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Foreword

THis is the first fruits of a life-long study of the foundations
of Eastern and Western Religious Thought. How the author
was led to the study is described in the Preface.

It is a parallel presentation of these Foundations and a
consideration of their relation to each other.

So far as the writer knows, this has not yet been done.
He has looked in vain for any who might have assisted him
in his task. Apparently he is a pioneer.

His position is easily accounted for. It was only toward
the close of the eighteenth century that fthe intrepid Sir
William Jones,! through his acquirement of a knowledge of
Sanskrit, rendered the language and literature of the ancient
Hindus accessible to European scholars, and only at the close
of the nineteenth, that the documents that give the religious
thought thereof began to be published in a European
tongue. All through the hundred years that thus passed
the elements and character of that religious thought were
a problem and constitute a problem still.2 Even the
course of the stages that led up to the Secret Lore is not
clear. The author gives here the course of thought as it
seems probable to him after his searching the works of our
latest scholars. Happily for his purpose, however, the
character of thought when the Secret Lore arose and what
that Secret Lore was, taken in its simple meaning, are
clear. It is rather the implications the Secret Lore involves
that constitute the problem with regard to it. Also, it
brings with it subsidiary questions galore.

The difficulty in such a task as the author’s is to know
when to stop and sum up one’s discoveries. There is so
much to investigate and think over. Yet for an explorer,
even though much more may lie ahead, it is well to halt
now and then and take measure of what he has gained. So
the writer deems himself fortunate to have come to possess
a friend ‘'who urged him, for a certain reason, to put his pen

1 Judge of the High Court at Calcutta.
2 See Dr. E. J. Thomas in his Foreword to V. G. Rele’s Vedic Gods.
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vi FOREWORD

to paper and write out largely as he could his discoveries.
The result is this work. It is accordingly, as has been said,
a first ingathering. It looks, if life and ability be granted,
to further researches. One cannot but hope for the better
fortune still, that readers of the book will be attracted to
join the adventure.

However, if the general task of the author proved to be
a lone employ, it was happily not so with his adoption of
the mode in which he here presents his ““ Selections from the
Secret Lore.” He had long known of John Muir’s Metrical
Translations from Sanskrit Writers, and it was Paul Eber-
hardt’s Der Weisheit Erster Schluss that showed him how the
versification should be done. Eberhardt’s renderings
confirmed the conviction he himself had by experiment
arrived at, that verse brings out, as cold prose cannot
do, the true sense and impress of what these teachers have
to tell.

The Selections naturally are the piéce de résistance of
the Book, and to enable their understanding the author has
added a few notes and a Vocabulary of certain important
Sanskrit terms.

This Main Part of the book is preceded by an Introduction,
and followed up by a Conclusion.

The Introduction consists of Two Parts. The Former
Part traces the Sacred Tradition from its beginning, on,
probably, the now-Hungarian plain, through the Caspian
period and the early and late Vedic Period, to the rise of the
Secret Lore, which is the climax of the Veda. The Latter
Part describes the course of development, as the author
finds it, of the Secret Lore itself.

The Conclusion reviews the One Perfect Life of the
Christian Faith. For this the author has found statements
from Bishop Westcott’s writings most helpful.

Further, if the author counts it a good fortune that he
should at last have been set down to write, much more does
he congratulate himself on the time, as it happens, of the
publication of his work. True, the interest now so keenly
taken in India is with regard to politics, but ‘it ‘does not
take a deep observation to discern that religious ideals are
at the base of the discussions of East and West on how to
frame a sound and acceptable political structure for the
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great sub-continent; and it is the foundations of these ideals
that the author presents in this book.

But religious foundations as such are meant to support
much more than a political constitution, and the reason why
the author is happy that public attention should be drawn
to these Eastern foundations is that he believes that they
(as he endeavours in this book to show) reveal features,
contributed by early and thoughtful men, that give not
a little help to the understanding of the foundation the
West has accepted, the One Perfect Life, the faith of
which, we believe, can alone bring in all life’s departments
peace and progress to the world.






Preface

CoMMENCING his Preface, the writer finds it is fifty years
since the rubicon was crossed, without which crossing this
book could never have been begun.

A venerable missionary from Bombay, the Rev. J. S. S.
Robertson, whose name the author would gratefully record,
came to spend his closing days near the author’s home,
and entreated his father to allow him to teach him the
Sanskrit letters. Mr. Robertson had brought with him
from Hindustan a bundle of reed pens, which he carefully
sharpened, taught the present author, then in his nine-
teenth summer, how to hold, and how therewith to form the
letters simple and compound of the sacred tongue. So
was the reading of Sanskrit made possible. Those were
the days when no one thought of printing Sanskrit in roman
characters. Thus was the crossing made.

The campaign, all unexpected then, began, however,
only some years after the author’s ordination, with a mis-
sionary sermon he preached. In it he described the Final
Conflict for Christ which he was confident was nigh, even the
battle of Armageddon, when the sixth golden bowl of the
wrath of God should be poured out and the war of the great
day of God the Almighty should begin, foretold in the
Revelation of St. John. Where should it be fought and
with whom? Plainly in India and with Hinduism Islam
and Buddhism.

Such his mind, the preacher recognised that he must try
to understand the forces with which the conflict should be.

As his studies went on and the character of the forces
to be met was more clearly discerned, Hinduism stood
forth as the one power that must be grappled with. That
conquered, he saw the Victory of the Cross secure.

To gain knowledge of Hinduism, however, he must evi-
dently be able to read Sanskrit. So he sought out a paper,
long forgetten, on which he had in copy the quaint alphabet
and certain letters parted into their detail with hints for
their composition, laid by since the days when the venerable
white-bearded missionary had volunteered to teach him.

ix
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He realised now that he had then made a crossing that had
brought him into the field where he should both fit himself
for the conflict and meet with the foe.

Foe? Yes. At first a foe was this strange untoward
power, of whose character he had had some superficial know-
ledge, and of whose might and temples and idols he had by
this time seen something, when, as a traveller ever pushing
on, staying a while here and there, he had passed through
India, between the incident of the reed pens and the preach-
ing of the missionary sermon. Yet never a bitter foe or
regarded with bitterness; and when, as his first experience,
again taking up Sanskrit, he found himself learning
something of the Upanishads, the instructions given to
pupils ‘sitting near’ (‘sitting near’ being the literal meaning
of the word ‘Upanishad’) by the Forest Fathers in the
distant past, a surmise seized him that this Secret Lore, as
it is called on the title page of this book, and as its name
‘Upanishad’ implies, might contain something worth know-
ing about. Indeed, as his studies broadened, he discovered
to his surprise that many of the world’s thinkers he had
always understood to be worthy only of condemnation were
really friends that were helping him to understand better
what he was eager to know. Reparation was needed.

The master that opened the author’s eyes to the worth of
these Eastern teachings was Deussen. Who that has read
that learned Professor’s books, heard him speak, or, above
all, conversed with him, but has been captured by his en-
thusiasm? It was well said by a fellow-member of a Con-
ference the writer attended, that Deussen addressed his
audience as if he were facing a Methodist meeting. With
wonder the present author read through his Philosophy
of the Upanishads in A. E. Geden’s translation, mystified
thoroughly, as a tiro, yet every now and then caught up
by the thoughts there laid open. Many corrections have
had to be made, and are still being made, as to the history
and significance of Upanishad thought, but it was to that
book of Deussen’s that the present author owes the per-
ception of what he believes to be its true message. How
many must owe to Deussen the same debt! Further en-
lightenment as to Upanishad thought was afforded by the
perusal of Deussen’s remarkable General Introduction [to



PREFACE xi

Philosophy] and Philosophy of the Veda up to the Upanishads.
That is the first volume of Deussen’s monumental
Allgemeine Geschichte der Philosophie a work that de-
lineates both the life and the thought of the world’s chief
philosophers, well worth reading through, and, so clearly
is everything stated, excellent for reference. And what
student but finds of great value Deussen’s edition of the
Sechzig Upanishad’s with translation analyses and notes?

But if Deussen had brought to the present writer grasp
of the message of the Forest Fathers, the learned Professor
to whom he owes his first clear general view of the documents
of their teaching was R. E. Hume in his translation pub-
lished in 1921 of the Thirteen Principal Upanishads. There,
at last, these lay before him in intelligible English, divided
into sections, each with its caption. Hume’s translation
he has taken as the basis for his versification. It would
seem as if versification were better than prose for the pre-
sentation of the Upanishad announcements. Already, be-
fore he came across Eberhardt’s work, the author, had felt,
as he has stated in his Foreword, that pieces he had versified
gave their significance much more truly than if he had written
them in the bald wording and style of prose. But rendering
into verse required, he soon found, a more thorough sifting of
the meaning of words than a colourless prose requires. Be-
sides, the frequently wearisome repetition of the same word,
which was the Upanishad teachers’ custom, adopted, no
doubt, to make their teaching more easily learned and re-
membered, made it advisable at times to use different
allowable renderings. Accordingly, one carefully studied
the Sanskrit words in question in A. A. Macdonell’s Diction-
ary, the excellent Vocabulary in Lanman’s Sanskrit Reader,
and the great St. Petersburg Worterbuch of Bohtlingk and
Roth on which Lanman’s Vocabulary is based.

The first two Selections translated in this book are con-
siderably, but, the writer hopes, not erroneously, expanded.
Yet, that the reader may judge that for himself, the author
has thought it best to give as Appendices I and II a literal
translation. No doubt, in these two Selections which are
of a mythological character, there is much room for diverse

L Full title: Allgemeine Geschichte der Philosophie mit besonderer
Beriicksichtigung der Religionen.
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interpretation. Also some little detail has been put in in
Selection 16 with regard to the deities there mentioned. The
other Selections are pretty well word for word renderings
of the original, and it is the author’s hope that those who
know the original will find it truly conveyed, nothing sub-
verted, but rather the meaning of its terms made clearer
by any occasional insertion.

For the ascertaining of the significance of passages the
author is much indebted to two Indian scholars, Professors
Belvalkar and Ranade, for help derived from the Creative
Period of Indian Philosophy, written by them conjointly,
from Professor Ranade’s Constructive Survey of Upanishadic
Philosophy, and from Professor Belvalkar’s Lectures on
Vedanta Philosophy. And who does not at once discover
the informative value of Macdonnell’s Vedic Mythology and
Macdonell and Keith’s Vedic Index of Names and Subjects,
both of which books are frequently cited? The author
would express his gratitude also to his friend, Professor
Rapson, for encouragement and valuable information gained
from what he writes in the great work of which he
is editor, the Cambridge History of India. He is grateful
also to his friend Dr. E. J. Thomas, of the Cambridge Uni-
versity Library, for certain extracts from his booklet of
Vedic Hymns. He was glad to have similar use of Professor
Macdonell’'s Hymns from the Rigveda. Dr. Crespi’s well-
packed Contemporary Thought of Italy he found contained,
to his great satisfaction, just the side-lights he wanted from
the thought of to-day. Side-lights he also found, as will
be observed, from certain English mystic poets.

To all these authorities and to others, duly mentioned in
this book, the writer expresses his gratitude.

He would thank these publishers: Herr Eugen Diederich,
of Jena, for kind permission to use (in his Selections 1 and 6)
portions of Paul Eberhardt’s Der Weisheit Erster Schluss ;
and Herr G. Grote, of Berlin, for permission to render into
English one or two of Otto von Glasenapp’s charming
translations in his Indische Gedichte aus vier Jahriausenden.

So much for the Upanishad information given in this
book.

What of the exposition of Christian doctrine? For that
the author has found as a congenial authority, possessing,
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he believes, just the mind and giving just the exposition
that facilitate the comparison of the doctrine of our Eastern
sages with that of our Christian revelation, Brooke Foss
Westcott, Regius Professor of Divinity at Cambridge, and
afterwards Bishop of Durham, under whom he was privileged
to serve, a theologian of much influence in his time, whose
teaching, both its depth and its breadth, he believes the
Church of to-day would do well to treasure and ponder.
Here, as side lights, he discovered not only certain mystic
English poets, but also our great astronomer, Sir James
Jeans, and our inspiring scientist, philosopher, and states-
man, General Smuts. For the help thus afforded—the
author’s gratitude.

It will be observed that the book is in Three Parts. The
"First is an Introduction in which the progress of the Sacred
Tradition is traced from its beginning among the original
Indo-European stock, from whom the Aryans, the people
of the eventual Sanskrit tongue, are descended, to its cul-
mination in the Secret Lore. The Second Part consists of
Specimens of the said Secret Lore, being a few chief passages
and some passages that have taken the author’s fancy,
together with Notes thereon, chiefly modern illustrations,
and a Vocabulary of certain important words. The Third
Part is a Conclusion, in which he notes how, to his mind,
with Westcott to help him in his analysis, the Upanishad
fathers are like prospectors who have caught sight, in outline
and with not a little mist obscuring their view, what has
been revealed in such fulness and clearness to the Christian.
Revelation has a history. A waiting of the world had to be
until the Fuller Light should break in.

So here is not strife but a recognition of Fellow-seekers
after Truth.

Yet a battle there is, and the enemies to be encountered
are those mentioned in the Epistle to the Ephesians, ““the
principalities, the powers, the world-rulers of this darkness,
the spiritual hosts of wickedness in heavenly places,”? which
beset and hinder the understanding and the endeavours of
all men in their pursuit of a life of devotion to the Highest.

Important it is for India, ourselves, and the world that
India should have its due place, as a civic entity, in the

1 Eph. vi. 12.
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comity of nations, but how much more important for India,
ourselves, and the world, that India have its due place as a
spiritual member in the Church of God! To that Westcott
gives testimony in our Appendix V, which contains
writings of his written before he left Cambridge in 18go.
Of special interest and value is the witness we also give, as
our Appendix VI, of Sir George Birdwood, who was
born in India, for fourteen years held important appoint-
ments in Bombay, and, compelled to come to England
by ill health, fulfilled thirty years in the India Office,
keeping through all his life in close touch with the land
of his birth, of whom it is well said! that he “clung to
the traditional life of India, recognised its marvellous
vitality, and interpreted it to the Western mind with a
sympathy and knowledge which no contemporary English
writer equalled.” Sir George’s testimony here given
appears in Swva, a collection of papers he had ear-marked
among his many writings for reproduction as being
“precious to himself as a record of his progressively wider
and clearer ‘open vision’ of the future of enchanted India.”’2
His dedication of his book is dated 8th December, 1914.

W. M. T.

1 By F. H. Brown, Fellow of the Institute of Journalists, whom Sir
George Birdwood requested to edit his book Sva. See Mr. Brown’s
Preface, p. xii. Sir George in his own Preface describes Mr. Brown as
‘‘one of the best informed and soundest-minded of living publicists on
Indian affairs,” p. xvi.

3 Sva, p. xv.
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I. THE PLACE OF THE SECRET LORE IN THE SACRED
TRADITION.

