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CHAPTER ONE 

INTRODUCTORY 

THE LATE DR. DASAGUPTA when he delivered his six 
lectures in the Norman Wait Harris Foundation Lectures, in 
1926 in Northwestern University at Evanston, III, spoke on 
'Hindu Mysticism•. The scope of the lectures of the 
late learned Doctor was very wide indeed, for he tried to cover 
.a very vast ground as is indicated by the very titles of bis 
.different lectures. He spoke on Sacrificial Mysticism, Mysticism 
.of the Upani~ads, Yoga Mysticism, Buddhistic Mysticism, Classi
<:al forms of Devotional Mysticism and Popular Devotional 
Mysticism. The table of contents, even at a cursory glance reveals 
as to how critically and closely he tried to survey the entire 
field of Hindu Mysticism, bringing out its different aspects. In 
his preface ( p. xi) he observes II Perhaps I shotild have entitled 
the present volume, ' The Development of Indian Mysticism". 
This is precisely what he has tried to study, He begins with 
the period of the ~gv~da and the Atharvavec!a, then studies 
the Sacrificial mysticism of the age of the Brahmaryas, then 
goes through the U pani~ads, the Pural)as and finally comes to 
the days of Modern Mysticism, the days of modern mystics like 
Kabir, Mira and Tulsi. He has not left out the Yoga Mysticism 
and has also studied the Buddhistic Mysticism. 

The purpose and aim of the present study are rather very 
modest and moderate that way. This is an attempt to deal with 
the Rgvedic Mysticism, Ancient Indian or Aryan Mysticism. 
I a~ thus restricting myself to the period of the ~gveda 
Samhita. Avoiding the usual temptation of treating the two 
Vedas, the ~gveda and the Atharvaveda together, I have left 
out the Atharvaveda for some good reasons. Every student of 
the Vedas readily grants that there is always some propriety in 
studying these two Vedas together; that they are comple
mentary and reflect the same age; that belonging as they do, to 
the higher and the lower strata of the . same society, they 
make the picture of the then society complete and that the 
Vedic mind stands fully reflected in them. All this is, no 
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doubt true and yet there are good reasons why for a critical 
study of the present problem, the two Vedas deEetve to be 
dealt with separately as each in itself is an epoch and also 
reflects a distinct phase of the Vedic mind. In any case the 
Rgveda which offers rich material for a study of Mysticism 
does deserve to be treated by itself. 

Could there be any mystics in the Rgvedic times? The 
Rgveda bas been thoroughly studied ·by scholars of great 
;epute for over many generations. Problems of interpreta
tion, History, Civi_lization, Text, all these have received 
due attention, But after all, all these different aspects 
imply only one outlook and that is Historical Outlook. These 
hymns do deserve a purely literary and philosophical approach, 
which is equally importan·t as the Historical Approach, if 
not more. But Vedic criticism, so far as one sees, could 
never get beyond the questton whether the ~gveda is 
• priestly poetry' or• lyrical poetry' as the diverging opinions 
of OLDENBERG and BRUNH0FFER would indicate, If the 
~vedic composers are regarded primarily as poets, then it
is quite likely that mysticism could be discovered in them. 

This view would necessarily beg the question of the 
definition of mysticism, The term has been ' so irresponsibly 
applied:' that such a discussion about the nature of mysticism 
becomes a sheer necessity in such studies. 'The Concise 
Oxford Dictionary (1934 ), after defining a mystic as 'one who 
seeks by contemplation and self-surrender to obtain union 
with or absorption into the Deity, or who believes in spiritual 
apprehension of truths, beyond the understanding,' adds,. 
• whence mysticism ( n.) ( often contempt)'. The word is by 
common consent used to indicate • any kind of occulticism or 
spiritualism, or any specially curious or fantastic views about 
God and the Universe, Two facts can be pointed out in 
connection with mysticism, that very great men that the
world has known, Plato, Plotinus, Eckhart, Spinoza, Goethe, 
Hegel, Gauq.apada, S'amkara, Kabiraand Mira were mystics and 
secondly that all these, without exception, were happy in their, 
or on account of their mysticism. Mysticism is always the 
very centre of the being of the mystics from which fount they 
draw their happiness. Thirdly, ' mysticism is a temper rather 



Introductory 3 

than a doctrine, an atmosphere than a system of philosophy '. 
The mystics catch the glimpses of the face of Truth at 
different angles and consequently bring forth fresh aspects of 
Truth with the result that there is no unanimity in their 
version and often they contradict. Wordsworth gets liis 
revelation of divinity through Nature which to Blake is a 
'hindrance·. And yet all these have per:eived that 'Unity 
underlies Diversity'. This perception is the basic fact of all 
mysticism, it is at once its starting point ar.d goal, and can be 
described as 'an attitude of mind founded upon an intuitive 
or experienced conviction of unity, of oneness, of alikeness in 
all things' 

Sarvabliiitasthamatmanam sarvabhi,tani catmani 1 

lk~ate yogayuktatma sarvatra samadarsa11a~1 ll BG. VI. 29 

It is therefore that the ~gvedic poet who observes 
• ekam sat vipra balmdha vadanti' I. 164. 46. is a mystic, 
as well as the author of the BG. who remarks 
Suni caiva svapake ca pa~u;lita{i samadarsina~1 ( BG. V. 18 ). 
From this mystic perception of the fundamental unity arises the 
peculiar belief that all things are but forms or manifestations 
of One ( tejonisasambhavam BG. X. 41.) ; naturally the 
corrollary that the manifestations are changing while the One 
endures (Sat) and is immortal (,Amrta ). Thus the Ideal 
becomes the only Real ( Vinasyatsu avinasyat BG. XIII. 27 ). 

Bhai·airasadbhirevayamadvayena ca kalpita~i 1 

Bhava apyadvayen~iva tasmadadvayata siva n GK. II. 33 

The feeling of universal Unity gives rise to the belief 
of divinity of Man, his being a spark of the Divine, 
as the B;-h. -Up. puts it 'Agne~i visphuliiiga~i ( cf. the 
Katha TI. V, 8, 9 ) and also of the possibility of knowing the 
Divine through the soul or the spirit, the godlike part of 
his nature for 'only the like can know the like'. Intellect 
understands material things while the spirit understands the 
spiritual things for as the Katha explains ' paranci khani 
vyatr1_1at svayainbhu~1.' II. 4, 1. and as Gauq.apada puts it 'Brahma 
Jneyam ajam nityam ajena ajam vibudhyate 1' III. 33. 
The methods and the processc>s of mental and spiritual 
knowledge are different in that in mental apprehension things 
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are perceived from without and comparison, analysis and 
definition lead us to further knowledge, but in spiritual 
apprehension, the understanding is an internal process and 
through the identification of the knower and the known. 
Porphyry's words are relevant here for he observes 'like is 
known only by like' and the condition of all knowledge is 
that the subject should become like the object as Gauqapada 
says • inanam fneyabhinnam.' III. 33. Thus the mystic 
alwayi! has a ceaseless aspiration to 'become like god•. As 
a logical conclusion cf such a position arises the belief that 
the soul is immortal and as observed by Plato 'All knowledge 
is recollection •. B:Jd:es disintegrate but the soul continues, 
and in exceptional cases may have a memory of the previous 
experiences. 

