far beyond, for rta s transcendental; It stands
for ﬁniversal truth, universal harmony, universal law, universal order,
hniversal'life; in standing for all these conceptions which can only be
envisaged in man 's loftiest flights, it points to the richness of its
underlying meaning; it is the manifested expression of the: Transceﬂdent.

The school of thought based upon nineteenth and early twentieth century
conclusions which still influences scholars nowadays1 as well as the more
popﬁlar types of expositions on India's earlier forms-of ré{igion, which
considers the Rgveda as a.collection of more or less primifive songs, of
nature worship, ‘the tribal cult of simple mlnds, a “nalve religion', needs
complete reviewing, S Radhakrishnan summed up the general position -in the
following words:

'"A study of the hymns of the RgVeda is indispensable for any
adequate account of Indian thought. Whatever we may think of
them, _half-formed myths or crude allegories, obscure gropings.
or immature compositions, still they are the source of the
later practlces and phllosophles of the Indo Aryans, and a.
study of them is necessary for a proper understanding of sub-
sequerit thought."2

Fortunately the latest trend is against such an |Il-con5|dered, somewhat
superfncual and biassed approach, With the work of-J. Gonda,:L. Renou,_

R. Panikkar, K, Werner, and others the Rgveda is being studiéd fh'depfh-with
an open mind and the claim of the ffis to spiritual insights is being
investigated and mare and more vindicated,

That the Vedic hymns show a rellgioh deeply imbued'with-thé poetry .of
and the feeling for natﬁre, and man &s essentially part of natﬁré, is -all too
evident, Vedic man lived in such proximity to nature that theré could be no.
divorce in his thought between the latter and himself. For him natural
phenomena were as divine as his own divinely insplred-and mos.t treasﬁréd'
songs and visions, Both the animate and the inanimate were, in his eyes,
imbued with one and the same divine life. But this aspect of his. out look
is only the outer garment, so to speak, of that which is flrst appreheqdéd at
the superficial level, Behind the.mﬁltiplicity-of gods and'activtt[és; Eéﬁind
the mythological termfnology often difficﬁlt to grasp in thé examination of
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which too many of the early scholars foﬁnderéd, isnpérccptiﬁlc é-remarkaBJe
insight not only into the iaws'of.thé universe,'boﬁuﬁeav§nly'and teriestriai,
but also into the depths of human nathre, as well as an ‘extraordinary vision
of the oneness, the intrinsic interlinkedness of all, a vision the mightinecs
of which escaped the notice of nineteenth and early twentiéth cehtury Western
exegesis., The tadekam,3 or the aja, the ﬁnborn onehof the origins, the rea
as the foundation and mover of the continuous development, thelasuratvam
ekam,S or one godhood of the devas, the furtherers of .this rta, .that "656*
intentioned move together to.the one purposeful lnteiiigence”s.the vidvam

7 of this incessant activity which-A;T.de Nicolas aptly translatcs as
”intcCgralhmuitipiicity“,s-ﬁnderiy, emphaéiée and .glorify oneness:

"That which is one has developed -into the a'il“9

""One whole ‘governs the moving and the.stable, that whlch walks.
and files, this variegated- creatlon" 10

A1l issue from the One and develop in accordance with the “one " law which.

itself is rooteéd in the One. This is the guarantee of the one origin and the
one end, .

ekam

Vedic man conceived his life as a centre of energies in a whirlpool of
energies, every surrounding object radiating, in varying dégrces,.thc same
divine 1ife as he himself, all governed by the law of equilibrium; hence, that
every deed of his had repercussions extending far beyond his present awakénégg.
At the cosmic level rta is the law of harmony; at the . human ievéi; the -law -of
truth, right eousness, justice; at the personal level, integrity, thc manifcstn
ation of the human conscience, the silent voice that gﬁides.cond0ct-and points
to the right,

The sections on the godly and.the human level, and that on the ritual
were intended to demonstrate these vistas of vast dimension -that yet stand as
one whole, What is merely hinted at as a passing allusion in thcvggvcda, or
expressed-as a-question, —-or as.a riddle or a myth, if pieced’togcther,_ls
discovered to fam the material for at least the broad oﬁtlines of a_systcm of
thought whic h found its development in the Brihmanas, the Upanisads, the-
Epics and the Puranas.