The Secret Lore, which we here present specimens of, is
handed down in a series of documents called Upanishads,
that is ‘sittings down-near,’ because their contents were trans-
mitted as a secret to a student who sat close to his teacher.
The teaching was imparted by divines (‘men of the spirit,’
as they were called) to those of their own caste who had
undergone a long course of discipline, and whom the teacher
thought fit to receive it. It was given long ago, about the
middle of the first millenium before Christ, that is about
the time of Jeremiah the prophet in Judah, and was the
Climax of a course of development of religious thought
that had begun a thousand years previously.

It is to be remembered that all dates, however, in this
story are conjectures within wide limits. The basis of the
conjectures is linguistic evidence we shall presently describe,
besides internal evidence in pre-Upanishad and Wpanishad
documents themselves. A prime fact to keep fixed in mind
is that the Upanishads were concluded before the classic
Buddhist doctrines were formed.
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II. Tue FirsTt PREHISTORIC PERIOD: THE EARLIEST
INDO-EUROPEAN THOUGHT.

Let us consider the linguistic evidence to which we have
just referred.

It so happens that those ancient people of India among
whom this development of thought took place spoke a
language (and their multitudinous descendants in India
still speak daughter-tongues thereof) that is plainly kindred
to practically all the languages spoken in Europe to-day.
These languages, taken all together, are consequently called
Indo-European.

It has therefore been of interest to scholars to try, by
comparing these so evidently cognate languages and sifting
out what is common to them all, to discover what the
original tongue might be from which they are derived, and
from words thus found to ascertain, as far as possible,
what was the home of those who spoke the original language,
what their stage of civilisation, their character, and their
religion.

It will accordingly be useful for us who are about to study
the course of early Indian thought, to have the results of
the investigations of these scholars before us, for we shall
then ascertain the sort of life and thought from which ulti-
mately the Indian thought of our study is derived.

First then, with regard to the home of these people, the
learned philologist, Dr. Giles, having gone through their
vocabulary, conjectures it to be a varied country, for their
vocabulary shows that they had not only to do with horses
and sheep, whose habitat is the short grass and the plain,
but also trained and kept the cow that browses on the rich
grass while she hides her calf in the thicket, the pig of the
forest, and the goat of the hills, and the mention of corn
requires their stay here and there to raise crops. But
their use of metals, he tells us, had not advanced very far,
the only word for metal common to many of the derivative
languages being that which appears in Sanskrit as ayas, in
Latin as aes, and in English as ore. The word at the time
of the migrations from the main stock meant either copper
or bronze. Their climate was temperate. Their lakes were
open, but there was snow on lofty mountains near at hand.
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The learned linguist accordingly gives his verdict as

follows:

The areas that will satisfy the linguistic data require a
land with a temperate climate, remote from the sea and
shut off from other areas, for otherwise it seems impossible
that languages with so complicated a grammatical system
as the Indo-European could have developed, bearing so
close a resemblance to one another, and on the whole so
strongly differentiated from other languages. The only
area accordingly which will satisfy the conditions postulated
is the great area in Europe which includes practically the
former empire of Austria-Hungary.!

Next, as to their character, we may note only this:
That they had a pretty name for themselves, based upon the
adjective arya, which means ‘faithful; attached, kindly,’
the person whom you ‘go eagerly to.”? We find it their
name in changing form from east to west of the wide-
stretching territory they eventually occupied in Euro-Asia.
Thus Airya is their name in the Avesta, and so we may take
it to be their name in the old Persian days. Arya is their
name in their ancient hymns, which we know as the Veda,
composed by priestly families of the detachment that entered
India and is still the name treasured in India by those who
look back to the morning. Erdn was the name of the
present Persia in the Middle Persian language, and rdn is its
name in Modern Persian. The great mountain with its sum-
mit capped with perpetual snow that bounds Iran’s west is
named Ararat. The region to the west of Ararat, where
another contingent settled, is called A»menia. Erin® is the
original name of the island still called Ireland, where yet
another offshoot settled and which became the farthest
Indo-European West, only because the boundless ocean
stayed all further advance, until the fifteenth century, when
Indo-European voyagers at last crossed the ocean, and let
their brethren move further westward, not only that, but
south and south-east as well, in the course of their travelling
round the world to meet at last at Calcutta in the Aryans

1 P. Giles, Art., ““Indo-European Languages,” p. 267, in Encycl. Brit., 14.

1 [L] the root being +r, rise. Note in contrast the Latin séd-itio, civil
discord, from sé or séd, inseparable preposition, denoting (i) separation or
division, or (ii) reversal of the significance of the root --itio, going.
[Dr. Smith’s Smaller Latin-English Dictionary (New Edition).]

3 Eriu is the nominative case; Erinn, the accusative [L].
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of India, although they did not then know it, their long-lost
linguistic brothers.

We say ‘linguistic’ brothers, because for us, who are
studying the thought of those with whom we are concerned,
language is the prime interest, but a glance at the physique
of most of those who speak Indo-European tongues shows
them to be, as one would expect, of the same racial stock.

What was the original Indo-European religion? So far
as scholars can discover from the linguistic research just
mentioned, the original Indo-Europeans had only one
god, Dyaus, the Shining .Sky.!

When we learn that there can thus be discovered only
one God for them, and that God to be the Shining Sky, and
recollect that it has been inferred that they spent their days
on the apparently boundless Hungarian plain, the great
open sky dominating their landscape, lofty mountains
shutting them off from the rest of mankind, we wonder
whether to these original Indo-Europeans there was not a
revelation of the Majesty in Heaven granted, of a One God
in contrast with whom other gods were of none or of little
account, not very unlike that vouchsafed to the Hebrews,
who were at a somewhat similar stage of civilisation with
a similar vastness of sky over their boundless sand, and
shut off similarly by their sands from the nations.

More particularly, we remember ‘the thunders and
lightnings and the thick cloud” at Sinai, and the Lord
‘“descending upon the mount in fire,” and there speaking to
Moses,? and that it was just under such awe-inspiring display
in the heavens that this Dyaus, becoming Zeus and ruling
gods and men from Olympus, impressed his authority upon
the contingent that broke off from the original stock of
Indo-Europeans and settled in Greece.

But we have to recognise that in the Veda, that is the
collection we have of the hymns of the people whose religious
thought we are about to study, who are a branch of the Indo-
European contingent that came to be settled south and east
of the Caspian Sea, Dyaus is of a very different status. In
these hymns he is, as the sky is found to be among primitive
peoples, simply the all-father, and has, as his spouse the
earth, as all-mother.

1See VM.; also Keith in RVP, % Exod. xx. 16~19.
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III. TueE SeconNp Pre-HistoriC PERIOD: THE ATTAIN-
MENT OF THE AIRYA CONTINGENT.

Concerning the religion of the Indo-European contingent
just mentioned, the Airyas, as we may call them, from the
name given to them in the Avesta, who eventually settled
south and east of the Caspian Sea, we get much more in-
formation from linguistic evidence than we get with regard
to the religion of the original stock.

Among them we find, in ritual, ‘sacrifice,” ‘offerer (kotr)
the worship of fire, ‘fire-priest,’ ‘established order’ or ‘rite’
(rtal in the Rigveda, asa in the Avesta), and ‘soma,’ this last
the inspiring juice of a plant used as the main libation.
With regard to the soma, we find its pressing mentioned, its
purification by being passed through a sieve, its being mixed
with milk, its growing on mountains which are high, for we
find it described as brought down by an eagle or eagles,?
just such mountains, we may add, as are the Caucasus and
the Hindu Kush.

When we examine further what we have discovered to
be the language of the Airyas we find, when we come to gods,
not simply one god, as we found in the common language of
the Indo-Europeans, but several gods, ‘mighty kings,
drawn by swift steeds through the air in war chariots, in
character benevolent, and almost entirely free from guile
and immoral traits’; a divinity who is a wise spirit (Sanskrit
asura); a contest between a great god and a great demon;
a ruler of the dead and of paradise;® and evil spirits as well.

’
’

1V. THE LAND OF THE ORIGIN OF THE VEDA.

Was there ever such a country as that which lies between
the lofty snow-capped precipitous north-west corner of
India and the salty Caspian Sea? Not because of the en-
croachment there of the arid loess, but because there so
singularly poetry and religion have grown as one inflores-
cence. How rarely can we say of the hymn that it is a
poem and that the poem is a hymn! but so it was there,

1 See rta in Voc., p. 210, for its significance among the Aryans, the people
with whom we have to do in this book, who withdrew from the Airyas
and settled in India.

t VM., p. 7.

3 VM.
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both with the early reciters with whom we have to do in
this book, and also with inhabitants who come later.
Perhaps just because, with the struggle we have mentioned
between the field and garden and the arid loess, heaven, on
whose gifts from the sky and the hills the people were made
thus so manifestly dependent, was the more in mind; and,
on account of the constant alignment of the field and garden
with the sand, each in its most vivid presentation, the
beauty of earth the better appreciated.

Thus does this part of the world bestir Dr. Rickmer
Rickmers in his book on The Duab [‘two rivers district’] of
Turkestan: ““Men ask me to weld into beautiful symphonies
of reality the two eternal elements of heaven and earth!
Where is the golden mean that ever satisfies? Such may
be the musings of one who lets his view sweep from the
summits of Hazrat Sultan to Tamerlane’s avenues.”

The mention here of the avenues of Tamerlane is an
allusion to Samarkand, which, we should notice, attracted
an earlier conqueror than Tamerlane, for there, at the
ancient city, Marakanda, now Afrosiab, close to the present
city, Alexander the Great rested on his way to India. There
it was, at a banquet, when both were heated with wine, that
he slew his friend Kleitos, who had saved his life at the battle
of the Granicos six years before, being provoked at his
friend’s insolent language. He was inconsolable, we are
told, at the death of his friend. At his departure he burned
the city with fire.

Dr. Rickmer Rickmers then goes on to describe Samar-
kand:

Where the mountains whence issues the Zarafshan river,
overshadow the plain, there lies Samarkand, the queen of
the world, like a lovely woman, reclining on her couch: she,
who is the mother and child, in whom are conception and
birth. To the mountains with their high serrated wall
devoid of all vegetation, capped with snow, she is fulfilment
and a promise, she the ever-youthful, beatific, crowned with
the glory of Tamerlane. Seeing her, we feel that the
towering giants of the south are a symbol of virility and
the ardent plain of hopeful desire. Out of the passionate
longing the creative power uplifts the miracle of growth
and blossom, calling forth the young down of corn, the
swelling bosom of the trees, and the ripening fruit.!

1 See W. Rickmer Rickmers, The Duab of Turkestan, pp. 119, 120.
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It was there, then, the Indian scholars Belvalkar and
Ranade, from whose History of Indian Philosophy we shall
have frequent occasion to quote, find from internal evidence
that certain (therefore the earliest) hymns of the Rigveda,
the collection of poetry of the Aryans, were composed, that
is to say, to quote the definition of the professors, in ‘the
land beyond the Hindu Kush, to the west and north of it,’
more particularly ‘in North Iran, between the Caspian Sea
and the Panjab.?

But that was only the earlier, the prehistoric, say some-
where in the second millenium B.C., spiritual blossoming of
this land of green straths and oasis gardens and monotonous
expanses of sand. In that land again, as we have said,
this time at the beginning of the second millenium after our
era, a composite upgrowth showed itself of what was at
once poem and hymn; that is, not only after the Vedic
poets of our story, but also after the Avestan sage Zara-
thustra, Greeks, Buddhists, and the people of Islam, had
successively brought their influence to bear. Then it was,
in ninth and tenth centuries, that poets arose at Samarkand,
at Merv, at Bokhara, who presented for men’s admiration
‘real gems of spontaneous growth.’?

Through the next two centuries, the eleventh and twelfth,
poets continue to appear, in Khorasin, at Herat, and at
Khiva. In the thirteenth century the greatest heights of the
pantheistic ‘Union with God’ were attained, the richest
flower of which showed itself in Jalal-ud-din, who was born
at Balkh, although his father, an orthodox Sunite, having in-
curred the wrath of the Sultan, who had become a Shi’ite, had
to leave Balkh, while the future poet was still a child, and
eventually settled at Iconium in Rim (Asia Minor), where
Jalal-ud-din spent the last fifty years of his life, and whence
he is known as Rimi.?

One, as we have said, were these declaimers of the Veda
and of Islam in their devotion to high heaven and in their
linking therewith joy in the beauty of the round world
below.

1 CP. p. 10.

2 Prof. V. F. Minorksy in “ Persian Literature,” p. 607, in Ency!. Brit., 14,

3 Prof. R. A. Nicholson in Tales of Mystic Meaning from Jalal-ud-din,
P. XV.
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V. THE NEW INSPIRATION.

So it was among the farthest east Airyas, that is to say,
among those who dwelt just outside the north-west corner
of India, that the Vedic inspiration, which is our present
concern, the earlier of the two indigenous upgrowths we
have noted, arose.

Already the Airyas of that day, as we have stated,
practised fire-worship, believed in a Wise Spirit (Asura
Mazda) and Eternal Order (rta) and in gods riding as kings
through the sky in their chariots: and to that body of
practice and belief those who received the new inspiration
still held.

What then was the new element? Nothing less than the
arrival of a new god, Varuna, in whom they saw, glorious
in his palace in highest heaven, the Wise Spirit that people
already believed to exist, and who maintained the Eternal
Law, which was for them already an article of belief.

When we read of the description of Varuna in the poems
we can understand how he so strongly moved these men’s
hearts.

Here is a summons to his praise:

Sing a sublime prayer (brahman) to the ruler Varuna, the
glorious, who, as a (sacrificial) slaughterer stretches a skin,
has stretched out the earth to be a carpet for the sun.

And thus are his wonderful deeds recounted:

Varuna spread abroad the air through the forests. He
put speed into the horses, milk in cows, intellect in the
heart, the Fire in the waters, the Sun in the sky, snow on
the mountain.

And here is a personal confession:
I will tell forth the great wondrous power of Varuna,
the Asura-son. . . .
None has dared to question this great wondrous power
of the most wise God, in that the shining rivers with their
water fill not the one sea into which they flow.1

Thus much of praise of ordering of nature. Here is
Varuna’s power in the realm of spirit made clear:

What. sin we have ever committed against an intimate,
O Varuna, against a friend or companion at any time, a
brother, a neighbour or a stranger, that, O Varuna, loose
from us.

1RV.v. 85.1, 2, 6; E. J. Thomas, Vedic Hymns, p. 56.



10 THE SECRET LORE OF INDIA

If we have cheated, as gamblers do at play, whether in
truth or without knowing, all that loose from us, O God.
So may we be dear to thee, O Varupa.

Through weakness of understanding I have gone per-
versely, I know not how, O pure one. Be gracious, good
ruler, show grace.?