The mystic is different from a theologian for these views 
to him ar~ not a letter of law or dogma to be believed in, but 
are a matter of direct experience and for this very reason he is 
entirely different from a logician who argues, or the rationalist 
thinker whose weapon is reason or from the man of science 
who relies only on demonstrated facts. The mystic feels what 
he knows, he has an intuitive inner knowledge, 

This leads us to another peculiar fact about the mystic that 
in a sense he is alone and in a sense not. In as much as his 
conviction is tbe result of what he has felt and seen, it tends 
to be and remains unique and none other can possibly share 
with him his peculiar vision. In this sense be is alone, so 
different from the common run of humanity who on account 
of this fundamental uniqueness are likely to find incoherence 
in him. But then there is tha other point that the mystics of 
the world, of different times and climas speak in an 
amazingly similar manner and in this sense the mystic is not 
alone. Not only that. But the mystics have always held a 
sway over vast multitudes of minds and this could be accounted 
for only by the assumption of the presence of ' mystical germ ' 
in the rest of humanity who are therefore in a position to 
respond to their message, 

The mystic perceives 'Harm:Jny • and experiences' Joy ' 
on account of tha fact that he has in him • the transcendental 
feeling, imagination, mystic reason, cosmic consciousness, 
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Jivine sagacity, ecstasy or vision.' 'Symbolism and Mythology 
are the language of the Mystic '. In as much as he sees Unity 
everywhere, to him all things in Nature seem to have 
something in which they are really alike. Thus emerges the 
symbol which has something of the thing it symbolises. 'It 
is thus that the falling leaves become a symbol of human 
mortality, On account of and through such symbolism ordinary 
things apprehended by finite intelligence appear as 
'the husk of a deeper truth', The laws of the world around 
us and those of the spiritual world are analogical. It is, there
fore, that 'the yearly harvest, the sower and his seed, the 
leaven in the loaf, the grain of mustard-seed, the lilies of the 
:field, the action of fire, worms, moth, rust, bread, winewater, 
the mystery of the wind, unseen yet felt, all instances of 
Christian Nature Symbolism contain and exemplify great and 
abiding truths,' It is also precisely for this reason that the 
Asvattha tree, the Nyagrodha tree, the Laval)a dissolved in 
water in the Upani~ads or the Analogy of the Ocean in 
Cullavagga IX become significant to us, 1,eem to convey some
thing more than what they actually express. To the mystic 
n.-:>thing in the world is trivial, unimportant, common or un
clean. As Blake puts it in his memorable lines : 

To see a world in a grain of sand 
And a Heaven in a wild flower, 
Hold Infinity in the palm of your hand 
And Eternity in an hour. 

True mystics feel the Unity in Diversity, feel the immortal 
nature of the soul as well as its divinity; this is the experience 
and life. 

Now after a study of the nature of mysticism and 
the mystics we could return to the question we asked ourselves: 
Could there be any mystics in the B.gvedic times? The ?gvedic 
times have been commonly regarded as the early dawn of 
culture, times which witnessed a sort of primitive religion, 
From the foregoing discussion it would appear that mysticism 
being an attitude it can exist even in that sort of primitive 
religion. It is clear that the mystics are 'a special tribe of 
seers '. The word used here 'Seers ' brings us face to face with 
the B,gvedic poets for they are all 'Seers•. These poets are 
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called' ~~is' and the word •~~i' is explained as •~~i~1 Darsanat'
'he is a seer because he bas a vision'. The songs of the ~gveda 
are not composed but are revealed to the Vedic poets. Here is 
everything seen and felt, not artificially worked up and 
composed in the ordinary sensa of the word. This would 
appear to present us a difficulty for it may be urged that 
the ~gvedic poets themselves speak of the composition of 
their prayers in terms of cutting the grass or fashioning the 
chariot or at least, composed in imitation of the earlier poets. 
How are we to explain the simultaneous existence of the two 
very opposite qualities in a ~gvedic song ; seen or revealed 
and fashioned or composed ? A little consideration would 
show that this is not a very sarious difficulty and can be got 
over by the supposition that the thought is seen, spontaneously 
felt, while it is the verbal expression that might have involved 
a conscious effort,as it always does in Literature. Yaska, the 
author of the Nirukta tells us that 'Saksatkrtadharmanah rsayah 
iti ahuh '. The same fact is again e~phasised in ·th·e · ·otbe~ 
familia~ word 'Sruti ' so often used of the Vedic songs. No 
better rendering of the word, conveying fully the idea behind 
it, could be attempted :than that by DR. RADHAKRISHNAN, 

v 'Rhythms of the Infinite heard by the soul •• Here is man's 
mind hearing the Infinite speak to it. Attention may be drawn 
again to the Satapatba Brahmarya VI I. I. where the word 
•r~i' is u~ed with reference to the Praryas and is explained as: 

'Ke te r~ayali iti pranah va rsayah yat purasmat sarvasmat 
idam icchanta~1 s·~ame~a tapasa d;i~an ·tasmat r~aya~1 ·, 

The root here is 'Ris' to know from which the word' rsi' 
is derived. Praryas here ~re the energy of the universe and.for 
them' to know is to create ·. According to NALINIMOHAN 
SASTRI ( pp. 11-12) the three roots 'Ris ( or more properly 
~;;), D~s, and Sm;- were cognate and w~re derived from a 
common root 'R' to know and indicated different phases of 
knowledge-~? denoting that form of knowledge which was 

··.; equivalent to creation, the consciousness of the final cause 
while both Drs and Smr indicated a knowledge of the past-th; 
former denoting a recovery by genius or intuition of a truth 
that lay hidden-and the latter denoting the recollection of a 
past experience. Possibly the particle 'sma' gives a sense of 



Introductory 7 

past because of its connection with Smr. It is also to be noted 
that roots with the sense 'know' also d~note motion and thus 
suggest activity to consciousness. This is how the Rgvedic 
mind worked, and it tried to find out Truth. 