Some scholars, Tike RN, Dandekar11 contest the common notion -that thé
Veda is the -fountain-head of all Indian philoesophy, 'For him

"' e.e historical Hinduism was affjliated to the Veda only
in a formal and fortuitous manner , :

This is a moot point, Both the Brdhmapas and the Upanisads are expositions of,
or speculations directly based upen, a nhmber of Rgvedic verscs - hence'
Rgvednc ideas - which nowadays are quoted as though originating from the
Upanisads wkereas they can-be traced back to the Rgveda. 13 This shows that the
Rgveda is the fountain-spring of much of the later phiiosophlcai speculation,
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Three great conceptions underlie the many-faceted presentatlon -of
Rgvedic religious life: the one law, the one truth which in the .human
context is integrity-integration, and the one sacrifice. These are the
three fundamental aspects of the vision of rta. We have called rta the
cosmic order, the universal harmony because oh'vfew[ng these three main
facets of rta, the keynote has ever been harmony, harmony as the'expression
in the manifest of the unmanifest, transcendent. In this respect:H,
Panikkar's profound statement is revealing of the lnner significance of rta:

""lmmanence -and transcendence are Intrinsically correlated and
are possible only when held together in mutual tension, "1l

This-holding together in.mutual tension is the essence of rtat the correl-
ation of immanence and transcendence spells the correlation of all opposites
" and their being held in mutual tension, in equilibrium. This is the cosmic
order.

‘The Rgvedic vision of rta is one of cosmic integrity:. all the various
kingd oms of nature, visible and |nV|5|ble and .their denizens work together In
concerted action, whether conscnously or unconsclously, towards a common.
purpose, towards establishing in all the spheres of manifested existence a
perfect wholeness, ordered activity, oneness, the reflection of the
transcendent. Underlying the multlplic1ty of the gods is the oneness of their
godhood and their ac-tlon.15 Underlying the many appearances and dlsappearances
of things and creathres from the hﬁmblest mineral and blade of grass to the
proudest human and .the most glorious god, is the one law of transformation
which -activates, organises, changes and keeps in balance the opposing forces
andvvariqus tensions that work in and contribute to the unfoldment of the
hniverse. Everything is in constant motion, on the wing as lt'were,'but this
very conétancy of movement is itself the stability, the fixity of rta, ‘Motlon
and stability are united in rta, ‘Underlying the épparent'disorder.of-certain
phenomena the one law maintains an order which, at the hfgher:level Lthe godly)
is perfect harmmy, which at the lower (the terrestrial) Is a conflict whese
resoletion-demands the cooperation .of those intelligent ﬁnitS'of'the Ohe
Intelligence, gods and men, a cooperation which is movement in tdgetherness;

a working with law and therefore on the side of power, the two forces of
conflict or resistance, and of cooperatlon-or'hhfoﬂdment finding their
ultimate r_esolution at the level of the gods where harmony is achieved and
concerted action a fact, hence oneness of phrpose, the patterh In the heaven,
As the | ower is-bht a blurred reflection of the hlgher'order, the -dynamics ‘
of rta, in our space-time dimension, nevertheless reveal a cosmos. (in the
heavens as in nature) which is the phenomenal.expression of the transcendent
rta. The cosmic order is constantly being mirrored on earth.[n-splte-of a]lf
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At .the human level the establishment of harmonious relation-

ships in society is man's answer to the cosmic order: it is the expression

of his understanding of it. Such relationships, imply a ;ommoh code of
ethics, justice and honoﬁr, acceptable to all. Moral codes and sacrificial
rites are reflections of man's response to.the law inherent in his deepést
nature, his conduct and his participation and commitment.being indicative