What was the most grievous sin, O Varuna, that thou
desirest to slay thy praiser, thy friend? Reveal it to me,
thou hard to deceive, who preservest thine own nature.
Quickly may I sinless® approach thee with reverence.4

O Varupa who preservest thine own nature, may this
hymn of praise abide in thy heart.®

Every hymn to Varuna, Professor Macdonell tells us,
contains a prayer for forgiveness of sin.
And notice this announcement of Varuna with regard to
rta, the eternal order:
I uphold the heaven in the place of eternal order. And

in accordance with eternal order I, the sacred son of Aditi,
spread out the threefold world [heaven, atmosphere, earth].®

We are not, however, to think of Varuna as in isolation.
We find with him, ruling in the same palace in heaven, an
associate god, Mitra. Thus are the two addressed:

Guardians of rta, preserving true ordinances, ye mount
the chariot in the highest firmament.

As sovereigns ye rule over this world, O Mitra and
Varuna.?

One hymn? is offered to Mitra alone, in which he is thus
described:

Mitra of wide renown, who surpasses heaven through his
greatness, who surpasses earth through his glories. . . .
Mitra bears up all the gods.®

How then did the Airyas of the new religion and those
who still kept to the old get on together? Quite har-
moniously at first. For those who joined the new faith

1 RV. v. 85. 7, 8; id., p. 57.

3 RV. vii. 89. 3; id., p. 58.

3 sin, &nas, n. [perhaps ‘deed of violence,” from vyin, drive; force (L)].

4 RV. vii. 86. 4; id., p. 58.

8 RV. vii. 86. 8; id., p. 59.

¢ RV. iv. 42. 4. This hymn is commented upon by Lanman, Sanskyit
Reader, p. 367.

? RV. v. 63. E. J. Thomas, Vedic Hymns, p. 61.

8 RV. iii. 59; td., p. 60.

* RV.iii. 59. 7-8. Id. Bhandarkar conjectures that the name asura is
preserved in the name of the country Assyria. See asura in Voc.
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the old gods were still their gods, the old demons, their
demons, the old ritual, their ritual; but at last tolerance
on both sides ceased. We find, when we come to the later
portion of the collection of hymns composed by the adherents
of Varuna (the Rigveda) that the poets have come to under-
stand asura, the name their fellow Airyas had for a god, to
mean a devil, and the name they had for a devil to mean a
god. The significance, in fact, of the religious vocabulary
has become interchanged, the deities and devils of the one
side becoming the devils and deities of the other. The
strife this interchange indicates is believed to be embodied
in the contests between gods and devils we find described
in the Commentaries drawn up eventually with regard to
the Vedic ritual.

Finally the obvious course was taken. The adherents of
the new faith withdrew from those who still held to the old.
From their North-East they trekked, through winding valleys
and over mighty passes into the country that lay just beyond,
to wit the wide plain of the Indus and its tributaries, and
there, shut off from their troublers, settled down, ever, as the
population increased, spreading still further away. We
are following here the suggestion Professor Belvalkar deduces
from the Poems and Commentaries as to what happened,
and he explains thus, for one thing, the regard the Com-
mentaries have for the North-East quarter as the direction
of triumph and good auspices, and the fact that the Avesta,
the book of the reformation by Zarathustra, among the
original Airyas centuries afterwards, does not fail, pre-
sumably carrying down the old bitterness which had
changed gods into demons, to put into that region Hell.!

VI. THE STRENGTH OF THE NEW INSPIRATION,

So there was strength in this new inspiration. Those
who were moved by it call themselves vipras, a title usually
translated ‘poets,” which is a good translation, if we forget
the etymology of the word ‘poet.” True, every poet is a
‘maker,” but first he is made to be a poet by what moves
him, and it was this latter condition that was evident to
these men, for vipra means ‘agitated,” from +/vip, ‘tremble

1 Vedanta Philosophy, Vol. I, p. 30.
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or shake’* The power that moved them they called
brahman.2 We may have noticed the word in the opening
of the first hymn to Varuna, which we quoted, translated
there by Dr. Thomas ‘sublime prayer.” It means ‘that which
makes great or causes to swell,” and signified precisely for
these reciters the energy that made their hearts ‘swell’ as
they prayed to and praised their gods. Accordingly they
called themselves Brahmins, the great title which their
descendants still bear; that is ‘men of the brahman,’® men
moved by a heart-enlarging power that enabled them to
pray. They believed that the gods also whom they ad-
dressed were moved by the brahman, and so were induced
to grant to them their prayers; and that faith they were
careful to instill into their patrons.

No wonder then that such believers in prayer had among
their gods the god of prayer, Brhas-pati,* that is the Lord
and Master of Prayer. He was the priest of the gods, and
we find the poets in a passage of the Rigveda placing him in
front of themselves as their head. He is a god peculiar to
Vedic tradition, and regarded as of much importance,
eleven hymns of the Rigveda being entirely allotted to his
praise. Indeed Professor Macdonell conjectures that, being
looked upon as the brahman-priest for the gods, he is the
prototype of Brahma, the chief of the Hindu triad of to-day.

His office it was to awaken the gods from their sleep by
means of the sacrifice, and to recite before them when
awakened the hymns in which they took pleasure. He
himself composed hymns and passed them on to the priests
among men. He is depicted seven-mouthed, seven-rayed,
beautiful-tongued, golden-coloured and ruddy, having a

1 y/vip, be in trembling agitation; tremble or shake. Cf. Lat. vibrare,
shake, brandish, from *vib-ru-s,* vip-ru-s, shaking; Eng. waver; Eng.
frequentative whiffle, veer about, blow in gusts; whiffle-tree, so called from
its constant ]erky motion (-tree means ‘wooden bar’) [L].

2 Note that a in Sanskrit has the sound of the neutral vowel, the uin

but, and that h is to be pronounced. See ‘“‘Pronunciation of Sanskrit,”
P. 49; brdhman in Voc.

3 Compare the Gaelic and Irish bard, singer. Oldenberg notes the Irish
bricht, magic, incantation, and conjectures a connectlon of brahman
therewith. [Die Lehre der Upanishaden, p. 46.]

4 Professor Macdonell, seeing that the form brahmanas-patl, that is

‘Lord and Master of the brahman,’ is evidently an explanation of brhas-
pati, concludes that the poets regarded brh-as as the genitive of a noun

p;h,v from the same root brh as is brahman, VM., p. 103. See brahman
in Voc.
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hundred wings and a clear voice, holding a bow the string
of which is rta, the rite. The rta is also described as his
car, and in it, as king of all prayers, he rides as do the rest of
the gods in their cars in the sky, launching his arrows
against those holding in enmity prayer and the gods.!

VII. Tue EXALTED CHARACTER OF THE NEW INSPIRATION.

Here then is a poetry not only of strength, with which
those who declaimed were vipra, ‘shaking,’” as are trees with
the wind, but the breeze was a breeze from on high. They
called themselves ‘seers,” and what they recited is preserved
by succeeding generations as éruti, ‘a hearing,” from heaven,
in distinction from that which is smrti, ‘remembrance’ of
the utterance of men. Rig-veda, the title given to the
collection of their poems, means ‘ knowledge’ (veda) expressed
in verse (rg).

VIII. THE OBJECTIVE FULNESS.

With regard to the subject-matter of their hymns we have
to remember that we have generations of poets before us
and the experiences of nature and man on the Caspian side
as well as the Indian side of the Hindu Kush, and then
across the wide Panjab plain to just upon its eastern water-
shed.2 We are to view the people spreading from the hills
over that great Plain with its rich grass, its scattered trees,
its mighty rivers, settling themselves down in their tribes,
busy as herdsmen and husbandmen, not the only folk there,
but finding a dark race settled before them with which they
have many a conflict, also having conflict among their own
tribes.

No wonder then that the poems are full of variety; so
much to beseech the gods for, that the many needs and
desires of life may be met—especially for a ‘life of a hundred
autumns,’ ‘sons who are heroes,” ‘rich milk-giving kine’—and
that the dark-skinned foes and kindred warring tribes may
be overcome. Sometimes the great movements in nature,
sometimes these battles, sometimes the common affairs of
everyday life, absorb the poet’s attention and acute ob-

servation is shown.
1 See brhas-pati in VM., pp. 101—4.

$H. J. Eggeling, in article, “Sanskrit Language and Literature,”
revised by J. Allan, in Encycl. Brit., 14,
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The goddess of dawn is depicted in a manner that reminds
one of Tennyson's portrayal of the homely beauty of the
‘Gardener’s Daughter,”? and you can almost hear in the
poet’s humorous lines the croaking of the frogs as they join
together ‘like the lowing of cows with calves,” one sidling
up, ‘like a son to a father,” as he talks.2 The funeral is
tenderly described, and the lonely plight of the widow.?
The gambler’s doings are related and he gets a good trounc-
ing.4

IX. THE AGE OF THE POETS.

The reader will have already inferred that the way was
not unbrokenly smooth for the poets. The religious strife
we have mentioned, in -vhich each side called the gods of
their brethren demons, must have made the mind of the
poets less peaceful than they liked. Yet there would be
in that strife the satisfaction for each side that they felt
themselves enlisted on behalf for what they deemed to be
truly divine.

(i) The Growing Preference for the God of Battle.

But we have another trait in our Vedic poets, in which
high matters of conscience seem to be rather deserted than
maintained. We learn from Professor Macdonell that
already in Rigvedic times Varuna, the great and wise
Spirit, who dwelt in heaven, had a rival in the air
beneath him, the god of the storm, Indra, who wielded
with success the thunderbolt, and was therefore deemed to
be the proper god to pray to for victory in battle., We
find attributed to him universal authority as was assigned
to Varuna. The professor points out indeed that the
universal functions of the two were different: “When
Indra is addressed as a universal monarch it is not
as the applier of the eternal law of the inverse nor
as a moral ruler, but as the irresistible warrior whose
mighty arm wins victory and who also possesses as
his distinctive trait inexhaustible liberality in the bestowal

1 RV.i. 113. Trans. E. J. Thomas in Vedic Hymns. “See also Maurice
Bloomfield, Religion of the Veda, pp. 64—.

3 RV. vii. 103. Trans. E. J. Thomas in Vedic Hymns.

3 RV. x, 18. Trans. id.
¢ RV. x, 34. Trans. A, A. Macdonell in Hymns from the Rigveda.
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of earthly goods.” We are to notice, however, that the
irresistibleness of Indra, whose great exploit on which the
poets expatiate with much admiration, was the piercing
of the huge sky-serpent of drought, was not so much
inspired by a desire to rid the world of the evil, as by a
rejoicing in simply the strength of his arm. Also, he was,
as befits such a character, boisterous and rollicking, and,
besides, so heavily did he drink Soma that he became a
braggart of impossible deeds, and was—what is worse—on
one occasion driven to murder his father. On these counts
‘he falls,” our learned authority concludes, ‘far beneath the
general level of the high Vedic gods.”?

Professor Lanman finds a gradual supersession of
Varuna by Indra in a considerable number of passages.
He quotes one in which first Varuna claims the supreme
godhead and the godhead from the beginning, to which
Indra responds by asserting his irresistible might as god of
battle, and at last the hymn ends with an acknowledgement
on the part of the poet of the superior claims of Indra.?

We can only plead our common fraility in the poet and
his patrons when, seeing the foe before them, they realised
the strong arm in the air that could, and most likely would,
help them, if only for love of the fight, albeit above them
in the heaven was Varuna, the only sure defender of a
righteous cause.*

(ii) The Increase in the Number of Officiants and the Risc
of Hereditary Bodies with Special Functions.

As the march of the successive generations of the poet-
priests goes on we notice that the number of the officiants
employed in the service increases.

At first, we infer, it was simply the poet himself, who,
after making obeisance to the fire, poured into it the sacri-
ficer’s offering of milk, butter, grain or whatever it might
be; for his name hotr, which, as we stated some time ago,
dates back to Caspian days,® means properly ‘offerer,” from
the vhu, which means ‘pour.”® But in the Rigveda Col-
lection it is taken to be derived from the vhii, which means
‘call,” and we find there already another priest, the adhvaryu,

1 VM. * VM., pp. 64-66.
3 L., p. 367. RV. iv. 42, of which L. gives the Sanskrit with notes.
¢CP, p. 12. 3P, 6. sL.

C
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who does the manual acts of the sacrifice. The hotr’s duty
has become simply to ¢nvoke the gods.! So the Rigveda starts
off with at least two priests, not one. Lists of seven and
more afterwards appear,? some to assist the adhvaryu in
the manual acts, others to sing the formulae. There come
eventually to be three hereditary classes of priests em-
ployed at a service: the hotr, who intones the hymns; the
adhvaryu, who mutters the formulae taken from them while
he performs the manual acts; and the singer who sings
formulae adapted to be sung. It is doubtful whether in
Rigvedic times, but certainly afterwards, a fourth priest
was appointed, as overseer of the whole sacrifice! His
duty it was to correct any mistake that might be made by
any of the three priests just mentioned. This fourth priest
was called the Brahmin in a special official sense, that is to
say, as ‘the man of the brahman (the prayer-force),” whose
duty it was to see that throughout the ceremony no offence
to that mysterious power should befall, a happening charged
with calamity for those engaged in the sacrifice.

(i) A Deteriorating Influx.
(@) The Influx.

And alas! it is not only a growing preference as time goes
on for the God of Battles over Varuna that we have to
deplore. Our two Indian scholars, Professors Belvalkar
and Ranade, find a general deterioration of spiritual values
set in even before the commencement of what they call the
late Vedic period. They bid us observe how deeply it
penetrated. It was brought about by the introduction of a
“new and inferior pantheon,” they tell us, that came to
affect ‘“the character of even the old Vedic gods and the
mode and motive of their worship.”? They recall in
contrast the state of things in the really old Vedic days.
“There was a primitive Vedic religion,” they maintain,
““wherein feeling was not overlaid, nor outraged, by form; a
religion wherein joy in existence was not marred by a too
frequent necessity to propitiate some malignant lesser
spirits or to seek the intervention of an all-too-knowing and
all-too-grabbing priesthood.”?

1 RPV., p. 254. 81d., p. 252.
3CP,, p. 8.
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() The Content of the Influx.

Our two scholars describe the different content of the
new sort of religion. The original Vedic poet-priest, they
tell us, worshipped high nature-gods. Now they find
“Jesser divinities’’ invoked, ‘lesser” forsooth, unspeakably
mean and malignant, and yet indeed ‘‘great” in the terror
they inspire, and the dire evil they inflict upon the open or
hidden foe whom they are induced to attack; also the weirdest
witchcraft and the worship of animals and trees.! Most
serious of all, the high gods, Professor Bloomfield tells us,
are worshipped no longer with humble devotion, but are
brought under compulsionl ‘““All that,” our two Indian
professors point out, is ‘““quite different from the general
mode and tone of the primitive days.”

(¢) The Source of the Influx.