To a critical reader the Rgvedic songs clearly indicate 
that long before the Samhitikaral)a of the floating poetry, the 
~gvedic mind had left its primitive simplicity and had begun 

✓ ·to develop some highly interesting philosophical notions. In 
·this atmosphere it is but narural that we should have many 
noteworthy mystics. Profound thoughts and high aspirations 
very naturally take a poetic garb and thus the poets often 
become mystics or the truth may be stated as generally the 
mystics are poets. They are not philosophers interested iil 
giving moral lesson.5 directly but are poets trying to touch our 
' transcendental feeling•.; This the Rgvedic poets certainly· do. 

Could the Rgvedic poets be regarded as metaphysical 
rather than mystical? If we understand the metaphysician 
as one interested in knowing the beginnings or causes of 
things and the mystic as :one feeling the very knowledge of 
the ultimate end of things, ' that all nature is leading up to 
union with One' , then it may be urged that the author of the 
Nasadiya Sukta, or the Hiranyagarbha Sukta or the Purusa Sukta 
is asking questions about the ' first cause ' and so be ~egarded 
as mataphysical rather than as mystical. But it will be seen 
that in these songs there is more of intuition rather than of 
logic and reason. It is perception by the mind that we get 
·here rather than argued theory. Hence it would be more 
appropriate to regard these Rgvedic poets as mystics, though 
it could be readily conceded that some are metaphysical. Even 
the Songs XIX. 53, 54 in the Atharvaveda with their theme 
' Time' reveal the glimpse of the Time that the poet had 
rather than a metaphysical inquiry. The Vedic poets have 

rno authority before them which binds them though they 
. themselves no doubt bound the later thinkers by becoming 
authority for them . .Vasi~tha and Dirgbatamas Mamateya are 
the two great mystics of-the age with which we are concerned 
here. Their influence on the later Indian philosophical thought 
has been immense. Vasistha's name has been included in the 
list of teachers--Gurup~~ampara-of the Samkara School of 
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Advaita Vedanta. Another mystic of the ~gvedic times is 
Vamadeva whose instance is referred to by Badarayar:ia, the· 
author of the Vedanta Sutras I. I. 30. 

We might touch here another interesting topic. Can w 0 

speak of mysticism, Eastern and Western ? The foregoing dis
cussion should have made it clear that we cannot have such 
a clear distinction or varieties of Mysticism. RUDOLF OTTO 
in his • Mysticism, East and West ' has some relevant 
observations: ' Though Rudyard Kipling wrote that East is· 
East and West is West, it is untrue so far as Mysticism is-

'-J concerned. ' Indeed, it • is maintained in respectable quarters 
that a Westerner cannot: penetrate the inmost nature of 
Indian Mystic thought and that an Oriental cannot experi
ence in its depth and reality the motives of the Western 
speculative philosophy of Aristotle and Kant. As against this 
view it is asserted that mysticism is just the same in all places 
and in all ages. Ono proceeds to point out that 'in mysti-
cism there are stro~ng primal impulses working in the 
human soul which, as such, are completely unaffected by differ
ences of climate, of geographical position or of race. Secondly 
mysticism is not just mysticism but there are within it many 
varieties of expression which are as great as those in religion, 
ethics or art and thirdly these variations are not determined 
by race or geographical position but they arise and appear 

·1 in sharp contrast to one another within the same circle of race· 
land culture ' { pp, xvi-xvii ). It should be clear from these 
observations of one who has carried out a detailed comparison 
~etween the great Indian mystic Samkaracarya and Meister 
Eckhart, the great German mystic that in such comparative· 

\ studies we do expect tu find startling similnriticg as well a9 

', intet:esting variations. CAROLINE SPURGEON has pointed· 
out ( PP- 21 ff) the difference between the Eastern and 
the Western mysticism in the following words. 'The Western 
[ mysticism is, to be brief, Eastern mysticism fused with Chri
stianity. The Western mystic recognises the deep symbolism 
and sacredness of all that is human and natural of human 
love, of human intellect, and of the natural ;orld things 
which to the Eastern mystic appear as obstruction and

1

a veil. 
The Western mystic regards these things as the means of 
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spiritual a&cent, which the Eastern mystic tries to renounce' r 
In this context we have to remember the mysti-
cism of Kabir and others, which in the light of 
these remarks would appear to have a Western flavour .. 
The goals of the two mystics have been summed up as : 'I am 
Brahman' and 'I see the Infinit0 in all things and so see God' •. 
It is impossible to forget the VibhUtiyoga in the Bhagavadgita 
in this context. We remember that there was a time when-

, the Indian Bhakti Cult wa3 supposed to have arisen d~-to
Christian influence. The view does not deserve any special 
refutation here for DR. BHANDARKAR, PROF. VELANKAR and 
others have already ably done it, The net result of all these
discussions would be the admission on the part of a student of 

- mysticism that the Bhakti mysticism is akin to the Western 
lmysticism. _ It has been observed above that the Eastern 
mystic regards the universe as a veil and renunciation as a step
towards realization. The inner life of a mystic always has 
certain steps, 'purification, contemplation, and ecstatic union 
which throb with life and devotional fervour', This would be 
true if we taka into consideration the Indian thought of the 
times of the Upani~ads and of times subsequent to them. The 
B,gvedic times would not fit in this scheme of things ; for here, 

_ is not to be seen the later disgu~t farthings Wotldly. The. 
Universe and Nature are no hindrance to spiritual progress. 
SPURGEON observes (p. 15 ff) 'The thought which has been des
cribed as mystical has its roots in the East, in the great Orien
tal religions. The mysterious 'secret' taught by the Upani~ads 
is that the soul or spiritual consciousness is the only source o( 
true knowledge. The Hindu calls the soul the 'seer' or the 
'knower' and thinks of it as a great eye in the centre of his 
beim?. which, if he concentrates his attention upon it, is able 
to look outwards and to gaze upon Reality. The soul is cap
able of this because in essence it is one with Brahman, th~ 
universal soul. The apparent separation is an illusion wrought· 

, by matter. Hence·, to the Hindu, matter is an obstruction 
and a deception, and the Eastern mystic despises and rejects
and subdues all that is r.::iaterial, and bends all his faculties on 
realizing bis spiritual consciousness and dwelling in that. ' 
Western Mysticism, however, taking its cue from Plato and 
Plotinus regards the univer~e as Beauty, delights in material. 
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beauty and as he regards it as the manifestation of the Highest, 
loves it and one might say, adores it. It is this aspect of the 