of his understanding of the cosmic order, modes of enabling him to réalise
the inner significance of cosmic life and his role therein., Man first
submits to the Law as reflected in the social and moral order establishéd

by the wise ones who havé received the vision and understood its meaning, and
then re-enacts it in his ritual worship.. The power of the latter lies in

its calling men ﬁogether for a holy purpose and in.this togetherness of
making it easier for men to enter into a higher state of awareness,of
communion with the loftier powers, a state of illumination.. The drawing

more closely of men and gods is thereby furthered and the law of harmony
deliberately attﬁated by man in.this sacred work. In conforming to this
universal harmony man finds his true self, meaning and purpose. His achieve-
ment of integrity heralds his integration in.the cosmic order. In this
attainment lies hidden the elixir of life,‘amfta, which js the very core of
rta, immortality, the essence of that which underlies the harmonioﬁs
working of all things: hence rta viewed as the inherent rhythm in the law

of transformation whereby all is organised into a harmonious whole,the

.supreme order, law, truth. All this is hinted at in many verses scattered
about in the Rgveda and quoted throughout this thesis. These when pieced
together, build up a vision of the universe that reveals such insight as has

been here summarised.

The dynamic order of reality as the eternal transformation of the
divine life, exemplified not only in the'puru§a'sﬁkta,.but also in the
Agni hymns, implies the entering of this divine life into more and more
restricting conditions of existence where it is buried - the stranglehold, so
to speak, that material forms have.over the spiritual essence that seem§to
die or disappear within them -; this is the perpetual sacrifice whereby the
universe is kept in existence, on the move, as it were. There can be no
mani festation without change, without movement, the ceaseless swinging
between separation and union. The love and strife of Empedocles find here
their ancient Indian observation and formulation. This is the law of becoming,
of life, rta, and hidden within that law is the eternal sacrifice; the
immanent and transcendent purusa immolated; the fire, life-sap of all

things, hidden in the waters, in the rock, in the trees, in humans, can
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only be brought to birth through friction, whiéh in.human terms is

conflict. The law of transformation is thus revealed as equivalent

to the perpetual 'sacrificial self-offering of the puru§a;16. This
equivalence which is not explicit but fully implicit in the Bgveda, is one
of the most arresting conceptions in.the Vedic vision 6f rta as sacrifice,
yajifa, one of its far-reaching conclusions. A human life that is a
perpetual self-offering to.the divine life that courses within itself as
within all things, is a harmonised life, for it has integrated itself in

the vaster life of the universe which itsélf is an eternal self-offering;
where there is no integration, separation, enmity, strife and unhappiness
prevail. Harmony in a human being is a reflection of the cosmic order. Al
this is summed up, in typical Rgvedic fashion, in the cryptic formula
addressed to the All-Creator: _

"Sacrifice thyself for thine own exaltation.‘”17 _
From such beginnings the doctrine of sacrifice. found its.fﬁll development in

the period of the Brahmanas.

~ The vision of rta which in the light of the aboye interpretation may'be
called the vision of cosmic wholeness, was to split up into.three main avenues
of speculative thqﬁght: dharma-karma, ‘kalpa-yuga and brahman-&tman. From this
standpoint we can maintain that that which was peculiarly Rgvedic, namely
the vision of cosmic order, of wholeness, of harmony, of integration, becomes
the fountainhead of the . subsequent peculiarly Hindu doctrines of dharma and
karma, of the law of cycles and of the essential oneness of.all creatures
with their Ultimate Source.18