The question then is, Whence was this change? Con-
sidering its radical nature, our two scholars maintain we
have here a new sort of religion from that which was pre-
viously held, an example of the demonolatrous and grossly-
magic stage of religion which anthropologists find to be
usually passed through by mankind in the course of religious
development. Professor Bloomfield as well reckons this
new feature in the Vedic religion to belong to that stage,
and our reader will feel how different it is from the worship
by the Airyas of the bright sky-kings in their chariots.
Yet we have evidence, which we give in our Vocabulary,
from the Atharvangirasas Collection of Spells, that even in
the Airya days there was such a religion practised.? So, at
least a certain amount of this deteriorate faith we may
attribute to a yielding by the original Airyas to what
was already in their midst, and may regard the strife
that ultimately led to the withdrawal from among them
of the people of the new god Varuna as a protest
against that submission. But certainly most, and the
most degraded, elements, of this demonolatry and witch-
craft one would rather attribute, not to the Airya people
at all, but fo the dark-skinned race, presumably devotees
of a lower sort of religion, among whom the adherents
of Varuna, after they had passed through the mountains,

1CP., p. 16. 2 See Atharvan and Amgirases in Voc.
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had to settle. It is to be noted that it is only at the very
end of the Rigvedic period, when the adherents of Varuna
had spread across the whole breadth of the Panjab, and
there was consequently danger of their original enthusiasm
dying down, that the Collection of demonolatrous magic
we have noticed was published.

(iv) Presentiments of Unity.

There is a noble trait, however, that sets in after the pro-
cession of the Poets has gone some way. We find the idea
that, while it is multiplicity that meets the eye as one looks
upon the world, yet somehow what is present is One.

The thought makes its way in through two channels.
First, in the poet’s attributing to the god he is addressing,
in order that the honour of the god may be the more in-
creased, the attributes and acts of other gods. The reader
may have already noticed this in the extracts we have given
with regard to Varuna and Mitra; Mitra being lauded as
bearing up all the gods just as Varuna has been lauded.!
We shall presently find the same with regard to Varuna and
Indra; Indra addressed as a universal monarch as it was the
custom to address Varuna and to Indra the acts of Varuna
ascribed.2 Thus the outlines of the gods, their character-
istics being so much shared by each other, become shadowy,
and we arrive at the exclamation of a late hymn:

Indra, Mitra, Varuga, Agni, they style him.

He is also the Heavenly Bird, the winged Garutman.
Being One, the poets many-wise name him

They call him Agni, Yama, or Matari-§van.3

Secondly, this conviction of the under-lying unity came
also through contemplation of nature.

Agni [Fire] is One, only kindled in many places.

One is the Sun mightily overspreading the world.
One alone is the Dawn beaming over all this.

1t is the One that has severally become all this.*

Yet we are not to think of this conviction as only based
on deduction. Such a couplet as the following exhibits it as
an intuition:

What moves and what moves not, all that the One rules;5
Also what walks and flies: all this multiform creation.$

1P, 10, 1P. 35. 3RV, i. 164, 46; CP., p. 23.

4 RV, viii. 58, 2; CP., p. 23. 5 RV, iii. 54, 8; CP., p. 23.

8 See CP., p. 23.
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It is interesting to notice in what different aspects even
in these three examples the One appears. Where we see
one god receiving the attributes of the rest we have the
apprehension of a Personality, and the phrase ‘the One
ruler’ gives us a Personality outside creation and controlling
it. On the other hand, the statement ‘the One has become
all this’ bespeaks an impersonal and an inclusive entity,
not an entity apart.

Indeed—to mention only one point—we seem to meet here
after all an inkling of the presence not of One but of Two:
One Person coming forward as the One spiritual power, the
other persons being for the moment out of mind, and also
a Neuter One, apprehended as the poet looks on the world:
briefly, a dualism not a monism.

(v) The Elevation of the Sacrifice.

Another noble mode of thought! We find in a late
poem! noted for its length and lofty imagination, the
sacrifice regarded as a replica of what goes on in heaven.

The fire into which the priests on earth pour their offerings
is in that poem held to be brother to the heavenly fire that
shines in the sun and stars and to the fire that plays in the
air as the lightning; and the seven priests round the earthly
fire to correspond to seven priests in the firmament.? In
certain verses the heavenly priest is regarded as guardian
and inspirer of the poet who recites below.? The hearth
of the sacrifice is declared to extend to the extreme limit
of the earth and the sacrifice itself to be the navel of
all existence, while the priest as he pronounces the
sacred utterance (brahman) is declared to be the highest
firmament of speech,® and the utterance itself the roar of
the mighty ox of heaven.®

But this conception loses, we will surely agree, its grandeur
and truth when we find that not simply the sacrifice as
a whole, but, Belvalkar and Ranade inform us, ““the several

1 RV. i. 164, already quoted on p. 3.

2 RV.i. 1643 1-3. See D.IL,, i, p. 108.

3 RV. i. 164, 37-39. D.L, i, p. 116.

4 RV. i. 164, 35. Atharva-veda, 9.10.14. (Whitney.)

5 RV. i. 164, 40-42, D.I, i, p. 117. Note the likening of the world
to an Ox in Selection 2z (BAU. i, 2), p. 58, and Selection 7 (CU. 4, 4-9),
p.oI.
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stages of the ritual—its preliminary rites and ceremonies,
the consecration ceremony, the fasts, the baths, and even
the place and the period of worship, the number of priests
and of potsherds, the sacrificial cakes (made of rice)—come
all to be invested with cosmic significance.”’!

X. THE AGE ofF THE OMNIPOTENCE OF THE MAGIC AND
ACQUISITIVE RITUAL.

(i) The Arrival at the Strait of Fertile Land before the Water-
shed between West and East was arrived at.

How then at this late period of our story are the Aryans
situated? They have come to be spread, as we have already
mentioned, far from the hills they passed through when they
parted from the Airyas. They stretch now right across
the plain of the Panjab. Their advance settlements are
on the extreme east thereof, on the doab (two-waters
district), of the two rivers now known as the Sarsuti and
Chautang.?

Here the advancing tribes have come to what Professor
Rapson describes as the ‘narrow strait of habitable land
which lies between the desert and the mountains.”® This
strait abuts on the watershed that divides the plain of the
Indus from the plain of the Jumna and Ganges.

(i) The Change in the People themselves who arrive there.

But it is not the narrowing of the fertile land in which the
people may disperse that need claim our attention. What
is of moment for us is the change observed in the people
themselves that arrive there. It is a ‘marked change’;
there is no ‘shading by degrees,” Professor Rapson tells us.
The change occurs about the longitude of Sirhind, which
strikes through the dodab we have mentioned. At once we
are aware that the people are no longer Aryan in language
but Aryo-Dravidian. That evidently means that they have
come upon a Dravidian people that have an influence upon
them that the earlier inhabitants among whom the tribes left
behind had settled had not. Not only does their ancient

1CP., p. 17.
2 A. A. Macdonell, Imperial Gazetteer of India,* Vol. I1, p. 227.
3 Cambridge History of India, 1, p. 46.
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literature testify to this change, but to-day we find that
the people on the east of the longitude we have mentioned
are different in physique from those on the west. That the
change should be so radical implies that the incoming
Aryans have now met with a people possessing a culture
largely akin to their own.

Also, we find with these Aryo-Dravidians as they con-
tinue the onward movement of the Aryans that the waves
of migration have been “impeded at this point,” that ‘“the
influence farther east of this incoming people must be due
rather to penetration, warlike or peaceful, than to the
wholesale encroachment of multitudes.”?

(iii) The Cessation of the Poetry.

Most striking feature of the change, however, for us who
are studying the deeper mind of these people, is that the
poetry now ceases. The doab of the Sarsuti and Chautang
proved to be the Land of the Swan-song. There the last
hymns were sung. Fitly that doab was ever after re-
membered as Brahmavarta, the land of the brahman, the
prayer-force, the Spirit.

(iv) The Formation of the Riguveda.

When the advancing tribes have got beyond the dodb of
the Sarsuti and the Chautang, and have come to colonise
the country immediately over the watershed where the
upper waters of the Jumna and the Ganges flow, the leaders
of thought among the Men of the Spirit retain indeed their
ancient name of rsi (seer), but they compose no poetry.
What they do is to make, with the service of the altar for
by far the most part in view, a Collection of the poetry their
predecessors have composed, giving it the name we have
noted, Rig-veda, ‘knowledge expressed in verses.’

(v) Two New Vedas.

Also, after a while those among the seers that belong to
the Adhvaryu class, the class we noted that was engaged
with the mianual acts of the sacrifice, draw up a Veda for
the Adhvaryus, made up of formulae in prose and verse
drawn for the greater part from the Rigveda, that were

1 Professor Rapson in Cambridge Haistory of India, I, p. 45.
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muttered by the Adhvaryu as he performed his manual acts.
This they called the Yajur (worship) Veda. The leaders
among the Singing Priests also put up a Veda for the
Singers, made up of formulae from the Rigveda modified to
suit certain tunes. They named it the Sima (Tune)-Veda.

Thus there came to be Three Vedas, and they were known
as the Threefold Knowledge (Trayi-vidya).

(vi) The Forming of the Commentaries.

But these seers not only drew up the Threefold Know-
ledge. They also began to compose Commentaries (brah-
manas), that should give not only ‘descriptions of the
sacrificial ceremonies,” but also ‘attributions of hidden
meanings, accounts of their origin, and legends to illustratc
their efficacy.”?

(vi) The Region of this Compilation of the Hymns and Com-
mencement of Commentaries on the Ritual.

The region of this activity of leaders among the priests
Professor Rapson defines as ‘the upper portion of the
doab between the Jumna and the Ganges and the Muttra
district of the United Provinces.”? These leaders and this
activity of theirs in mind, this doab came to be called “the
Land of the Seers among the Men of the Spirit” (brahmarsi-
deda).

(viii) The Expansion of the Commentaries.

Still the people advance. Beyond the upper portion of
the doab between the Jumna and Ganges they proceed
further east. The portion of the pcople who have thus
advanced are the Kuru-Pancalas, and among them the men
of the spirit are now busy enlarging the commentaries they
have begun upon the ritual, for the dominant feature of the
age we have now entered upon is belief in the all-mighty
all-reaching power of the word and act at the altar.

So may this age be called not only the Age of the Magic
Ritual but the Age of the Commentaries, and this country
of the Kuru-Pancalas the Land of the Commentaries.

! Lanman’s Sanskrit Reader, p. 357.
2 Cambridge History of India, I, p. 46.
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(ix) The Change of Chavacter in the Mind of the Priest and
of the Significance of the Ritual.

From of old, as we have seen, the priests believed indeed
in the power of the hymns and praises they solemnly intoned
as poets at the altar, but now quite a new significance comes
to these now reduced to mere formulae, and a new power
to the priest who has become an enchanter. Professor
Maurice Bloomfield thus writes:

The Yajur-veda presents the exceeding growth of ritual-
ism and sacerdotalism as time went on. We notice that the
main object of the ceremony, namely, the worship of the
gods, is lost sight of. Solemn, pompous, performance,
garnished with lip service, now occupies the stage. The
performance is supposed to have a magic or mystic power
of its own, so that every detail of it is all-important.
Mechanically, by its own intrinsic power, it regulates the
relation of man to the divine powers. Yet is that power
controlled and guided by the wonderful technique of the
priests and their still more wonderful insight into the
meaning of the technical acts.

He continues:

A crowd of priests we see—seventeen is the largest
number—conduct an interminable ceremonial, full of
symbolic meaning down to its smallest minutiae. The
priests seat themselves on the sacrificial ground strewn with
blades of sacred darbha-grass and mark out the altar-
hearths on which the sacred fires are then built. They
arrange and handle the utensils and sacrificial substances.
Then they proceed to give to the gods of the sacrifice, to
each god his proper oblation and his proper share. The
least and most trivial act has its stanza or formula. Every
utensil has its own particular blessing pronounced upon it.

It is these stanzas and formulae with a description of the
proper rite more or less directly attached to them, that
make up the numerous redactions of the Yajur-veda, the

Veda of Sacrifice.l

We are to note, however, to the credit of these priests,
that they did not take their formulae from the Veda
of the Spells. They declared that such a gross magic
was ‘devilish.” Our two Indian scholars bid us beware
indeed of making too much of this distinction. They say
the mode of mind and act between those who used the
Rigvedic formulae and those who used the formulac of the

1 M. Bloomfield, Religion of the Veda, p. 31.
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Veda of the Spells was rather a difference between ‘my-
doxy’ and ‘thy-doxy’ than a difference of essential quality.
Yet the Collection of gross magic was not, at all events for a
long period, officially used. A striking testimony to that
is that in South India into which the Men of the Spirit
later on carried their teaching and practice and where now
they are so peculiarly dominant with their great temples and
elaborate worship, the Atharva-Veda is to-day ‘practically
unknown.”? Yet one would judge that after all it did
eventually get in the north country, the homeland of these
priests, a place in the customary ritual, seeing that not only
is it announced immediately after the three Vedas, which
head the long list of sacred works that is repeated in the
Great Book of the Secret Teaching in the Forest? and in
the Maitri®, but still remains in that position in the
Chindogya¢ and Taittirlyas Upanishads in which no other
sacred works are mentioned, ranking there accordingly as
fourth in a conjoint four; but also among the Thirteen
Principal Upanishads has three Upanishads of its own, the
Mundaka, the Prasna, and the Mandukya.

(x) The Power of the Sacrifice in the World.

Thus Professor Belvalkar describes the condition of
things:

Every single detail of the Sacrifice was believed to be full
of untold potentialities for good or for evil according as it
was well or ill performed. In fact, all the happenings of
the universe—the sun, rain, and harvest: births, deaths,
pestilences; the course of the planets in their orbits, the
success and stability of kingdoms, the peace and prosperity
of the people—were believed to be the direct result of this
or that feature of the sacrifice. The gods, even the highest
of them, Praja-pati, the Lord of Creatures, the Creator of
the World, derived their godhood from the sacrifice. The
world-creation was a process of sacrifice and its indispensible
preliminary, self-castigation, and it was the continuance
of that process of sacrifice which sustained the world®—

1 Art. 1n “ Sanskrit Literature,” in Encycl. Brit., 14, )

31 BAU,, 2.4.10=4.5.1I (p. 134); 4.1.2. 3 Maitri, 6. 32,33.

4 CU., 3.1-11. 8§ TTJ., 2. 3 (p. 80).

¢ Note numbers 1 and 2 of the Selections (BAU. i. 1 and 2), where

the World-process is the Sacrifice of the Creator to Himself, but the earthly
sacrifice has become no longer causal, but representative, of that fact.
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provided indeed that the sacrifice was performed correctly
to the smallest detail of the ritual prescribed. Consequently
there was believed to be in the knowledge of the minutiae
of the sacrifice not only the salvation of the sacrificing
patron and his household, but of the whole universe.!

It was accordingly believed that every single object in the
world was in bond with a part or aspect of the sacrifice, and
consequently with every other object in the world that came
under this bond. The world, in fact, was a net-work of
invisible potential lines of force on which certain series of
objects were strung, all of which proceeded from the sacrifice,
and which the sacrificing priest could by the ritual make
active.?

(xi) The Decline of the Gods.