· Western Mysticism that explains the outlook of the Western 
, poets like Wordsworth and others towards Nature. The 
Eastern VibLUtiyoga, Bhagavadgitii X, is the nearest approach 
to Western Mysticism. If this distinction between the Western 
and the Eastern Mysticism is properly grasped, then it will be 
easily seen that the Early Vedic Mystics are of the Western 

; brand, They regard life with love and zest and adore Nature 
'as the manifestation of divine powers. It would not be an 
~xaggeration to say that to the ~gvedic mystics almost eve_ry 
phenomenon is kindly as well as vigorous. Human life 
becomes, to them, full of happiness and worth living by the 

· help and blessings of these powers, but then these poets are 
not frank materialists. Th~y see that Order, •~ta', is the 
essence of everything. To them everything is sacred and 
nothing is to be shunned. Viewed from this point of view the 
~gv:edic poets and mystics offer a sharp contrast to the thinkers 
and mystics of the later periods. There cannot be anY doubt 
about the fact that the later Indian philosophical thought 
is in a way a logical development of the :Rgvedic thought, 
yet it is clear to every critical student that there is nothing 

.frn the Upani$1ds or in the later philosophical literature that 
· corresponds to the great zest and enthusiasm for life which is 
a promin_e;nt characteristic of the :Rgvedic poets. The i,tgvedic 
poets without losing their interest in life reach and in a way 
foreshadow the great conclusions of the later thinkers. 

It would be worth our while to note the views or judge. 
ments of Vedic scholars regarding Vedic mysticism. 
W!NTERNITZ would call the hymns of the Atharvaveda as 

1 •~on~ mystery mongering than true philosophy' and he shows 
. his disagreement with DEUSSEN who tries to find some deep 
sense in them. He observe3 'DEUSSEN has taken endless trouble 
to discover sense and meaning in the philosophi:al hymns of the 
Atbarvaveda and to establish certain coherent ideas in them.' 
( AGPh. I. I. pp. 209 ff) WINTERNITZ discusses some of these 
hymns XIX. 53. 54; XIII. 3; IX.11; XLS. and in conclusion remarks 
'I think one would be honouring this kind of verses too much by 
.seeking deep wisdom in them ... .Just as the liar must sometimes 
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speak truth, in order that one may believe his lies, so the 
pseudo-philosopher, too, must introduce here and there into 
his fabrications a really philosophical idea which he has 'picked \i 

up' somewhere or other in order that one may take his non-
' sense for the height of wisdom. This is merely verse-making 

which is neither philosophy nor poetry·. ( pp. 150 ff HIL.) For . 
the ~gvedic songs, however, he bas kinder words for in these,' 
verses we find Pantheism the idea of a universal Soul and' 

I 

other philosophical ideas for the first time. He has nothing to 
.say about the mysticism of these poets. 

DASAGUPrA observes: 'The word mysticism is a .1 

European Word with a definite history. Most European writers 
have used it to denote an intuitive or ecstatic union with the 
deity,_ through contemplation, communion or other mental 
expenences, or to denote the relationship and potential union 
of the human soul with the ultimate reality, But I should 
for my present purposes like to give it a wider meaning which 
would include this and other different types of mysticism J 
that I may be discussing in the course of this series of lectures. 
1 should like to define mysticism as a theory, doctrine, or 
v_iew that considers reason to be incapable of discovering or 
realizing the nature of ultimate truth, whatever be the nature 
-of this ultimate truth, but at the same time believes in the 
certitude of some other means of arriving at it. If this defini
tion be accepted then this ritualistic philosophy of the Vedas 
is the earliest form of mysticism that is known to India or to 
the world. This Vedic mysticism prepared the way for the 
rise of the other forms of mysticism that sprang up in India' . 
.( p, 17 ). He notices the similarities of some forms of Indian 
mysticism with the Western types of mysticism and then 
restricts himself to a discussion of only a few and familiar 
~gvedic Hymns, and dismisses the Atharvaveda in a summary 
manner saying ' I shall omit from my discussion the hymns 
from tha Atharvaveda which deal only with spells, witchcraft 
.and incantations '. 

BLOOMFIELD has devoted two sections 59 and 60 (pp. 86-93) 
i:o the discussion of the Cosmogonic and Theosophic hymns and 
.the Ritualistic hymns of the Atharvaveda, He comments 'But 
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it would be a mistake to suppose that theosophic speculation is 
foreign to the Atharvan and inorganic; or, that all the hymns 
of this sort are loosely attached to the main body of its compo
sitions. On the contrary, there is evidence that theosophic 
ideas and formulae had to some extent worked their way into 
the very tissue of its composition .... The attentive reader of the 
Atharvan will frequently encounter a transition from philoso-

,:phy to sophistry; philosophical ideas gone to seed, half decom
posed, mixed, coagulated, bandied about and transferred in the 
relentless desire to produce some magic effect, or to exalt 
some divinity or ritualistic object far beyond its proper sphere. 
In general this class of hymns in the Atharvaveda is not devoid 
of a certain kind of originality and independance which isolates 
them to a considerable degree from the theosophic mantras of· 
the Rgveda and other Samhitas, as well as from the specula
tions of the Upanisads. It is not saying too much that the· 
Atharvan hymns a·re characterised by an even greater degree 

. of garishness, unsteadiness and gaucherie: of mock-profundity, 
and impotent reaching out after the inexpressible, than the· 
corresponding hymns of the Rgveda. To this is to be added a 
growing mechanicalness in the handling of these ideas: the
important theosophical attributes are taken out of pigeon-holes 
as it were, and applied to the p3rticular subject in hand, not" 
without syncretism and awkward muddling, ( 87-88 )'. KEITH 
is of the view that the philosophical hymns of the Rgveda do· 

.'not give ~ny simple or consistent view of the univers~. It is only· 
MAX MULLER who speaks with warmth about these hymns. 
It would n~~ be a mistake to assert that barring the exception 
of MAX MULLER, most of the scholars are not inclined to attach· 
much value to this kind of material from both the Vedas. They· 
~ondemn the Atharvaveda in a downright manner and in pass
ing pay a left handed compliment to the Rgvedic poets, who
are supposed to have supplied the models to their Atharva-
vedic brothers. 