The roots of the doctrine of karma and dharma are embodied in the two

aspects of rta: rta as 1) the sacrifice representing both the work (apas or
karman) of the universe's intelligent units, gods and Hﬁmans, and as
. 2) what ''supports' that same universe, the basic law.according to which all
things move.  Furthermore, the.action of receiving and returning inherent
in the sacrifice proclaims the law of equilibrium which sustains the universe.
The doctrine of order based on equilibrium thus.developed, in the moral
sphere, in the doctrine of karma, the interconnectedness of all actions and
their‘counterbalancing of one another, - as ye have sown so-are ye reaping,
as ye are sowing so will ye reap, - and that of dharma, of one's duty-
vocatfon-function-stand in life, the regulations of conduct, codes of ethics,
-each appropfiate to, or in strict accordance with, one's inherent truth, the
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innermost law of one's being, svadharma; ” a.doctrine.which was to be
further amplified in.the theory of the varpas and &éramas. Rta in its cosmic

sense becomes specialised as dharma in a social or human sense, .but a
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dharma not imposed by any one from outside, a dharma seen as the inner law
which governs all and which, if carried.out by man in his life, results in
harmony, in establishing on earth the divine harmony. In the words of the

2? it is the world's

Mahanardyana Upanisad dharma ''embraces the whole world"
foﬁndation. Nevertheless it may be said that the great vision of cosmos

as peculiar to the rfis of the Rgveda becomes more and more dimmed and
compartmentalised until the whole focus of attention is concentrated on the
individual and society. Man emerges as his own most proper study and the vision

of cosmic integrity disappears into the vision of Man.

It was inevitable that the conception of rta as that law which underlies
the cyclic recurrence of all natural phenomena should develop.further into
the doctfine of the cyclic manifestation of the universe and of man, of
projection and absorp;ion, of birth, death and rebirth: in the macrocosm
S{ffi and ‘pralaya, - the grea;éfa;pas and mahd yugas as propounded in the
Puranas and the Mahibharata, in the microcosm, punarjanman, rebirth first
clearly explained in the Upanisads. Of these two docprines only a few

22 but they-are.sufficient pointers

references can be found in the Rgveda,
both te the future of the teachings and to the fact that such ideas were
already prevalent in Rgvedic times. Thus ''the plants that were born of old

three ages before the gods’"23

and .the prayer of obeisance to the gods, the
'""'mighty and the lesser'' the '"elder and the younger”Zh implies a progressive
formation of the earth according to cycles and a progressive development

or. coming into action of its denizens. Thus also the ''successive existences'
(andcind jIvitd) which Savitp grants man (Rgv.1V.54.2) which contrary to

prevalent scholarly opinion’,’25

shows far more than a "trace' of the doctrine
26 )

of rebirth.” . That this doctrine of karma and‘iﬁharjéhﬁan was regarded as
a secret one may be gathered from the Brhadaraﬂﬂﬁa Upani§ad.'27 This would

account for the scarce references to it in the Rgveda.

- The vision of rta as cosmic integrity was eclipsed during the period of
the Br§hmagas.but only to re-emerge via its cognate term, satya which
thereafter assumed precedence .over rta. The Rgvedic distinc}ion between rta
and satya was lost sight of, the two ideas coalescing, satya being kept as
the term for reality, truth and rta being dropped: so thatl?z; notion of
rta as cosmic order, the one law, basis of all structures, to satya the truth,
the one reality, to the identification of the latter with the power inherent
in the invecative word, brahman, the creative force, to the exaltation of that
power as what lies at the root of all, hence the source of all things, the truth,

the steps are foreseeable and evidence a consistent line of thought and



90€

and enquiry, -all heading towards finding.the.ultiméte principle.
"Satya, the.luminous, Iofty,.cherished,.all-conquer{ng'trﬁth
“established on the unshakable foundations of heaven'
becomes the one reality of the Brahmapas. The knowledge of the truth of o
the threefold gnosis, the rk, .the yajuh and the saman, gave the devas

30

the power to conquer the asuras. Knowledge of the truth is power.

‘Satya ' is brahman which. the sacrifice expresses. |If satya is.the foundation

31

of the universe, satya is itself founded on brahman whlch in.turn is based

on tapas.:32 ZSuqh statement is of paramount importance for it proclaims
satya as based ﬁpon.thé-ultimate'powér, the javocative hence creative
power, brahman, which itself can only.be evoked and réalised through tapas.