Of a bond or line of force the authority just quoted gives
the following example. In the age we are now in, the age
of the dominance of the ritual as interpreted by the com-
mentaries, Indra had come to be the chief god. Not only
had he acquired complete superiority over Varuna, but
Praja-pati, the Lord of Creation, who was then nominally
the supreme god, was, Professor Belvalkar tells us, ““a nebul-
ous and semi-ritualistic figure, ‘an apex [and here he quotes
with approval the description by Oldenberg] set up by the
priesthood to the pantheon as it now existed in this age,
an unsteady apex moving to and from with each breeze
of fantasy and each caprice of these thinkers.””’® With
such a shadowy, variously conceived, figure in high heaven,
albeit of the Creator and Sustainer of all, the Prince of power
in the air, the mighty Indra, immediately over the head of
the priest, a divinity strong in his deeds, already, as we saw,
regarded during the age of the poets as the god rather to be
appealed to for success in this world than the spiritually
superior Varuna, became the god supreme over all for all
practical purposes. Now it is to be noted that the number
sacred to Praja-pati was seventeen, while that to Indra was
eleven. The reason why eleven was so dedicated was
because each quarter of the metre of the sentences where-
with Indra was invoked contained eleven syllables. Ac-
cordingly everything to which the number eleven could be

1S, K. Belvalkar, Lectures on Vedanta Philosophy, Part i, p. 33.

2 Id., p. 34
3 Id., p. 48. The quotation from Oldenberg is from p. 32 of his Weltan-
schauung der Brakmana-texte.
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applied was united to him. Indra’s mighty power passed
through the number eleven. The number eleven came in
fact to be identified with Indra himself. A far-reaching in-
fluence therefore was his who dealt at the altar with that
number. He had under his control none less than the god
who wielded universal power in the world below.!

We can easily imagine what a strange sort of universe
this web woven of lines of force, all springing from the altar,
must have been for those men. They wearied themselves,
puzzling over this conception, working out the series of
objects that could be linked together, like beads, along these
magic lines: ‘magic,” indeed, for by means of these threads
that brought certain objects in touch with each other, these
officiants compelled the gods to act, and mechanical com-
pulsion of the gods is, of course, the essence of magic.

(xii) Summary of the Change in Religion.

So then, the religious thought of the Aryans had certainly
changed. From looking up, as the poets had looked up,
to the sky and on nature around and glorying in a humble
spirit over the aspects and works of the gods, these men had
lowered their eyes and fixed their attention upon the
sacrifice and their official dealings therewith, and then
looked up and around, and lo! the heavens for them were
vacant of authority. They had come to believe with a
passionate devotion that it was their own ritual acts and
their own repetitions of sentences of the Veda that were
the real controllers of the gods. Their all-consuming
anxiety was now to discover the connexions of things with
the sacrifice. The gods had become little more than
potences. The conception of the world was little more than
that of a network of blind lines of force, all starting from the
sacrifice and played upon at their own will by their in-
cantations.?

(xiii) The Decline of Philosophy.

As for the idea of the Unity of all-being which had come
up, as we have observed, in the presentiments of the Poets,

1 Belvalkar. Work cited, Part i, p. 34.
2 The confusion of mind 1s well described by Oldenberg in his Die Weltan-
schauwung dev Bvahmanpa-texte.
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it was “in this Age of the Dominance of the Sacrifice in a
state of ebb,” says Professor Oldenberg; “the circle of
thoughts which had its centre in the Offering obscured it.”
“True,” he goes on to say, “it was understood as self-
evident that the world must have grown out of one root,
and before the fancy there appeared such root-existences
as ‘being’ and ‘not-being,” but in the actual world the One
thus conceived played no part. The universe before the
mind was simply the justing-ground of numberless single-
existences whose movements mostly had no common rhythm
and no all-binding goal, and, if the fancy raised one or other
of these for a moment to the highest place and equated it
with ‘all This [Being],” it was only by a chance among other
chances. These fancies, perhaps indeed, helped to prepare
for the idea of the All-One which was to be taken up so
strongly in the succeeding period of the Upanishads. But,
to speak seriously, there was no effort of thought that got
so far down into Being’s true depth.””?

XI. THE EscapE IN THE UPANISHADS FROM THE MAGIC
AND ACQUISITIVE RITUAL TO THE GLORY OF THE
SELF, THE SPIRIT: SEVEN STEPS.

It would be astonishing that there should not be en-
deavours to escape from the weight of ritual and degrading
conception of religion we have described. It was, however,
only with the Upanishads—the teaching of the Secret Lore of
which we present specimens in this book—that the escape
really began.

True, there were preparatory ideas before that. Belvalkar
and Ranade tell us: ‘It can be safely asserted that amongst
the new ideas occurring in the Upanishads there is hardly
one that is not implicit in, and logically deducible from, the
ideas present in different portions of the Commentaries on
the Ritual.”? As to the character of the thinking, however,
we have just learned from Oldenberg’s description, that,
with all its variety, it lacked serious determination to get
to the depth of things.

So it is with the Upanishads we find the path of escape
really begun and we seem to count along it Seven Steps.

1 H. Oldenberg, Die Weltanschauung der Brvahmana-texte, p. 243~.
2CP., p. 84.
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(i) The First Step of Escape : The Actual takes the Place of
the Symbol.

The first step was enabled by a literal step-out. The
wearied ritualist looked round upon the busy transactions at
the altar with the accompanying incantations and the rich
gifts, and realised at last that in these very things he had
taken part in and had gloried in were the means of his
depression. He fled. He made his way to the forest.
Behind him were his company of fellow-priests, the sacrifice
with its labours, its splendour, and its gifts. He remained
in the quiet, thinking over it all. There must be a meaning,
he felt, in it all, and he was determined to find it. Not that
he kept entirely out of touch with the sacrifice. Indeed
we find attributed to notables of these forest dwellers
elaboration of sacrifice and altar. Students of the sacrifice
repaired to them for instruction, and their own caste of
sacrificing priests came to them as pupils and were received
as such. Nor were they exclusively in the forest. We read
of a great disputation of clergy in which a notable hermit’
took a leading part, which was a disputation arranged by a
king to take place at a great sacrifice he held for the purpose
at his court.? Yet henceforth their proper dwelling-place
was in the retirement of the forest and their life a life of
meditation withdrawn from ceremonies.

The results of these earliest meditations, which we count
as the First Step of those who escaped, are handed down in
the treatises called Aranyakas, that is ‘belonging to the
forest,” arana,® because, we may conjecture, in the forest
they were thought out. Not only, however, in the treatises
so named do we find the outcome of these meditations
recorded.

It is one of the Upanishads that the first of the two typical
illustrations of this mode of thought that are given to us by
Belvalkar and Ranade is contained. It is as follows:
“When a man [who is a sacrificer] hungers, thirsts and
abstains from pleasures, that is the Initiatory Rite. Penance,
liberality, righteousness, truthfulness, these are the Gifts
to the Priests.”’

1 Yajnavalkya. 2 BAU. 3.

3 aranya, wilderness, forest [‘strange land’ from arana, distant, strange].

J
¢CU. 3. 17. 1., CP,, p. 85.
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The second typical illustration these two authorities give
us is likewise drawn from another class of treatises, the
Sastras,) which are Compendiums of various sorts of In-
struction. ‘A wise man, if he perform a mental sacrifice
at which meditation is the fire; truthfulness the fuel;
patience the oblation; modesty the sacrificial spoon; ab-
stention from injuring life the sacrificial cake; contentment
the sacrificial post; and [a promise of] safety to all beings
which is hard to keep, the reward that is given to the priests,
goes to heaven.”’?

Here we see that, in contrast to the material sacrifice,
it is a mental sacrifice, a cost to a man’s will and heart,? that
wins heaven. The self is brought forward here and its
discipline is distinguished from the mere offering of material
gifts and of rigorous treatment of the body, which alone the
material sacrifice ostensibly required, whatever else might
be implied.

We will notice that in this mode of thought the thing
signified has taken the place of the sign. The fire is left
behind; we have meditation instead, which the fire is taken
to represent. The sacrificial cake is no longer before us,
but abstention from injuring life. That is to say, it is the
thing supposed to be signified that occupies the hermit’s
concern, and not that which merely represents it.

We have already noted that in the Commentaries on the
Ritual certain portions of the world came to be regarded as
manifestations of certain stages or items of the sacrifice.t
We find similarly the Upanishad called the ‘ Secret Teaching
in the Chant’s lead off with Lists of natural phenomena that
correspond to stages of the Loud Chant (the Ud-githa),
the Chant to which the title of that Upanishad refers.

Thus we are told that in the following ascending pheno-
mena we should reverence these successive transactions of
the Chant.

1§ = sh. See Pronunciation of Sanskrit, p. 49.

2 Vasishtha Dharma-$éastra, 3. 8. CP., p. 8s.

¢ It is to be noted that in Vedic psychology the mind (manas) is regarded
as %}tuated in' the heart and includes emotion, mind and will. See manas
in Voc

¢ P. 24. 5 The Chandogya Upanishad.
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The earth is the Preliminary Vocalizing.
Fire is the Introductory Praise.

The atmosphere is the Loud Chant.
The sun is the Response.

The sky is the Conclusion.!

We have a much-worked-out example of transition from
sign to thing signified in our First and Second Selections,
but there it is not any particular movement or object in
the world that the sacrifice is found to signify, but the world
as a whole. The Horse Sacrifice is brought before us and
is declared to be in its translation into the actual the uni-
verse, conceived as one stupendous holocaust.

(ii) The Second Step : The Two Inheritances brought
forward.

We have recorded Professors Belvalkar and Ranade
telling us that the ideas in the Commentaries on the Ritual
were utilised by the Upanishad philosophers.

The transference we have noted from the symbol
to what the symbol was believed to really mean having
begun, the next step was to bring forward into special
prominence two of the old items: the Prayer-force (the
brahman) and the World-person (the purusa).

(@) The Prayer-force.

We have already mentioned the Prayer-force, the brahman
as it was called, because it made the heart to swell, but we
have not made as clear as we might how essentially it was
a force and a World-force.

This, which we would call the non-spiritual phase of the
Prayer-force, is brought before us in the second and third
sections of the Kena Upanishad.

The brahman is there called a yaksa,? a sprite. We are
told that the gods themselves did not understand it. It had
won a victory for them, and they had not acknowledged
that by it they had become victorious. So it appeared

1CU,, 2. 2. [H.].

? Yaksa, n., spirit or sprite or ghost; as m. a Yaksha, one of a class of
fabulous geni1 [perhaps ‘a restless one,” from the vyaks, stir, move quickly,
and so, on the one hand, pursue, esp. pursue avengingly, avenge; and, on
the other, dart swiftly (as a suddenly appearing light). For connection of
meanings of root and derivations compare the converse relation of Eng.

spwnt or sprite to sprightly, ‘brisk, stirring,” and compare Scott’s ‘restless
sprite.” [L.]
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before them; and, when they caught sight of it, their want of
understanding came home to them. They accordingly
deputed Fire to discover what it might be. Fire went up
to the sprite and claimed to burn everything; but when the
sprite put a straw before him and challenged him to burn it,
he could not burn it. Next they sent Wind. On his
declaring that he could carry everything off, the sprite put
before him in like manner a straw and challenged him also
to put forth his power, but, going at the straw with all
speed, Wind could not carry it off. Then the gods sent
Indra. However, when Indra went up to it, the sprite,
strange to say, did not challenge him but vanished. “In
that very space,”! we are told, Indra came upon a woman
exceedingly beautiful, Uma, daughter of the Snowy Moun-
tain (Himavat), and he inquired of her, “What is this
wonderful being (yaksa)?”” ‘It is brahman,” she said.
“In that victory of brahman, verily, exult ye.” Thereupon
he knew it was brahman. It was because Indra was thus
the first of the gods to know it was brahman, the story
finishes by telling us, that Indra became their chief.

We have to remember, however (and the manner in which
Indra in the story we have just related comes to the knowledge
of it gives us a hint of its spiritual quality), that all the time
this strange uncanny quasi-material force was the energy in the
hymns that made the heart of the poet expand as he recited
them, the energy in the spell that the enchanter muttered.

Accordingly we see a double-character in the brahman.
It is at one time a force mechanically acting without, at
another time an inspiration moving within. It was an age
in which analysis had not gone far. The spiritual and the
material, the moral and the non-moral, the cosmic and the
personal, were not as yet clearly distinguished.

(6) The World-Person, the Purusa.

The other item that was brought forward was the World-
person, the Purusa.

Purusa means simply a man.? Each individual is a man,
but the purusa that most dominated in the early mind, the
purusa that was always present, was the World-purusa, the

1 “Where the Yaksa stood’ is the explanation in B. D. Basu's Sacred
Books of the Hindus.

2 See purusa in Voc.
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World-man. In early human thought and practice the
individual man counted but little. In fact history, we
realise, may be defined as the process of the individual
coming to his own. And the process is not yet over. In
early practice the tribe ruled the man, but supreme above
all was the World-man. His head was the sky, his eye
was the sun, the quarters of heaven were his ears, the earth
was his feet, the wind was his breath, and so on. We find
also, evidently, since it is particular, a later conception, and
arising of course only among those who had to do with
cattle, the conception of the world as a Bull. In the
course of our Second Selection this idea is introduced.
The world is depicted as an Ox that is standing firm in
the waters, the east his head, the west his tail, the sky his
back, the atmosphere his belly, the earth his chest.! The
same idea underlies the story in Selection 7, where the Bull,
describing the world, speaks of the four quarters of the
world as four feet or limbs; the quarters no doubt of his
own world reality. In our First Selection, however, we
find the world described as a horse, the sun his eye, the
wind his breath, the sky his back, the seasons his limbs,
his yawning the lightning, his shaking himself the thunder;
but that is for the special reason that the teacher may
identify the world with the horse sacrifice.

(iii) The Third Step : The Actualising of the Prayer-force.

We have seen how confused was the idea of the Prayer-
force. Two things, however, about it were clear. It was
the power that was in the hymns the poet recited and in the
formulae which, drawn from these hymns, the enchanter
muttered. Also, it had a mighty influence in the world;
so great, that the very gods won victories by it.

Yet it was an uncanny, quasi-personal thing, as we have
seen, that could behave very perversely with those that
did not recognise it for what it really was. Yes, what was
it? It took an Indra to be reckoned by it as having a
suspicion of what it was and to have his.suspicion con-
firmed and become knowledge by the information given to
him by Uma.

1P, 58,
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(@) The Actualising of the Prayer-force in the World.

The power of this force that moved in the hymns is pro-
claimed in the Hundred-Paths Commentary on the Ritual,
the largest of all the Commentaries, believed to have been
published in full form well on in the Upanishad period,
indeed only shortly before the doctrines of the Buddha were
put into shape.

There we find that the Creator uses this mysterious force
for the making of the world. First by it he creates the
verses, the Rig—Yajur—and Sama-vedas, that is the
Threefold Knowledge. Then he uses that Threefold Know-
ledge as a support on which to sit, while, by practising ascetic
discipline, he produces from himself the world.!

In another section of the same Commentary, the Creator
is left out altogether. We are told that all that exists was
originally simply the Prayer-force, and that the Prayer-force
produced from itself the three great gods, Fire, Wind and
Sun, and set each of them in his proper place of earth,
atmosphere, and sky.?