After a perusal of these judgements of the celebrated. 
~estern sch?lars one would feel that an attempt to find Mysti
cism of the higher type in the ~gveda is likely to be a wild 
go~se chase. But these views are to a good deal, exaggerations, 
It 15 not too much to say that with the most sincere effort oru 
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-their part they are not in a position to grasp the peculiarities 
· of the Indian Mind, its Thought and Expression. What DASA
GUPTA has observed about Western Scholars in his 'Some 
Aspects of Buddhist Philosophy' ( pp. 82-83) is essentially true. 
He bas observed 'Sanskrit scholarship is under a deep debt of 
gratitude to the works of Western scholars. The many-sided 

.activities of Sanskritic researches of the present day would 
have been well-nigh impossible if occidental scholars bad not 

\opened so many new avenues and continued persistently their 
'.Jabour of love to unravel the mysteries of Indian civilization 
· and culture. By their researches in Vedic philology and litera
ture, their editing of Pali canons, their connecting Tibetan and 
Chinese studies with Sanskrit, their archreological discoveries 
in India, Central Asia, Turphan, Inda-China, Java and Bali and 
.by their scholarly works in many other spheres of Smskritic 
1-studies, they have opened up almost a new world of civiliza
; tion to the students of Ancient India. But in one sphere, 
1 namely, that of Indian Philosophy their works have not, however, 
.been as remarkable, though in this fdd also they have been 
opening new sources of study for Buddhistic researches by their 
,translations from Tibetan and Chinese. The reason for their 
·backwardness in Indian Philosophy is primarily threefold, firstly, 

1 the Sanskrit of the philosophical texts and commentaries is 
l .often too difficult for them ; secondly, most of the European 
( .orientalists lack proper sympathy for Indian philosophical 
.and religious thought; and thirdly, there are probably no 

: European Orientalists who are also bonafide students of 
~philosophy, As a rule, the European Orientalist is seldom 

.able to understand a difficult piece of philosophical 
Sanskrit and when he tries to understand it, he can 
proceed only philologically and most often misses the 
true philosophical import. This is enhanced by the fact that 
.he starts with a preconceived notion i01plicit or explicit, that 
the Indian philosophical or reli~ious literature does not 
contain any such original or deep thoughts as might stimulate 
our present day philosophical inquiries. His interest in 
Indian matters is a~most_ wholly antiquarian and he is always 
satisfied with curious aml antique aspects of Indian culture in his 
.investigations. He seldom has proper respect for the thinkers 
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whose thoughts be is trying to decipher and consequently 
great thoughts pass before his eyes while he is running after 
shadows•. In these memorable lines the European Scholarship 
has been given its proper mead of praise, its achievements 
being: duly recognised and appreciated but at the same time its 
defects also having been correctly pointed out, its limitations 
having been made clear. No better appreciation and critique 
of Western Scholarship could be attempted. If an additional 
illustration were wanted, attention could be drawn to the 
criticism and appreciation of the Sanskrit Prose Romances by the 
Western Scholars. It certainly has not been possible for them 
to enter into the very spirit of the luxury and extravagance of 

. these Prose Romances and to understand their slow yet maje-
__, stic movement as well us the overlaid structure. Biiry.abhatta's 

Prose which imitates in literature the architecture of the 
Kailasa Temple at Ellora has appeared to them as ' Indian 
Wood'. Further it is to be remembered that language is a 
mere clothing of the thought it seeks to express and also that 

' ~- nowhere as in the field of philosophy is experienced the 
inadequacy of a language to convey what is felt. 
I would have to add another reason. To put it in the words 
of PRINGLE PATTI.SON 'The eighteenth century is specially 
known as the age of Enlightenment, and its characteristic 
occupation was a crusade against the superstitions and abuses 
of the past. No doubt there was much work needing to be 
done in that direction, and good work was done. But in the 
religious as in other spheres, the eighteenth-century theory 
of human nature and progress was vitiated by the profoundly 
unhistorical spirit of the age, The view taken of the past 
was purely negative, a dark night of superstition and 
oppression, while the writers conceived themselves as 
standing in the clear light of day.... In this spirit all the 
religions of the past, including Christianity, were to the men 
of Enlightenment simply superstitions to be swept away.• 
Possibly many found it difficult to free themselves from these 
shadows of the age, which must have been dense as well as 
long, In this context one may do well to remember remarks of 
the same author. 'Certainly, when we investigate primitive 
rites and customs, it is often difficult to understand the 
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mentality which could originate ideas and practices so strange. 
Crude and even ridiculous as man's earliest religious ideas may 
appear, they represent at least the first stirrings of emotions 
perhaps the most characteristic of man as man-emotions 
which, with advancing knowledge and deeper moral 
experience, find for themselves gradually a more adequate 
object and a more reasonable exprl!ssion. No sentiment is 
more spontaneous in its origin than the religious sentiment, 
more persistent throughout human history, and more far
reaching in its influence, How is it possible, then _to treat 
it in all its varied modes of expression as an unaccountable 
aberration of the human mind, or as imposed upon the 
unthinking multitude by a band of unscrupulous conspirators 
for their own selfish ends?' ( p. 5-6 ). And this is exactly 
what the ancient priests, the Brahmaryas, are supposed to have 
done! In the light of these remarks ic would be possible for 
one to understand the views of OLDENBERG, HILLEBRANDT, 
BLOOMFIELD and others who might be regarded as under the 
influences of the 'prejudices of the Enlightenment.' Mysticism 
is • passion for intimacy with Reality ' and is a spirit and not 
a system and certainly not a method. It is according to 
MoACK 'formless speculation'; COVENTRY PATMORE' most 
concrete and definite kind of spiritual apprehension of which 
man is capable '; GOETHE 'scholastic of the heart, the dialectic 
of the feelings' ; CARDINAL WISEMAN 'Science of love '; 
HARNACK • rationalism applied to the sphere above reason•. 
Thus Mysticism would ultimately appear to be the experience 
of the miraculous, or at least of supernatural phenomenon, It 
eludes definition for it is• a movement of the soul which unites 
in itself the timeless and the progressive, the static and the 
dynamic, passivity and activity, absorption and independence, 
surrender and acquisition, thus holding within itself the 
most baffling oppositions, the most obstinate antinomies '. 
Mysticism is not all of one type, Love, Beauty, Wisdom and 
Devotion are the well-trodden paths to the Reality and 
PLOTINUS tells us that "there are different roads by which this 
may be reached; the love of beauty which exalts the poet; 
that devotion to the One and that ascent of science which 
make the ambition of the philosopher ; and that love and 
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those prayers by which some devout and ardent soul tends in 
its moral purity towards perfection. These are the great 
highways conducting to that height above the actual and the 
particular, where we stand in the immediate presence of the 
Infinite who shines out as from the deeps of the soul" - in 
the presence of the Gandharva of the :Rgvedic poet Vena 
Bhargava ( X. 123. ), It is true that so far as the mystics are 
concerned, there could be a perfect blending of the various 
forms, yet it is also equally true that the division that PLOTINUS 
has suggested is very convenient for a study of Mysticism, 
Hence it is that Rgvedic Mysticism is here being discussed in 
different section~ as Ritualistic Mystics, Philosophical Mystics, 
Nature Mystics and Love and Beauty Mystics. 