. The |dent|f|cat|on of satya and ‘brahman is found in two passages of the
Satapatha Bréhmana, one implicitly via worship - 'yajha beung essent|al]y the
expression of ‘brahman as.indeed is stated in §at.Br.2.1.4.10, then by
implication-brahmaﬁ =-satya:

'"Worship above all i5'trﬁthfﬁlness”33l
and one explicitly:

""Werily.that (fire) is of the brahman. With the brahman it is set
up.
.The brahman is speech ... the brahman is the truth and the truth
consists in.those same (three) ‘mystic utterances: hence his (fire)
established by means of the truth."34

Fire is”that burning energy which ever spurs onward and uplifts thought and
feeling, -blends them into aspiration and relentlessly pursues its quest:
- contact with the transcendent. This is the power of brahman. Brahman is the
irresistible invocation: it takes form as the word that bears frﬁit; it becomes
the word made flesh.. That .which is achieved thereby is thé expression of that
which is, hence satya: brahman is satya.

This identification was to be taken ﬁp and amplified in the Upanisads:

"'satya is the name of ‘brahman"35

7] 36

"Brahman is satya
!'The wise invoke him as rta, as satya as highest brahman'. 37
Cosmic order, truth, ultimate principlg, these are three stages in Vedic man's
search for truth, three stages.dﬁring which he searched along slightly
different paths and used different terminology,.bﬁt which all had.the same
end in view,

The TaittirTya Upanlsad S .summary could be considered an amplification

of and commentary on Rgveda 1.67.2: 38
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'""He who knows ‘brahman as the real (satya) as knowledge (jfiana)
as the infinite (ananta). laid in the secret place (of the heart)
in the highest heaven, .that one obtains.all desires together with
the all knowing Brahman.'39 - ' '

. The religioﬁs.experience of.the_anciént séer§ of India, .such as it may
be reconstrﬁcted.from.their visionary hymns, thus becamé the basis of
doctrines whose origin can be traced to thé hints scattére& in the Rgveda
and.whose testimony is.thé foﬁntainspring,of 1amer religious spechlationa
The .fundamental idea of the one law that coﬁstitutés.the foundation of life,
the very strﬁctﬁre_of.the qnivérsé and pulsation of the One Absolute Principle
from whom proceed.the many, first as a.dﬁality,.thén as a.plurality, in
ordered seqﬁence; and.thé.pOSSibility for man of réalisLng, thrqﬁgh supra-
normal insight or vision and through righ;éoﬁs living, thrqﬁgh thé
integratlon of his whole.being, and through.the ritualistic ordéring in
symbolic gestUres,.certahn'trﬁths that lie béyond-the scopé of ordinary,
mundané-experience and.pérceptién;.a]l this forms thé ba@kgroﬁnd_of the hymns of
the Rgveda and was to bé taken ﬁp, devélopéd and'éxpoﬁnded.iq a.differént
language in.the:Bréhmaqas, the Upani§ads,.thé Védanta.Sﬁtras, the Epics and

the .Puranas.
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15
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20.
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.22,
.23
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cf. M. Winternitz. "A history of Indian llteratﬁre”.1927 vol.l.
A.L. Basham. .'The wonder that was India.'' 1954 (reprinted 1974)
p.234-243. A.C. Bouquet. 'Hinduism.' 1966.p.4L4, R.C. Zaehner.

MHinduism.''1966.chapter |. S.Radhakrishnan and C. Moore. "A source
book in Indian phi losophy. ”1967 p.3.

op.cit.p.3.