With that creative activity ascribed to the force that
moved in the hymns and made the priest’s heart to swell
as he uttered them, we can understand the Lists in the
Secret Teaching of the Chant, of which we have already
given an example® which set in detail objects and movements
in the world that are the expressions of specified parts of the
priest’s incantation. Here follows from the same series
another List which prescribes how one should in a rain-
storm worship the Loud Chant.

The preceding wind is a Preliminary Vocalizing.

A cloud is formed: That is the Introductory Praise.
It rains: That is the Loud Chant.

It lightens, it thunders: That is the Response.

It lifts: That is the Conclusion.4

We shall notice how the gods have here disappeared and
that there is no chain of correspondences between the
reciter and the actual world.

So we are prepared for such a conception as we find in
our Selection ﬁ, to which we have lately alluded,’ in which

! Sata-patha Brihmana, 6.1.8ff., quoted in CP., p. 68.
*Id., 11.2.3.1.ff. CP., p. 68. 3 CU. 2.2, on p. 30.
¢ CU. 2.3. [H]. 5 P. 32.
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the Bull described the four quarters or limbs of the World-
Bull. A student of the Prayer-force is there depicted, sent
by his teacher into the wilderness to tend his preceptor’s
cows. Thus employed in obedience to his teacher, he is at
the same time deprived of the instruction he longs to receive.
On his departure he had volunteered to his teacher that he
would not return until the herd had reached a thousand.
When it has so increased, the Bull takes pity upon him, and
tells him that a certain quarter of the world is really a quarter
of the Prayer-force, and tells him what is the name of the
quarter. Then successively the Fire the student has kindled
for the night, the Swan, and the Diver-bird, disclose the
names of the other three quarters. Here we find the Prayer-
force not only independent of the gods but of the magician.
The world, including, we should notice, not only the world
outside man, but his own body, breath, eye, ear, and mind,
is presented, apart from any connection with the altar, an
embodiment in itself of the Prayer-force, the Spirit.

In its most general terms this conception is expressed as
the beginning of Sandilya’s Creed:! ““ Verily this whole world
is the brahman.”

(b) The Actualising of the Prayer-force in Man.

So much for the Prayer-force in the World. What now
with regard to the Prayer-force in man?

One would have thought that the mere fact that it was
the power that produced the hymns would have made it
sufficiently human. But we have to remember the strong
objectifying of early thought. We have seen that the
hymns themselves were supposed to be heard ($ruti) in
heaven, and that this brahman was conceived as a world-
force quasi-personal that embodied itself in the hymns and
by that means expanded the poet’s heart.?

1P. 87.

3 This conception of the power that stirred to prayer as a power semi-
personal independent of man is well paralleled by the conception of Wisdom
in the Graeco-Judaic Wisdom of Solomon, as estimated by Lascelles
Abercrombie. We have to notice, however, how ennobled beyond the
range of the Forest Fathers’ apprehension of such matters, the Jewish
conception is through the introduction therein of the revelation of God
that the Jews had received. Lascelles Abercrombie thus wrtes: “In
the Wisdom of Solomon wisdom 1s no perfection of the intellectual
man; it is no sort of exercise of human nature at all. It is an energy

pouring into the world from beyond it, vivifying 1t and disposing it:
“more moving than any motion.” When it visits the mind of man, it
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The actualising of the Prayer-force in the World which
we have seen made known to the student of religion in the
wilderness was so far an actualising of it in man: for man’s
faculties were part of the world. The breath, the eye, the
ear, the mind, we saw, were declared to the student to be a
quarter of brahman. But these comprise a much larger
territory of human nature than the region (the heart) in
which the Prayer-force properly flows.

Coming nearer, however, to a presentation of its true
relation to man is the place the brahman occupies in the
Taittiriya Upanishad. There the brahman is the support,
the limbs, on which stands the Man who is composed of
Bliss.?

More satisfactory still is the presentation of the Prayer-
force in Sandilya’s Creed: “This Self of mine within the
heart, smaller than the kernel of a grain of millet, greater
than these worlds. This is the brahman.”

(iv) The Fourth Step : The Actualising of the World-Person.

Let us next consider the actualising of the World-Person.

We have already seen him conceived as the World as a
whole, the sky his head; the sun his eye; the quarters of
the heaven his ears; the earth his feet.

Next we see him more human. He is the person seated

in the sun.

But there was also the Person in the eye, which one sees
step forward and look out when one looks into a neighbour’s
eye. We will remember the name ‘pupil’ we have taken
from the Latin, with both the meanings ‘little boy’ and
‘pupil in the eye’ in both Latin and English.

is not merely government there, but the bestowal of knowledge of itself,
as ‘the breath of the power of God, the brightness of the everlasting light.’
Wisdom is sometimes the name for the spirit of divine activity, sometimes
for a man’s sense of this; and often the two meanings combine. When
he is speaking of Wisdom as the executant of God’s will, the poet can
summon up a picture as direct as anything in Homer:

‘For, while all things were in quiet silence, and that night was in
the midst of her swift course, thine Almighty word leaped down from
heaven out of thy royal throne, as a fierce man of war into the midst
of a land of déstruction, and brought thine unfeigned commandment
as a sharp sword, and standing up filled all things with death; and it
t%uched the heavens but it stood upon the earth.’ Wisdom,
18. 14-16.”

[Lascelles Abercrombie, The Idea of Great Poetry, p. 121.]

1 Selection 3, p. 82 (TU. 2. 5.).
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So there came to be two Persons to be recognised: That in
the sun and That in the eye.

The next aspect is that observed by Sandilya, who at
first unites, or seems to unite, the two Persons, speaking
in his Creed of ‘the Person encompassing this whole world,’
and then, forthwith, of ‘this Self of mine within the heart,
greater than the earth, than the worlds’; and yet concludes
with ‘Into him I shall enter on departing hence,” thus still
maintaining the duality.

The next stage is that presented in Selection 3 from the
Taittiriya Upanishad, in which the exalted Self comes down
to embody himself as the person of man and after a while
returns to his high seat above.

(v) The Fifth Step : The Thorough De-objectifying of the
Prayer-force and the Person.

The Fifth Step on the path of escape from the magic ritual
seems to present itself as the de-objectifying of the Prayer-
force and the Person.

(@) The De-objectifying of the Prayer-force.

We have noticed that the Taittirlya Upanishad went so
far as to make the Prayer-force the support, the limbs on
which stands the man made of bliss. Now we arrive at the
more abstract concept that the brahman is simply the quality
bliss (ananda).

That is the view we find in Yajnavalkya. He counts the
blisses to King Janaka, according to their intensity, one
above another, the bliss of the wealthy and dominant
among men, the bliss of the Fathers in the world just above
us, the bliss of the Sky-elves who sing in a realm still higher,
the bliss of successively higher realms of the gods, and
above these again, supreme and final, the bliss of the
brahman-world, and finds that world the highest world,
and its bliss the bliss that is greatest of all.

As to the character of this bliss we notice that the progress
of the Person to the man of bliss in the Taittiriya is from
embodiment in food (the body of the flesh) to embodiment
in air-currents (the network of breaths), {hence to embodi-
ment in selfish purpose, and thence again to embodiment
in intelligence. It is only after these several embodiments
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have been passed through that the embodiment in bliss can
be entered, the support of which (the lower limbs, that is
to say, on which one then stands) is the brahman.!

With Yajnavalkya it is only the man who is without
any desire, whose only desire is the soul, that can attain
to the brahman. It would seem that his view is that only
after the flesh is entirely abandoned can the brahman be
fully attained, yet we are to notice that he regards the
brahman in incorporeal condition as no vacuous entity but
glory (tejas?).’

(6) The De-objectifying of the Person.

And if thus the brahman was de-objectified, coming finally
to correspond, one would say, to what we of to-day mean by
Spirit: so also did the Person come to be de-objectified. The
Person passed from what we have noted, the figure in the
sun and the figure in the eye, to become simply the Atman,
the Self, be it the Self that resided in the figure in the Sun, or
in the figure of the eye of man. There were, indeed, two
figures still, the one counterpart of the other. Yet each of
the two was the one Self realised as de-objectified, that is to
say, as the Self in itself, independent quite of a bodily
form.

(vi) The Sixth Step : Being is the World and the Self.

The next step on the pathway of escape from the magic
ritual we may take to be the New Philosophy that Uddalaka
reports to his son Svetaketu: ‘In the beginning, my dear,
this world was simply Being (sat), one only, without a
second’®: an announcement that is the foundation stone of
all Hindu philosophy to this day.

1 Selection 3.

2 téjas, n.1., sharpness, edge; 2. tip of flame or ray; gleaming splendour;
fire; 3. (splendour, 1.e.), beauty of person; 4. (ke Eng. fire, 1.e.), energy,
vigor, power; 5. moral or magic power; influence, dignity; majesty.
[vtij be sharp. Orig. *stig: cf. Gk. st:z8, prick; stig-ma, prick. Lat.
in-stigare, prick on; Eng. stick, pierce.] [L].

“The ground-significance of the word is ‘sharpmess’ (etymologically
related to stigma, etc.); from which is derived under the Indian sun the
meaning ‘glow, heat, fire,” and also ‘brilliance.’” Tejas is the mysterious
magic power that is the property of certain classes of beings and also of
certain objects and substances in nature and that shows itself as glow or
brilhance of light.” [J. Ph. Vogel in his lecture Het sancrit woord "tejas,’
pub. Amsterdam, 1930, as reviewed approvingly by H. Windisch 1n
Theologische Literaturzeitung, 20 Dec., 1930.]

3 See note on p. 177.
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As we listen to the sage’s teaching we perceive that it is
no abstract Being that is here meant, but Being ‘credited’
as our two Indian scholars, Belvalkar and Ranade, point
out, ‘with powers of perception and thought.! “It be-
thought itself (aiksata)?,” Uddalaka tells Svetaketu:
“ “Would that I were many ! Let me procreate myself!” It
emitted heat. That heat bethought itself: ‘Would that I
were many ! Let me procreate myself.” It emitted water.
Therefore whenever a person grieves or perspires from the
heat there is produced water [in tears or in perspiration].
That water bethought itself: ‘Would that I were many !
Let me procreate myself!’ It emitted food. Therefore
whenever it rains, there is abundant food.”’

More than that. We find later on that Being is actually
described as possessing a self. ‘‘That divinity* [i.e. Being]
bethought itself: ‘Come! Let me enter these three divinities
[i.e. heat, water, food] with this living Self [atman] and
separate out name and form.” ”’®

To bring home the newly arrived-at philosophy Uddalaka
finally presents eight Parables. Being is described in these
as the subtle essence out of which emerge the various forms
we behold, tiger, lion, wolf, bear, worm, fly, and so on, and
into which they return.® It is also the invisible within the
seed from which the tree springs and the invisible life of the
tree while the tree exists. We are not, however, to under-
stand that the subtle essence is here thought of as only
the unseen potential power within the seed or only the un-
seen current moving within the tree that makes the tree live.
It is the whole seed, the whole tree. It is that which makes
the seed to exist as a seed and the tree to exist as a tree. In
brief, the seed is the essence showing itself in form of a
seed, the tree is the essence showing itself in form of a
tree. In fact, each particular of the world is the essence
in the form of that particular and the world as a whole
is simply the essence in the wholeness we feel the world

1CP., p. 226.

2 Aiksata, 3. sing. Imperfect Middle of viks: look; look at; see; behold.
[desiderative of v*a$, ‘see,” contained 1n ak-san, ‘eye,’ etc.] [L.]

3 CU.6.2.2—4. [H].

4 Devatd, the word for ‘divinity’ in Sanskrit is femiuine. 5 CU. 6.3.2.

¢ The emergence, Yijnavalkya teaches, takes place at birth, the return
at death. Also, return is made with entrance into deep dreamless sleep and
emergence at waking therefrom.
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to be. Were these not the essence, and the essence in that
particular mode, they would not exist in the form in
which we see them. In a word, this subtle essence is
Being, and so everything must embody it or that thing
would not exist. But this subtle essence does not give
existence only to life and matter. It is not only what
one would call physical reality. It is truth in the widest
sense of the term. It includes moral truth. It is the truth
that preserves through his ordeal the truth-speaker who
has been accused of telling a lie.

So, after each parable, the Sage recites this refrain:

“That which is the finest essence.r This whole world
is that which has That [namely, Being] as it’s self (atman)
[that is to say, enabling it to exist as the world]. That is
Reality (satya). That is the Self (Atman). That art thou,
O Svetaketu.”

(vii) The Seventh and Final Stage of the Escape from the Magic
and Acquisitive Ritual to the Glory of the Self, the Classic
Doctrine: The Self is Being with Spirit as its quality.

What is the state of things now? We have watched the
de-objectifying of the Prayer-force into the Spirit, of the

World-person into the Self of the Sun and the Self of man.

Now has Uddalaka brought forward Being, one without
a second, as that from which all things have been derived
and from which they, by the entering of Being into them with
his living self, derive their name and form. He has told his
pupil that Being is the subtle essence that constitutes the
existence of everything: that it is the Self of the World;
the Self of the pupil addressed; the Self in itself; in brief,
Reality.
We seem to have five principles here:
(1) Being; quasi-personal, as Uddalaka has described it;
(2) The Self that makes the world to be the world;
(3) The Self that makes each man to be a man;
(4) The Self in itself;
(5) Reality.
Evidently we want to know the proper value of each of
these and the relation they bear to each other.

! ‘finest essence’; Sanskrit, an-i-man, m. thinness, subtility; anu, adj.
minute, subtle, delicate; m. atom. [M.]
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(@) The Self.

It remained for one whom we have already mentioned,! a
pupil of Uddalaka’s, and his successor in a long line of
Upanishad teachers,? not one of the Chanting priests, as
his master was, but of the Class of Priests that undertook
the Manual Acts of the sacrifice, the sharp-witted Yajna-
valkya with salt in his speech, to clarify the great announce-
ment we have just analysed.

Yijnavalkya it was, who was famous for his clearing of
text from comment in the Commentaries on the Ritual;
putting, that is to say, the formulae in one series, and the
priestly discourses, or brahmanas, which commented on
the ritual of the sacrifice, in another series. This mode of
presentation was known as the White Veda for the Sacrifice
(White Yajur-Veda), because of its being in that way cleared
or sifted, duly arranged. The unseparated form was called
in contradistinction the Black Veda for the Sacrifice.

So we have here now another clarifying, the clarifying
we have just stated, of the announcement of his master
with regard to the new philosophy. It was a clarifying, we
are to observe, not a contradiction. With Uddilaka there
was but One essence, namely, Being, and it was, if not
personal, semi-personal. But Uddalaka brought in, as we
have seen, several principles and their meaning and relation-
ship to each other was obscure. With Yajnavalkya the
Person is the One, and there is no doubt in Yajnavalkya’s
teaching as to his personality or that he is the One. It is
this One Person who is the Self in each man and the Self
of the World. There are not two Selves, one human, the
other cosmic, but only One Self. Out of the One Self all
proceeds, and it is on account of having the One Self as
their inner thread that all things have their being and move-
ment. It seems that we might express the difference be-
tween the two philosophers this way: With Uddalaka
Being is the Self; with Yajnavalkya, the Self is Being.
Here, then, is the Glory of the Self, the Final Step (the
Seventh as we have counted the stages, in, the path of
escape from the Magic and Acquisitive Ritual), the harbour
of security and inner contentment, reached at last, the
great Classic Doctrine of the Upanishads.