CHAPTER T\VO 

RITUALISTIC MYSTICS 

WHATEVER MAY be the view that one is inclined to hold 
about the nature of the Rgvedic poetry, that it is in the main 
a product of the priestly circles or that in these early songs we 
have the lark of humanity singing at its dawn and thus agree 
with either 0LDENBERG or with BRUN HOFFER, one has to admit 
the fact that the ~gvedic poets are familiar with a Ritual-a 
Ritual which is not at all simple but is in itself a complicated 
procedure and has all the germs of the future growth that is 

, witnessed in the succeeding period of the BrahmaI).as. To 
these poets of the primitive peri6d, the Sacrifice is a very im-

, portant institution and it will not be an exaggeration to say 
· that most of the songs are nothing but invitations to the 
various deities to their sacrifices. No doubt that it would not 
be wise to affirm such a statement with a scientific rigour and 
precision, for it is too well-known a fact that some songs have 
no relation with the sacrifice and that SayaI).acarya is forced to 
observe many a times ' viniyoga~ laiiigika~1 ' yet it would be, at 

\
the same time, equally unwise to deny the complete permea
tion of the ~gvedic thought in all its respects by this insti
tution of Sacrifice. The very fact that we have an indepen-
dent and orderly collection of Soma songs proves the wide 

· prevalence and the popularity of the Soma cult; and we have 

1 to remember that these songs which have been preserved are 
but a part of something good deal lost. The Yajna, the Adhvara, 
was a means of communication between the Gods and the 
humanity of which the singer was but a part. The Yajna was 
a divine institution and had to be accepted as such without 
questi,:ms or doubts. The power of the Sacrifice to win over 
the friendship of the Gods was a fact experienced, How 
frequently do the ~gndic poets entreat the Gods to accept 
their offedngs, attend the Savanas and also to bypass the 
sacrifices of others! But an important fact about this Rgvedic 
Sacrifice has to be borne in mind, a fact which i~ often 

1 

-.:1forgotten by those who try to study this very intricate problem, 
tthat the Rgveda is the earliest text that we possess and is in 

M,R,2 
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point of time much removed from the Brahmaryas. It will not 
do if while arriving at a conclusion regarding the nature of 
the B.gvedic Sacrifice, one does keep constantly remembering 
the later texts, the Brahmaqas and also still later ritualistic 
literature. Such an attempt is bound to prove a failure or at 
least misleading on account of the obvious fault of what may 
be termed as the 'chronological fallacy·. And yet great 
authorities could not avoid being the victims of this very 
alluring fallacy. Thus M. HAUG writes: 'It took, no doubt, 
many centuries before the endless number of rites and 
ceremonies and their bewildering complications could form 
themselves into such a system of sacrificial rules as we find 
already exhibited in the Brihmar.ias but even in the days of 
the B.gveda not only the whole of 'Kalpa' was settled, save
some minor points, but even the symbolical and mystical 
meanings of the majority of rites', ( AB!. 1863. p, 7 ff). The-

·,Hymns presuppose a settled ritual. We find religious poetry 
,/precede the profane songs in the history of poetry. According_ 

to M. HAUG even the AsvamedhaHymn (I.162.) belongs to the 
very early period of Sacrifice. He is prepared to admit the 
simple character of the first sacrifices so far as the number of 
priests and the manner of recitation are concerned, when be 
says that in these first sacrifices the Haq· alone must have 
played the important part. He concludes 'there can be 
hardly any doubt that the oldest hymns that we possess are 
purely' sacrificial and made only for sacrificial purposes, and 

r those hymns which express more general ideas or philosophical 
thoughts are comparatively late ( p. 39 ). 

BLOOMFIELD observes 'Sacrifice with its ceremonial forma
lities is the epidermis of the Vedic Religion' (p. 188). 'Sacrifice
is the dominant note of Vedic life' ( p. 31 ). 'The B.gveda 
presupposes a tolerably elaborate and not uninteresting ritual ' 
( p. 31. The Religion of the Veda), Yet one point noteworthy 
about BLOOMFIELD is that he has steered clear of the chronologi. 
cal fallacy for he remarks 'The B.gveda begins with a form of 
worship, neither as extensive nor as formal and rigid as the 
technical ritual of the Yajurveda and the Brahmaryas •. ( p, 76) 
In his opinion, the B.gveda would lose much of its obscurity if 
we knew its ritual. MACDONELL, however, appaars to agree 
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with HAUG when he remarks 'The ritual which the hymns of 
the ~gveda were intended to accompany and which is fuliy 
described in the other Vedic texts, is, though carried out by 
sacrificial priests, from beginning to end saturated with magical 
observances•. It is obvious that he thinks the Rgvedic sacrifice 

. to be in the main magical, and this because h~ is under the 
influence of the later Brahmankal literature as would be clear 

· from his remarks 'Our knowledge of the recttt"rent ~acrifices is 
derived from the ritual literature, for there are only few and 
obscure traces of them in the hymns of the ~gveda, which is 
almost exclusively concerned with the Soma Sacrifice. It is, 
however, probable that they were performed at least in their 
main features during the earliest Vedic period'. GRISWOLD 
observes that the ritual of the Br2hmaryas was clearly conti
nuous with that of the ~gveda. KEITH also is of the view that 
one cannot form any idea of the ~gvedic ritual unless the help· 
from the later literature is taken, for he observes : ' The: 
imperfection of the record of the ~gveda renders it necessary, 
in any account of the Vedic ritual, to deal with the ritual as it 
stands in the later Samhitas and the Brahmaryas'. Even after a 
comparison of the ~gvedic and the Avestan material he comes 
to the conclusion that 'the question of the primitive sacrifice is 
clearly insoluble since among certain similarities, there are 
great differences of view' (p. 40). BERGAIGNE, OLDENBERG and 
HILLEBRANDT, all these authorities have laid greater emphasis 
on the ritualistic aspect of the ~gvedic Sacrifice. L. RENOU, 
after a consideration of all these different views comes to the
following conclusion : ' Recited in course of literary concep
tions, they are connected with a worship, by the environment 
in which they are placed, rather than by the technical appli- ,· 
cation to which they give rise. It is from this point of view 
that one can say without any paradox that the ~gveda is 
external to the Vedic worship', 'The ritual that we possess; 
has been, if not conceived, at least written out at a posterior 
date', 

DR. DASAGUPTA while writing about the Vedic sacrifice 
observes: 'This idea of sacrifice is entirely different from 

1 anything found in other races, For with the Vedic people. 
the sacrifices were more powerful than the Gods. The gods 
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could be pleased or displeased; if the sacrifices were duly per
" formed the prayers were bound to be fulfilled!' Accuracy was 

of utmost importance; accuracy of performance and in pronun
ciation. ·' It is possible that when these hymns were originally 

. composed, they were but simple prayers to the deified powers 
· of nature, or that they were only associated with some simple 
rituals. But the evidence that is presented to us in the late 
Vedic and non-Vedic records containing descriptions of these 
sacrifices and discussions respecting their value, convinces us 
beyond doubt that it was the performance of these sacrifices, 
perfect in every detail in accordance with the dictates of the 
sacrificial manuals, the Brahmal)as, that was believed to be 
capable of producing everything that a man could desire' (p.7). 