Rgv.X.129.3

Rgv.1.164.6

Bgv.111.55.1

Bgv.Vi.9.5

Bgv.111.54.8

""Four-dimensional man.'' 1971.p.151.

ekam va idayg vi babhiiva sarvam. (Rgv VIt1.58.2d) cf. also Rgv.!!1.54.8cd;

X. 114, 5; 1.164,46.

‘ejad dhruvam patyate vidvam ekam carat patatri visunam vijatam,

(Rgv.111.54"8cd)

YiSome aspects of HlndU|sm.“1967

op.cit.p.32.. .
cf.Rgv.VIIF.70.3 with KathdUp 1.2.23 and. Mund Up.111.2.3. Rgv. I.164.20
with. Mupd. Up.111.1.1. and Bh.Gita 15.16, Rgv 1.24.7 with KathaUp Ir.3.1

and. Bhagavad Gita 15 1. Rgv.1V.40.5 with KathaUp 11.2.2, Rgv.1.89.8
WIth Mund. and ‘Praéna y (open|ng lines.) cf. also Rgv X.90.1-4 with
Svet. Up J111.3 and Mahan'fi=1k,.
”The Vedic experience. '"1977.p. 315-}6

f.Rgv: 111.55.18V1.9.5
cf gat Br. (14.3.21)."That whnch is sacrificed is the soul of all beings
and . all gods.'" cf.also Rgv.X.81.5¢6.

-svayam yajasva tanvam vrdhanah '(Rgv.X.8l:.54d)

cf.L. Renou. ”Rellglon of ancient India. 11953, ""The Vedic and the
Upanisadic texts both seek the same end but they use different means.
(p.18). cf. M. Winternitz. '”Hlstory of Sanskrit literature.''1927.vol.l.p.225
cf. Bhagavad Gita: '"Better one's own .duty though destitute of merit,

than the duty of another, however well d|scharged“ (111,35, cf.XV111.48),
op.cit.62.6;63.7.

References to.the four. yugas or ages of the world and to a ''day" of
Brahma, however, are found in the Devatadhyaya Brahmapa, chapter 3.

cf. also Bgv.X.97.1;72.2 as against J.-Muir's statement that "Of this
elaborate system of. Yugas, Manvantaras, and Kalpas, of enormous .duration,
no traces are found in.the hymns of.the Rig-veda!. .(0.S.T.IV.p.45).

He then .proceeds to examine.all .the Rgvedlc verses where the word yuga
appears, an examination.which.only hehps to convince one.that the doctrine
of yugas .must have been known, the details of which may have been kept
secret.

.cf.Rgv. X.190.3;97.1;1V.54, 2

ya osadhlh plrva - jata devebhyas triyugam pura..(Rgv X 97 1)
cf.5at.Br.7.2.4.26 "The herbs first grown three ages before the gods''.

- Rgv. | W27.13.

cf.J.M.Farquhar. “Anuoutline,of the religious literature of India“.1920
(reprinted 1967): .''"There is no.trace of transmigration in the hynﬁ of

the Vedas'(p.33). .cf.A.B. Keith '"Pythagoras and.the doctrine of trans-
migration' "(J.R.A.S.1909) where on.p.574-5 he discusses the Hindu doctrine
and states .that 'most authorities are agreed that it can be found only

in the Upanisads'. Hopkins, ”Rellglons of India'" ascribes it. first to the
Sat.Br. with'a possibility .in Rgv.!.164.30,38. cf.A.A. Macdonell

.“Hlstory of Sanskrit literature'" p.115. Geldner "Vedische. Studien' ii.288;

iii.3.. The discussion centres.mainly around Rgv.l.164.30,38 which verses
are most ambiguous and no account is taken of_Bgv.TV.Sh.Z which is the



. 26

27
. 28,

29.

30
31

.32

33

‘34
35
36
37

39

)

only clear statement in the Bgveda, . but which A A Macdonell renders
as '""length of life on man'" ('"Vedic mytholegy.''1897.p.32)
cf. K.Werner.""The Vedic. concept- -of .human.personality and. its destiny"

(J._of Indian Philosophy 5.1978.p.287) for a counter argument.

cf.R.C. Zaehner "Hinduism" p.57: "Of this (the doctrine of rebirth,
reincarnation, of the transmigration of souls) there is no trace in

.the Samhit3s or.the" Brahmanas "

cf.Sat.Br.3.1.2.21. cf.. also the beglnnungs of the idea of devayana
and pitrydna in.the Rgveda 1.162.4;1V.37.1;X.2.7;88.15;181.3.
opmtm213