1 P. 36. ? List of Teachers: BAU. 6.5., 1-3.
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The most complete exposition by Yajnavalkya of his
doctrine of the Self is found in his speech to his philosophical
wife Maitreyi, given in our Selection 13. He is on the point
of departing, as was the custom with these sages, for medita-
tion in the forest as the closing stage of his life, and therefore
expresses his desire to make a settlement for Maitreyi from
his estate. Maitreyi accordingly takes occasion to ask
whether wealth, were it all the wealth of the world, would
make her immortal. On the sage answering that she would
thereby be rich, but that through wealth there was no hope
of immortality, Maitreyi entreats the sage to tell her what
he knows, and so is he led to disclose to her his great secret.

First, he points out the devotion everyone has to the
Self, or, as we had better with Hume translate the word
“the Soul’ (so as to avoid any thought of selfishness, which
is the last thing this doctrine implies). It is not for love of
the husband that a husband is dear, he begins (suitably
enough, seeing he is addressing his devoted Maitreyi), but
for love of the Soul is a husband dear. So also is it with the
husband toward his wife. Not because she is a wife is
she dear, but for love of the Soul. So is it also, the sage
proceeds, with sons, wealth, cattle, the priesthood, and so on.
Not one of these is dear in itself, but for love of the Soul is
each dear.

Next Yaijnavalkya points out that all activities and
sensations in the world are the media of the activity and
sensibility of the Self. As all waters, O Maitreyi, meet in
the sea, so all touches meet in the skin wherever skin may
be, for that is the organ of touch for the Self: so also all
odours find their place in the nose of all creatures, the Self’s
organ for smelling; all forms in the eye, the Self’s organ for
seeing; all knowledges in the heart, for in the heart it is that
the Self holds his mind!; all journeyings in the feet for by
means of feet the Self moves about.

Further, we have a speech of Yajnavalkaya’s to his old
teacher Uddalaka in which he describes the Self as the Con-
troller, the Inner Thread, of all the things that there are in
the world, that which makes everything move as the inner

1 We shall remember that the heart is regarded as the seat of the mind,
and that the mind (manas) is regarded as including the emotion and wilk
as well as the intellect.
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sinews and strands of the body make the limbs of the body
to move.! And in the discourse to Maitreyl we find him
describe the Self as a drummer, a blower of a conch-shell, a
player on a lute, the world being the drum, the conch-shell,
the lute, that is played on.

Also, all things are breathed out of the Self, he tells
Maitreyi, just as smoke is sent up from a damped fire, the
sacred hymns, legends, sciences, sacrifices, oblations, food,
drink, this world and the other world, and all beings.

In fact, ‘everything here,” in one part of his speech to her
he declares, ‘is what the Self is.’

As to the status and quality of the Self, he pronounces it
in his discourse to King Janaka to be One and only and
Unborn, and in the address to Maitreyi to be imperishable
and indestructible.

But perhaps the most distinctive teaching of Yajnavalkya
is the last feature we noted in our summary in the opening
paragraph of this section, namely, that only on itself is the
Self dependent for existence. In fact, it 7s existence.
We have seen Uddalaka had that already in his mind,
although not clearly enough. It not only contains all,
but it has no one and nothing outside it. It is the only
seer, smeller, taster, thinker. It must, therefore, always
exist and always possess its faculties. Let death come, and
with it the Self see no longer with the eyes or smell or hear,
taste or think, by means of the several organs it possesses
in this life for these sensations and activities, yet see and
taste and smell and hear and think it must, for the only
seer, taster, thinker, cannot die.

It is with this prime phase of the Self that Yajnavalkya
closes his instruction of Maitreyi, who, longing to know
what might make her immortal, had requested him to tell
her what he knew. His last words as he parts from her are:
‘Such, lo, indeed, Maitreyi, is immortality.’

(0) The Sprrt.
So much for the Self. The reader perhaps now asks:

Has the Self ousted the Prayer-force which lifted the hearts
of the poets so that they composed the songs which induced

1 BAU. 3. 7.
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the gods graciously to grant the patron’s desires, the magic-
force in the incantations that was so strong that it com-
pelled the gods to act automically, but now, de-objectified
and purified in the course of this thinking, has become, we
would say, very nearly what we moderns of to-day under-
stand when we speak of the Spirit? Has it in the teaching
of Yajnavalkya fallen out of account?

Not so indeed. With him it is playing a greater role than
betore. The brahman is no longer, as it was for the student in
the wilderness, simply a power in nature including man’s
sense-organs, no longer even simply the afflatus of prayer and
praise as it was for the poet, or the god-compelling spell of the
enchanter, but spirit purely conceived, such as, we hear him
tell Janaka, is only possible for the man ‘devoid of desire,
whose only desire is the soul.’* To attain to spirit was
‘man’s highest path, his highest achievement, his highest
bliss, the bliss on which just a part thereof all other creatures
live’; yea—as we have noted him saying—when the heights
of bliss are detailed, each height a hundredfold higher,
from bliss among men through the blisses of gods, this
bliss is the highest of all.? When the last body of the
weary succession of births is cast off, as by the snake is cast
off its slough, and have thus become ‘liberated all the
desires that lodge in one’s heart,” then, that man, ‘being
very spirit, to spirit retires,® spirit attains.’* ‘That in-
corporeal immortal life,” Yijnavalkya maintains, ‘is spirit
indeed and glory indeed.’s-®

So do in his teaching the two foci of the sacrifice at last
become One Principle, the Self being its essence, the Spirit
the quality of the essence.

The Triumph of Ydjnavalkya.

Such then was the triumph of Yajnavalkya. He had
thought out into clearness the teaching of his great master,

1 BAU. 4. 4. 6b; p. 127.

3 BAU. 4. 3..32, 33; p. 122.

3 apy-eti, retires unto (with accusative); vi, go+api, unto.

4 ‘attains,’ sam-aénute: va$, reach; attain; obtain, get. [L.] The
sam, ‘together,” denotes completeness of attainment.

5 glory, tejas; note on tejas on p. 37.

6§ BAU. 4. 6b, 7a; p. 127.
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Uddalaka. He had discovered that the ‘One Being’ of his
master was the Self within each man’s own breast, the Soul
of the World; completely contained within itself, immortal,
its energy—spirit. For him just to know that meant the
attainment of salvation, when at last the life of sense should
be entirely laid by.

At a public disputation a persistent inquirer more eager
to outwit the sage than to discover the truth, asked him:
‘On what, Yajnavalkya, is the heart based?’ ‘You
idiot,” he replied, ‘that you will think that it could be
anywhere else than in ourselves: for if it were anywhere
else than in ourselves, the dogs might eat it or the birds
might tear it to pieces.?

One has seen it stated that there are certain great men
who make those who listen to them feel small, other great
men who make their listeners feel great. Surely this latter
must have been the experience of those who heard the
teaching of Yajnavalkya. We find the king we have men-
tioned promise during the instruction that is our Selection 12,
largesse to the sage time after time, if only he will tell him
still more for his soul’s release, until at last, the secret
revealed, the King offers to give him his subjects and himself
as well to become his servants.

(¢) The Reality of the World.

It is held by some critics that this doctrine of the in-
dependence and all-containedness of the Self involves a
belief in the unreality of the world.

That inference is firmly denied by Professor E. W.
Hopkins, who thus writes:

For the authors of the early Upanishads the objective
exists just as much as the subjective; it is a part of the
subjective. This is in fact the great discovery, not that
the world is maya, illusion, but that it is real, not in being
the ultimate, but in being a form of the subjective. The
former view is moha, delusion (materialism), the latter is
the highest truth . . . namely, that the Infinite is Atman
[the Self], that Atman is all that is; whatever is, is Soul
(Self), and out of Soul as part of Soul comes the whole world,
as expressed in the Chiandogya Upanishad (The Secret
Teaching in the Chant): “The Soul is below. The Soul is

1 BAU. 3. 9. 25 [H].



THE ESCAPE TO THE GLORY OF THE SELF 45

above. The Soul is to the West. The Soul is to the East.
The Soul indeed is this whole world. Indeed this whole
world is from the Soul.’”’?

XII. THE NECESSITY THAT THE SELF TRANSCENDENT
SHOULD ENABLE THE SELF IN THE FLESH TO
KNOW ITS TRUE NATURE.

We may be said to have finished our task. We have
brought the Forest Fathers to their final step, the knowledge
of the true Dignity of the Self. It was their conviction that
only to know that Dignity was sufficient for salvation.

Further, they believed that this saving knowledge might
be attained, if only one was possessed of sufficient intelli-
gence and diligence in his thinking.

A later School of sages, however, arose, who contested
this last belief. They taught the futility of intelligence
and learning for the obtaining of such knowledge. The Self,
they said, as we realise it in our breast, had become caught
in the succession of births of the flesh, like a swan caught in
a blinding whirlpool. That surge of the flesh prevented
the overwhelmed self from seeing its true self, the Transcen-
dent, in its composure above the flood. With this shutting-
off of the Transcendent from view ignorance arose in its
mind as to its true nature. It was necessary that the
Transcendent Self should, as it were, stoop down, and touch
the eyes of the self overwhelmed by the flood, so that this
ignorance might be removed and the distracted one behold
in its mind its true Self in tranquility, so that, at the sight
of that glory, the flood, however strong it might be, should
no more distress it, and thus its peace at last be attained.

Such is the teaching described in our final Selection.

XIII. RECAPITULATION.

Let us briefly review. We shall remember that we
began with two periods, which were inferred from such of
the language as has been handed down; namely, First, the
Age of the Original Indo-European speakers when they were
passing, most likely on the Hungarian plain, from the
nomad-shepherd to the agricultural stage; and Second, the

! E. W. Hopkins, Journal of the Amevican Oviental Society, 1901, Vol.
XXII, p. 386. Quotation from CU. 7. 25, 26. [H.]
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Age of the Airyas, who had trekked from the Indo-European
host and had finally settled south and east of the Caspian Sea.

Next came the three periods of the Sacred Tradition;
the First, the Age of the Veda, when the Veda of the Hymns
(the Rigveda) was composed, and when (at the close of the
period) the Collection of Spells (the Atharvangirasas)
appeared; the Second, the Age of the Dominance of the
Magic and Acquisitive Ritual, when the Veda to accompany
the acts of the Sacrifice (the Yajur-Veda) and the Veda
for chanting thereat (the Sama-Veda) were put together
and the Commentaries begun and extended; the Third, the
Age of the Upanishads. We are to note that these three
periods did not suddenly commence, and passed, one into
the next, in leisurely fashion.



The Selections

BRIEF ADVICE TO THE READER

THE teaching presented here, although it is little more
than thirty years since its documents have been translated
into a European tongue, has from many centuries before the
Christian era woven itself into the higher thought of the
peoples of India.

It needs sifting and enlarging. At that we need not be
surprised, when we consider that it was arrived at by thinkers
who, earnest and sharp-witted although they were, had
come to it after having just shaken off a degraded mode of a
noble and yet comparatively primitive form of religion, in
which they had been priests, and in which they still took a
certain amount of interest; and who, besides, although it
would seem that they lived at the time of the great Hebrew
prophets, yet had to do their thinking entirely by them-
selves, shut off as they were by the great mountain barriers
of India from the rest of mankind.

The sacred caste to which they belonged called themselves
from old time Men of the Spirit. And it was chiefly con-
cerning the Spirit, that had moved in the hymns of their
early poets, and now moved in prayers taken therefrom
that had become for their caste incantations, that these
thinkers, withdrawn into the quietude of the forest, had
set themselves to inquire. Not that they were alone in
their several retreats, or that they only meditated. They
were married men and possessed cattle and the popular
among them had perhaps a score of resident pupils of their
own spiritual caste that stayed with them from the eve of
puberty until marriage, or—if they did not marry—until
it might be, as we learn from one of our selections, their
four and twentieth year. These thinkers still took an
interest in the sacrifice and, at all events, attended meetings
of students of the sacrifice. And they took missionary
journeys for the teaching of their newly found faith to their
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fellow Men of the Spirit. We find kings taking an interest
in their views and inviting them to hold disputation with
their brethren in the royal presence.

They were careful with regard to their teaching. They
inculcated a general reverence for truth. They received as
pupils only members of their own sacred caste. The pupil
was solemnly installed. What was taught was transmitted
as ‘upanishad’ [secret]. (The word upanishad means
‘sitting near [a teacher]’.) The course they required was
not only instruction but strict moral discipline. When it
was over the student had to bathe himself, so that the holy
contagion of what was taught might not affect injuriously
the unwary in the world of ordinary intercourse to which
he returned.

It is for those of the West who have this teaching brought
before them to observe this reverence, discipline, and caution,
connected with it. It will be found that its character will
then be better understood and its place in our own scheme
of thought more fitly assigned.

Concerning the translation the reader is asked to note
that the first two Selections, being of a mythological
character and much compressed, have needed much and
somewhat problematical expansion. The translator hopes,
however, that he has presented their true meaning. A
literal translation is given as Appendices I and II in order
that the reader may form his own opinion.

Such compressed mythological statement, however,
happily belongs only to the initial stage of this course of
thought. The main and later teaching is expressed plainly
in terms of ordinary experience. The translator has ac-
cordingly in the subsequent Selections had only to render
the original as accurately as he could word for word. Only
brief and very occasional explanations he has permitted
himself and these only to give point.



Pronunciation of Sanskrit

a = the neutral vowel, as, for example, the % in ‘but.’
i = ¢ in ‘mete.’

i = oo in ‘moot.’

r = a smooth or untrilled #-sound.

1 = a smooth /-sound, that is an /-sound without the / being
emphasised.

¢ = ch in ‘church.’

t, th, d, dh are domal sounds, that is, pronounced, ac-
cording to all the native authorities, Whitney in his
Sanskrit Grammar informs us, as ‘““uttered with the
tip of the tongue turned up and drawn back into the
dome of the palate (somewhat as the usual English
smooth # is pronounced).”

$§ = sh as the sh-sound is produced in the s of the word
‘eschew.’

s = sin, pronounced as a domal sound.
h  must always be given its A4 value.
h

is a final A-sound uttered (to quote Whitney again) “in
the articulating position of the preceding vowel.”

fn or m is (again Whitney): ““A nasal sound lacking that
closure of the organs which is required to make a
nasal-mute or contact-sound; in its utterance there
is a nasal resonance along with some degree of
openness of the mouth.”
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THE WORLD AS THE HORSE-SACRIFICE:

BEING THE FIRST COMMENTARY
ON THE RITUAL IN

The Great Book of the Secret Teaching in the Forest.