· He summarises the elements of the Sacrificial mysticism as 
· 'First, a belief that the sacrifices when performed with perfect 
accuracy, possess a secret, mysterious power to bring about or 
produce as their effect whatever we may desire either in this 
life or in the hereafter. Second, the conception of an unaltera
ble Ia w involved in such invariable and unfailing occurrences 
of effects consequent upon the performances of these sacrifices. 
Third, an acceptance of the impersonal nature of the Vedic 
literature, as having existed by itself from beginningless time 
and as not created or composed by any person, human or divine. 

" Fourth, the view that the Vedic literature embodies nothing 
but a system involving commmds and prohibitions. Fifth, 
recognition of the supreme authority of the Veda as the only 
source of ultimate truths which are far beyond the powers of 
human reason. Sixth, the view that truth or reality, whether it be 
of the nature of commands or of facts (as was maintained by the 

J later Vedic schools of thought, the U pani~ads ), could be found 
once for all in the words of the Vedas. Seventh, the belief that 
the Vedic system of duties demands unfailing obedi~nce and 
submission. Two definite characteristics emerge from these: 
first, the transcendent, mysterious, and secret power of the 
s1crifice, replacing the natural forces personified as gods; 
second, the ultimate superiority of the Vedas as the source of 
all truths, and as the unchallengeable dictators of our duties, 
leading to our material well-being and happiness, The assump
tion of the mysterious omnipotence of sacrifices, performed by 
following the authoritative injunctions of the Vedas inde-
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pendently of reason or logical and discursive thought, forms 
the chief trait of the mysticism of the Vedic type, There is 
nothing here of feeling or even of intellect, but a blind 
submission, not to a person but to an impersonal authority 

, which bolds within it an unalterable and inscrutable law, the 
·secret of all powers which we may want to wield in our favour. 
( p.17-18). This according to DASAGUPTA is the Vedic sacrificial 
mysticism and it passed through some stages to the U pani~adic 
mysticism. ' The next step in the development of the Vedic 
type of mystidsm was the intellectu1lisation of the material 

-.., sacrifices. Thus meditation by substitution became important, 
as the po;vers of the sacrifice were transferred to it. Man's 
inn~r Ufo, thought and Pranas are also taken as sacrifices. By a 
process of crude generalis~tion the word Brahman came to 
denote the Vedic verse, truth, sacrifices and knowledge. 
Probably the word, etyrnologically meaning •great' signified 
vaguely and obscurely the mysterious power underlying these 
sacrifices and the substitution meditations. B:Jth the ideas 
involved in the conception of Brahman as the highest power 
and the highest knowledge were derived from the notion of the 
sacrifices' ( p. 22 ). 

One is really puzzled by these observations of the learned 
Doctor with reference to the Vedic Sacrificial Mysticism. But 
this is as a matter of fact indicative of the views of the early 
Vedic Scholarship. All the re mar ks, correctly speaking, 
apply to the Purva-Mimamsa System or to the Sacrifice of the 
days of the Brahm:1ry1s. We have already seen how the 
Western scholars are expressing widely divergent views 
regarding the relations of the ritual of the Rgvedic times with 
that of the times of the Brahmanas From ~II chis it is easy 
to see that DASAGUPTA has i~ a· way ignored the Rgvedic 
Ritualistic Mysticism, To be able to appreciate and under
stand this mysticism we must concentrate only on the 
Rgveda and must not look beyond it. It is no douot true that 
the Rgvedic sacrifice was a simple affair but even the word 
simple has to be understood in its own limitations. As 
MACDONELL and KEITH have pointed out, this ritual was of a 

, fairly specialised type, The presence of the word,; ' Atiratra, 
.._,, Grhamedhiya, Divi~ti, Pitryaji'ia, Purvabuti, Prayaja and 
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,-Anuyaja, Pravrj, Brahma-sav~, Satra, Samana-bharman, 
Savana Sahasrasava etc, ·accordmg to DR. POTDAR ( p, 123 ff.) 
represe

1

nts the types of the ~gvedic Sacrifice. It would be 
·,correct co observe that the ~gveda represents alm::-st an epoch 
in itself so far as the development of the institution of Sacrifice 
is concerned. The Ur-arish Sacrifice must have been similar 
to that of the Ancient P~rsians as described by Herodotus, 
consisting of simple offerings on a szat of grass but without 
the use of fire. This offering was done with the help of a 
Magian. The ~gveda bas the traces of this simple sacrifice, 
yafi.a, in its references to the seat of 'Barhis' and offering of 
.Soma. Thus we read at VI. 68. 11. 

• I dam vam andha~1 pariJiktam asme asadyasmin 
barhi~i madayetharn ' 1 

•Gradually Agni was enkindled before commencing the sacri
\fice and so Agni became the invoker. Hota from 'hve ', to 
jcall and their priest also Hota from 'Hu', later. Herodotus 
Jspeaks of prayers of the early Persians and the ~gveda is too 
full of sJch prayers, spontaneous as well as those by 
imitation. The Rgveda bas hymns I. 162, 163, connected 
with the famous .Asvamedha Sacrifice and the Apri Hymns 
have some connection with the animal sacrifices. Again 
the Rgveda has verses in due orcier for the Praugasastra in 

, I. 2-3 and Ir 41 and refers to sacrificial technicalities like 
,., 'Suktavaka, Subrahmar:iya, Yiijya, Va~at, Sruva, Idhrna, Yupa, 

Trikadruka, Paridhi, Puroq.asa' etc, This is, I believe, 
-evidence enough to prove that the Rgveda is almost an 
historicai record of the development of the institution of 
Sacrifice. 