‘satya from sat, .what is, .what essentlally is, in strict accordance with

its own essence. cf.H, Lefever. (""The Vedic idea of sin''): "This term
(satya) ... was admirably.suited.to express the conception of 'right',
"truth', or.-'law'.in-a .system.where Reality was equated with. something
spoken, i.e. brahman, “the- prayer, or with the power which was inherent
in the prayer. (cf. Sat Br.2.1.410)".(p.57).

vibhrad bghat ‘subhrtam- VaJasatamam dharman divo dharune satyam arpitam.
(Rgv.X.170.2ab).

€4t.Br.9.5.1.18.

cf.$at Br. 7.4.1.8.."This earth is established on the truth; hence the

.truth is this earth" with Rgv.X.85.161.105.12b.

cf.Aits-.Br.3.1.6.(3): MThe sky.rests on.the. air;.the air on.the earth;
the earth on.the waters;.the waters on.the reality (satya); .the. reallty
on the brahma;.thenbrahma on.the concentrated heat of meditation (tapas).

" cf.Chénd.Up.VIII.4.3. "And that world of brahman belongs to.those only

who find it by abstlnence o - :
§at:Br.2.2.2.20. .also Sat.Br.9. 5 1 18: ”Having made up.the yajfia
let us -spread. out thls satya."

-at.Br.2. 7.4.70. /1.t Vf@jb(j)

Chand.Up.VI11.3.h..
Brhad.Up.V.5.1.cf.V. k. 1
Mahana, Up.1.65cf.XII1.1.
See p./7/ qnc/l‘?S
Tait.Up.11.1..
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JNDBH K'
(Selective, ihe alphabetisatior according to
!

; the kmglish o:nd?r.)

adabdhah daih 4 ff
{undeceivabla) 128 * definitionm 4
adaptation - 17 and Agmi 191
adhvar (course) 29 and Soma 172 £
adhyaksa: Loversw-er) 19 ;38 insi.ght inte :f'ta, 6 £f
aditi (mfinlte) 17;53££;121 mystical perception 26
adri (rock) 6 opening to knowledge 6
aggs &mnj - T 109 ff purifying MCtiOB 158
agha (mp ty)d o 112 result of aspiration 191
ahlmua (no'n”vmlen'c'é) 112 seven-headed 5
a]_ta_r PR L LA 179 o role of 158
anbivalence . ', --= 41283743126 disorder see amrta
ambas (anguish) 121££;123 distress ' 983122
- amrtamummortality 162; 179f¢ divakara 1100
Y 192£8; 215 dualisn 39ff
Ang.l.msas 100 ff dyaus 56
ingtituted the rta 161 enas 109
anguish : enlightdmment  123;176;179;192ff
see amhas etasa 30
yrta 98 £f ovil ) 40 £2
antari.ksa (mld-rog.],om) 57 faith see draddha
apas (sacred work) 145£€; 158;195 falmehood see ax::gta
216 fetter (s8) see pida
aranatih (adoration) 18 filter 157
arka (ray) 191;176 forgiveress 118 ff
artisan see karu freedom 120 ff
asat mee sat - - - 4 -~ . B8eealso varivas '
anu, asare ! 69 i"f friction 40 £f; 132
atman _ 119; 216 generosity 112
dtmanvan nabhas give and take
(soul-infused cloud) 162 law of : 162
bhakti (devotion) 150 wheel of . 179
bl 193 gubd 194
bralman god-given power 196 guha hitam 119
invocatiom 179;195; 218 guha migidan 193
meaning 14 ;176; 183 harwony 82; 10132 ;180ff ;197 ;212
cakran (wheel) 30 hatred __ 110££ 3127
constriction havis (oblation) 192
see amhas ' hrd (heart) 9 ;1575190 ff
co¥ (8) ° 162; 1793195 Heaven and farth nree
a8 morning beams 99 dyaus, p:gthivl
creation . 42 holiness 115 ff
continuous 43 f£f " holy mee rtavan
as projection 39; 75 illumination 63 1793215
daksa 5 353 £f illunined . 180
daks:'.na 112 169 immanence see transcendence
danu, danavss 69 3100 immortality ses amrtam
daxkness 99fe integration 109; 123; 135331815 189;
debt mes ma ' - integrity 197; 2v9; 214f£f
deceit e 1110F integrate
dhénan 28 ;75¢f ;159§175;180 kal pa~yuga 216
dharman ' T7 ££ kama 38 ff
dharmg T8; 217, karan 104£f ; 145£f ; 216