The World as the Horse-Sacrifice

I. THE FIRST, EXTERNAL, ASPECT: THE HORSE AT
LIBERTY BEFORE ITS SACRIFICE.

A. THE HORSE DESCRIBED.

On Horse’s back we launch away,

His mane—those clouds all-rippled grey;
Thorough the grey yon crinkling red—
Reflexions cast by rising head;

The courser’s back—that stretch of sky,
This wind—his breath, that sun—his eye.
These rivers running near and far

The entrails of his body are;

His paunch’s fill—these drifts of sand;
Above the drifts those mountains stand—
His lungs and liver. Debonair

His hide behold, with trees for hair;

His flesh—those clouds that low and high
Amass in dapple through the sky.

His yawnings are the lightning’s pranks
North south east west about his flanks.
O hark the rain! Each lake doth boil
Surcharged with yeast in wild turmoil.
His are the speeding years we ride,
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His heat—the warmth in all descried.
Strikes out his hoof each new-flashed day.
The moon! O see it dance away!

One leap of his, a year is fled;

His vibrant tail—the stars outspread !
Voice is his voice; 't is he we hear
When e’er salutes a voice our ear.

So urge we on, on mad course hurled,
Thou, I, and others, all the world

B. THE HORSE’S TRANSFORMATIONS TO SUIT HIS RIDERS.

Bearer diverse becometh he:

With gods—a. courser running free;
With elves in sky—a stallion flame:
With demons—*scorcher’ for his name;
With men—a slave of much resource,
A homely creature just a ‘horse.’

So taught the East the World doth fill
A part fulfilling each man’s will:

For rider each, cause good or ill

For which he hath his flag unfurled,
As be the rider, so his world,

A steed for him of just the breed

To bear him to his nature’s deed.

II. THE SECOND, INNER, ASPECT: THE WORLD AS
THE HORSE ALREADY SLAIN FOR SACRIFICE.

But after that, not yet content,
These Easterns insight deeper bent:

Day as a vessel swimming red

We mark rise with the Horse’s head

And Night fall past the Western brink,

A bowl filled red, while He doth sink.
Seem these two twilights in our eyes

To glow with blood of sacrifice,

In these poured in, from these poured out,
Its shining putting dark to rout,

Rich mantling in these vessels twain,

The heart’s red stream of One fresh slain,

1 This stanza is Paul Eberhardt’s spirited paraphrase in his Der
Weisheit Letzter Schluss, put into English.
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Yea of the All for all self-bled,

At haunch one bowl and one at head,
Signs vivid in impassioned skies

Of one tremendous sacrifice,

The cosmic verity beheld

Of greatest sacrifice of eld

When ’fore the kings who owned his sway
A king of kings a horse did slay,

With altar-fires the flesh did blend,

And thus to heaven an offering send,

So potent that complete thereby

Was made Creation’s Lord on high;

The offerer too became complete,

And all things found atonement meet;
Yea by the gods themselves 't was owned
That they thereby all sins atoned.

So did these men the Law descry;

“The All to be the All must die,

Unto the All itself must give,

The All thereby in it to live.”

And so the World to being came,
Truth of the Horse devote in flame.
But what then of the boisterous ride?
These wise men now set that aside.
Seemed now the world before their eyes
One constant, rising, sacrifice,

No foray of self-will and pride,

No wild unbridled madcap ride,

But immolation of desire,

The self subjéct to mordant fire,

From dawn to sunset life laid down,

An offering’s smoke Creation’s crown—
Pale floating wreaths of self’'s Last dross—
The World the triumph of the Cross.

III. THE SOURCE OF THE HORSE.

Whence came the Horse, was next their quest.
Their finding this, they told with zest:

Behold his up-and-down-ward path:

The Flood as mother-place he hath.

From That, where morn her golden cup

Presents, his head he reareth up:

See how his freshly-glowing eye
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Kindles with light the Eastern sky!

And where the Eve her silver urn

Lets down, he there doth make return.

So from and to these Waters One,

That, reddened, through these twain bowls run,
Tincting the dawn and dark with rose,

Out of the Flood and back, he goes,

The Waters of Eternal Peace,

Whence all things rose, where all things cease,
The everlasting pristine main;

From that, to that, again, again.

In that great placid deep is set

The power that did the Horse beget,

And thence it is throughout his drive

He doth his constant verve derive.

IV. SUMMARY.

So, in this One entwining Dance

Of pulse and flash and circumstance

First saw these wise what all men see
The fling of self-willed riotry;

But next self-sacrifice they saw

To be in truth its inmost law;

Next fount descried, to meet the cost
Of leap so strong, so tempest-tossed,

That it might ever rise not cease,

The placid depth of Endless Peace.
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THE EVOLUTION OF THE COSMOS or THE
ATTAINMENT BY DEATH OF HIS TRUE BODY

BEING THE SECOND COMMENTARY
ON THE RITUAL IN

The Grear Book of the Secret Teaching in the Forest.

The Evolution of the Cosmos or The
Attainment by Death of his True Body

which, being the Body of the Self (or Spirit) of Death, is
a Body of Complete Self-Sacrifice.

This body is displayed in miniature in ritual fashion in
the Horse Sacrifice.

ANALYSIS.
A. INTRODUCTION.
B. Tue Process oF EvVOLUTION.

1. The World at the Beginning was nothing else but Death.
Yet the Upanishad evidently presents him as the Self,
for we find him ‘making up his mind’ and otherwise
showing Self-hood (p. 56).

ii. The Mind of Death awakening in him, Death realises his
emptiness and therefore goes on yearning for a body. This
is no more than a yearning; Mind is indeed at the root
of it, but Mind is not fully awake (Note that mind
according to the Rigveda is in the heart and includes
sensation, will, and thought). (p. 57).

1i. First Stage : Ewvolution of the Body (or World) of Force,
the World of Matter or Force, the Material Body.
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Impelled by his yearning for a body, Death evolves
force from himself, thus producing a material body of
himself, the Material World.

Yet Death is not satisfied. The Material World is
not his proper body, nor his food (p. 58).

Second Stage : The Evolution of the Body (or World) of
Life, the World of Matter inflate with Mind (sensation,
will, thought), the Psychic Body. Death’s mind is now
fully awake and he uses it, inasmuch as by means of
his Mind he takes Voice to wife, that is, he interpenetrates
Voice with Mind. He thus begets of Voice, as the issue
of his Mind by her, the Psychic World, as his Body.
Thus is the World of Life evolved from the World of
Matter (p. 60).

It is from this Body of Life indeed that sound at last
becomes Voice, Voice being Sound inflate with Mind
(p- 61).

Death would fain have this issue of his Mind, the
World of Life, as his True Body and his Food, but this
Body, the Body of his Mind conflate with matter, will
not sacrifice itself to him (p. 62). This rejection brings
about the degradation of the World of Life (p. 64) and is
discovered by Death to threaten the degradation of
himself (p. 68).

Third Stage : The Evolution of the Body (or World) of the
Spirit (or Self) of Death, which is Sacrifice, the Spiritual
Body.

The Spirit (or Self) of Death now assumes supreme
control (p. 69).

That is its true office, for the Self is superior to both
Matter (Force) and Mind.

His true self thus active, Death now evolves from
himself into the World of Life a Body that is not
inflate with such externalities as force or mind, which
combined make the World of Life; but is, without
intervention of these, directly inflate with his Spirit
(or Self). This Body is accordingly an immediate
expression of himself. That being the case, and since
Death is ever giving up himself, so is this Body ever
giving up itself; or, in other words, is ever returning to
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Death from whom it came. This is the Body of Sacrifice,
the Body that comes into existence only to forthwith
pass away (p. 70).

This then is Death’s true Body. With this Body, as
expression of himself and engine of his activity and as
his food, he is at last satisfied.

This Body is the true Horse Sacrifice, of which the
horse-sacrifice offered by men is only the ritual minia-
ture.

C. EriLoGUE ON THE Two FIRES.
The Fire on Earth and the Fire in Heaven.

(A) The Two Fires: i. The Fire on Earth (p. 72); ii. The
Fire in Heaven (p. 74).

(B) The Two Fires are One Divinity (p. 76).
(C) The Triumph of him who knows this.

A. INTRODUCTION.

Our wise men so, in Intimation First?!

As thou hast heard, this labyrinthine world,
Entwining aye, within, alow, aloft,

Perceived to be that very sacrifice

Devote by kings of kings when they a horse

Did slay and lift in fire, these sages’ eye

Well trained by thought to search the rite,

Its secret find. And thou dost now exclaim

“So then this World a great Oblation is!”

And askest ‘“How came that to be?” List, then,

My dear.
B. THE PROCESS OF EVOLUTION.

I. DEATH AT THE BEGINNING.

At first was Death. Yea, all with Death
Was covered. Nothing was, my dear, save Death.
The which did mean an utter emptiness,
And emptiness, mark thou, is Hunger’s self.

1 The First Commentary on the Ritual (Selection 1).



2—THE EVOLUTION OF THE COSMOS 57

II. DEeAaTH, HIS MIND AWAKENING IN HIM, REALISES HIS
EMPTINESS AND GOES ON YEARNING FOR A Bobpvy.

So, being Hunger’s self, Death thus made up

His Mind: “O would that I embodied were,

That, with beholding of myself, this blank may cease,
And wherewith, as with instrument, I food

May find; yea, which itself shall be my food,

So that I may at last be filled !”—no speech,

For speech he had not yet brought forth, but just
The thought repeatedly in him arose

That must from emptiness arise, “O would

That I a body had, a body had!”

III. FIRST STAGE: THE EVOLUTION OF THE BoDY OF
Force, THE MATERIAL Bobpy.

The Preparation of the Platform for the Ascetic.

So ‘went he on’ with that refrain; which means

He ‘praised,” for 4carat, the Sanskrit word

For ‘he went on’ doth rc include, and rc

Means ‘praise’ (O mark thou well how much doth Voice
When we her words inspect, make known!) Then thought
He next “While I was praising, pleasure (kam)

Had I; which revelation voice confirms,

For ca which is disclosed in rc doth rest

Within the throat on ka, and ka or kam

Doth ‘pleasure’ mean: the which must be, for who
That praises hath not pleasure? Note that ar

Is also found in rc, and that, with ka

And ar combined, arka arises, which,

Thou knowest, meaneth ‘gleam.” And what is gleam
But essence of the waters, waters’ self?

Mark from the cloud as mother spring the ‘gleam’

We call the lightning, winning thus the name

We give it— waters’ son.” So, self arrived,

The self’'s embodiment, the waters, next

We see, the flood primeval, through the which

There welled up froth, the surge beclouding, and,

In solid falling, ‘earth’ becoming, Earth

We walk on come to be!
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The Ascetic on the Platform evolves Heat.

But more he did.
Upon that floor of Earth he set himself,
Austerity in divers ways contrived
Until did heat arise from him that turned
To sweat that flowed amain in threefold stream:
Fire,—see its pulsing beads upon his far
Periphery (the stars we nightly view);
The Sun, the eye of him who in the Fire
Doth flow; and, with the Fire and Sun, the Wind,
Which now we find to Fire and Sun keep close,
Exhilarating with its breath the Fire,
And fore the Sun, at rise and set thereof,
Raising its crooning serenade. Still so
He doth himself divide, trifluent stream,
Sun, Fire and Wind, the universal surge
Of breathings all, wherein we now are borne.

The Spectacle of the Material World.

See now his frame majestic, giant ox,

That steadfast in the waters stands, the earth-—
His chest, the east—his head, his back—the sky,
His body—this great bulging air, the west—

His tail. The man who knows that steadfast stand
Is steadfast wheresoe’er he goes.

Dissatisfaction.

But note,
Although thuswise he had from out himself,
With self-inflicted stricture so severe,
Movements and shapings manifold, diverse
In size and hue, past numbering, produced,
Uniqueness as a gift on each bestowed,
And each one set upon its own career,
Thus far made each to sclfhood proximate,
Thus far set bounds upon his sovereignty;
Yet not in that magnificent array
Of fashionings unique did he descry
The body that he yearned to have, nor find
The food that should him satisfy and build;
Be it the gleam (arkd) that erst did come
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And cometh still each morn; be it the flood,
That next broke forth and still in cloud and stream
And dropping rain divides; or the spun froth
That did the lymph becloud and ecarth became
Now firm beneath our feet and overhead

In lofty hills; or that fierce stream of heat

And sweat that on his far periphery

Rolled out the luminous beads we now do see
Burning and flickering ’gainst the dark, the stream
That still its three fold course pursues in fire
And sun and air. Not one of these which he
With such restriction had evolved, nor all

Of these, greatest to most minute, combined,
Did he account as that which could for him

His emptiness make good, make manifest
Himself unto himself, body, so far

As he, the bodiless, might manifest

Become; be that whereby his pulse should beat,
And sense, emotion, will, transpire as in

True body they assert; be instrument
Wherewith, within a world inanimate,

He might his purpose execute, and might

That world not only into honour bring

Of service, but also make it more replete,
And, in his judgment, nobler in itself,

And so become his food, his apanage,

Whereby e’en he, the source of all, should be
Sustained and strengthened, in himself and for
His work, and which should, as did meaning dawn,
Find in that giving of itself to him

A joy unspeakable; in brief, not yet

The Body that the All need have,

Nor Body yet that should the All reflect

And of the all be instrument,

For force alone as yet did he behold
Objectified. Such the defect detect

In things external, but did more appall

The lack within. True, he himself was there
And had a mind (Thou hast just heard that he
‘Made up his mind’) but just in that, his mind,
Dissatisfaction reigned. So still he yearned
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With yearning yet unvoiced, “O would that I!
That I! O would that I embodied were!”

The Great Discovery.

Then came he to discover that, if he

His proper body would bring forth, wherein
Should stir the currents not of force alone,
But also of desire and thought and will,

He did require a body to beget

Of voice by means of mind, a body thus
Embodying mind and from the womb of voice
Brought forth, Voice his beloved wife, by him
Betaken to him in himself, for man

And wife were then, as thou dost know, not yet
Dispart.

IV. SEcOND STAGE: THE EVOLUTION OF THE BODY OF
Lire, THE PsvcHic Boby.

The Outlook of Hope.

Deemed he, the body thus begot
Of voice by means of mind the emptiness
Should fill, that so disturbed his peace; should be
A body that, the world of force its stuff,
Should be for him, within that world of force,
Not only instrument transmitting force,
But housing also for him be, wherein
Should feeling, thought, volition, move, and, as
They moved, should, through this body, make upon
The world his own impress; yea, body that
Should be in its totality his own,
In all its varied fashions and its modes
None other than himself, and so at last
His longing should be satisfied, “O would
That I, O would that I, a body had!”

The Marriage with Voice.

Such, then, his hope. So now, throughout a year
His Voice he interwove with influence of

His mind. That energy of his is. that

Long course we now behold, of days and nights,
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Of light and dark half-months, the sun conducts

As north he moves then back to south, the which
We call the year; yea, thus the year did come to be,
No year before. Then waited he, while sounds

Of wind and strea