dhata (ordainer) 38; 82 and tapas - 19



kavih ' 182

kavikratuh 189
koda (mheath) 125
kratu definition T 5

and Agni 186 ; 190
light 121
aditits 123
enlightenment 123
and sound 176 ff
manisa (inspired inmsight) 10; 150; 176
manyu (zeal) 54; 203
matis (thought) 9; 191
naya 0 ££
medhi (wisdom) 6
nercy see nrlika
moksa \liberation) 122
mrllka {rercy, favour) 118 ; 128
nEbhL (Ravel, centre) 60 ;178 ff
namas (homage) 18 ;157
mdlum pATananm 100; 119

m.rrﬁ. (dissolution) 46 ;102 ;129 ff

noose (upper, midmost lowest) 126
see also pada
panis 100 £
papa (sin) 102;109
pamnama (evolution) 42
pada (noose) 126 f£f
permutation 51; 60;62; 64 ff
polaritiesn 39 ff
pollution 112
see algso ain
power divine 52
personal impersonral 54;203ff
pradisah (directions) 67
pranina (means) 3
pras:l.tih (aphere) 18
pratiyantam {turning back) 119
prayer 174;179; 195 £f
see also brahman
prthn‘.l. 58
pro,)ectlon see  creation
purarjanman (rebirtk) 27
purishment 113
and reward 114
punish 126
purifying 112 ;156ff
purohita (highpriest) 186
purusa 65 ;146
spiritual essence ' 152
transcendent and immanent 25 ff
retribution Ug_,ﬁﬁ_
rna (debt) 103; 106 ; 118
Ptivan (holy 60 ;115¢f
dabda.(verbal. testimony). .3
acn_flce _ esgence of 162
v ‘institution of - 161
. mearing of . - 144 ff

sadas, sadana (azeat) 28ff

sarvatati (wholeness

corspleteness) 115 ;123

sat ensential being 181
core of yta 181
wltimate reality 21 ff

and asat 44 ff

satya 102 ; 157 ;174 ; 217ff
and rta 20 ff
seership -éolden agéd of 7
gin and karma 104 ff
aa pollution 112
outstarding sing 112 ff

Vedic conception of - 123

gound and light 175 £f

fraddha (faith) 15T; 174; 203

gruti (revelation) : 1,3
sukrtan 107
sumati (good disposition) 128
gun-eyed 177; 181
surya 303 1TTLE
gvadhl (spiritual insight) 150
svar - 181
svarvidah 99; 176
(m)
tapas explanation 19

contemplative sxertion 59; 147

power of creation 145 ff
primary impulse 38 ff
and sraddha 174
and tejas 189
tejas 189
transcendent (ence) 179;181;187 ¥f;209
and innanence 214
transgression see sin
truth 111 ff
see also satya
uttanrapad 38 ff; 59
vac 1 ;151; 175 ff
varivas (space freedom) 121; 123
varna 116 ff 3 216
Yavri (vesture) - 125
vidya (wisdom) 175
violence (primeval) 4
viraj 65
vigion see dhil‘z
vrata 70 ;78 £f
vrtra 41 3 100ff; 124f£Ff
wheel of give and take : 179
see also cakram
wholeness 115; 181
see algo sarvatati
yajia 145 £f

purifying function 156ff;196-7
- pae-also sacrifice

yojana = > S .29
‘yoga . _ 188
-godiac ‘ oot 24 ff