Has this ~gvedic Sacrifice anything to do with Mysticism? 
We may be permitted to speak of Mysticism of two types 
Spiritual Mysticism and Mechanical Mysticism. DASAGUPT~ 

- thought ·tba:t he could discover only the latter type of my~ticism 
in the Vedic Sacrifice and so he defined Mysticism in such a 
manner as to accommodate the type of mysticism that he 
discovered thera. R. M. ]ONES defines mysticism as I the 
historic doctrine of the relationship and potential union of 
the human soul with the Ultimate Reality ' and the mystical 
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,,-~xperience as ' direct intercourse with God·. What of this 
type of mysticism so far as the ~gvedic Sacrifice is concerned ? 

1 Scholars have been, in general it might be said, unwilling to 
J:find this higher mysticism in the ~gveda, Thus MACNICOL 
observes ( ERE. IX p.114 b) 'the indications of mystic attitude 
in the ~gvedic period are but few'; 'the religion of the hymns 
in the ~gveda is objective in character•. Another savant 
E. L5:HMANN (ERE.IX. p. 85 a) observes 'religious mysticism 
as an intuitive and ecstatic union with the deity, by con. 
templative practices, is very rarely found among the primitive 
races. They lac_!-:_ ~he idea of Go_d_ <1s a. spiritual Universal 
being, which is thearetical presupposition of the elevating of 

'-the mind; and their lower stage of tefletion does not allow 
series of abstractions and psychological analysis ordinarily 
involved in the practices of the mystics•. 

Th us the magical character of the Vedic Sacrifice in which 
MACD:>NELL and others following him believe and the absence 
of any definite idea about the relationship of the individual soul 
and the Highest Reality in the ~gveda, in which LEHMANN 
.and others who are inclined to accept his findings believe, are 
responsible for the generally accepced view that mysticism of 
the higher type, the spiritual type, is not to be found in the 
:Rgveda. 

I am inclined to observe that the ~gvedic Sacrifice and 
RP-ligion have been treated by Western Scholars in a manner 
which hardly does full justice to them, To the Rgvedic poets 
the Sacrifice is not more powerful than the Gods a~ DASAGUPTA 
-0pines, nor is the ~gvedic Sacrifice predominantly magical in 
character as MACDONELL and KEITH think, nor are the Rgvedic 
Aryans as primitive as LEHMANN takes them to be. We must 

" straight ask the question: Is the Rgvedic Sacrifice 'coercive • 
or ' persuasive' ? There is a fundamental difference between 

.• the Poet, the Priest and the Magician which we cannot afford 
!, to ignore. The Poet and the Priest are, on their part, 
• conscious of the higher aspects of Holy, Beauty and Divinity 
while the Magician's mental make-up is entirely different and 
of a mould which will not allow either the perception or the 
realization of these higher aspects, MACDONELL is speaking 
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I constantly of the magician turning into a priest long before the· 
, B.gveda or even in the earliest period, the sacrificial priest being 
I a magician as well. I do not deny altogether the possibility 
of the presence of the magical aspect in a sacrifice in the 
B.gvedic times but certainly would urge the view that the full 
development of this magical aspect is to be witnessed in the 
period of the Brahrnaryas. Even in the B.gveda itself we are 
able to see a kind of development of this Sacrifice which is
responsible for the thought of the Upani~ads as well as that of the 
Brahmaryas. The Sacrifice of the Brahmaryas has its one current 
from the ~gveda tradition and the other from the Atharvaveda 

/

·tradition and thus we have there a blend of the Priest and the 
Magician. As has been repeatedly observed, in the ~gveda we 
have the institution of Sacrifice evolving, developing and 
reaching its maturity, The Sacrifice has a definite purpose, it 
is performed with skill and the execution requires exertion 
and vigilance, In fact 

' J{a rte srantasya sakhyaya deva~l ' IV. 33. 11. 

sums up all these ideas. What is the nature of the ~gvedic 
Sacrifice? E. 0. JAMES (ERE.XI. pp. 5-7) points out the 
following ideas as connected with a sacrifice. (a) Communion 

,J ( b) Conciliation ( c) Honorific offering ( d) Self-sacrifice. 
A critical study of the ~gvedic Sacrifice reveals th1t it is meant 
for securing conciliation and expressing a feeling of gratitude. 
The communion notion appears to be absent altogether, The 
various purposes of the sacrifice are propitiation, protection~ 
at.tainment of fame, wealth, strength, progress and expiation. 
It is not merely' give and take' or' bargaining' as is commonly 
suppased, The sacrifice is connected with practically all the 
important ethical and moral ideas of the times. Thus it is 

.._· connected with Rta, Creation, Devayana and Pitryarya and so 
on. It has affected the imagery of the Rgvedic people and 
poets. So thorough has been the permeation, and so sublime 
bas been the conception. 

It was but natural that through this Sacrifice the 
~gvedic mystics had the vision of the Highest Reality. 
To them, the sacrifice is not a mere performance of some 
magical or potent ritual with a view to getting what one or-
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the patron desires, but has become to them a symbol of the
highest in life. Elevation of the deities and the ~acrifice in 
the-ir spiiftual aspect need not surprise us or appear as 
impossible. Henotheism or Kathenotheism, may be the result 
of their rotation in the ritual as BLOOMFIELD thinks, yet it is a 
very important stage :in the intellectual and moral develop
ment of the ~gvedic devotees. They are on their way of 

\ 
elevating the gods they worship and of realizing the oneness 

.of them all. What has happened to the deities, has happened 
'to the sacrifice as well. And thus arises the sacrificial mysticism 
of the ~gvedic times. I am of the view that even granting 
some magical mysticism in this sacrifice as MACDONELL 
thinkr., there is much that is spiritual in character in it. Places 
like I. 72. 6, where twenty-one secrets are referred to ; 
IV. 13. 5. 14. 5. where Ag~i's mysterious climb is described ; 
IX. 6. 9. where Soma is spoken of as bestowing_ ~ome mystical 

.qualides on the hymns; IV. 58. 1-3 where the mystic signi• 
ficance of Ghrta is described ; II. 36. 1 ; I. 162, 15; X. 115. 9; 
VII. 99. 7; I. 120. 4 describing the mystic power of Va~at, are 
numerous indeed. Similarly certain figures are, it is thought, 
endowed with sorce mystic significance: thus the number 
' three ' is associated with powers, places, tongues and bodies 
of Agni at III_. __ 2 __ 9_~---~ ;~gain_n:Cs6; IV. 53, 5; IX. 74, 6 refer t~ 

-----~umoer tl:iree in connection with the lustres, udders, forms and 
others of Agni, bringing gifts thrice and Savitr inspiring ~ 

people thrice respectively. Another number that ~ppears to -
have a similar significance is 'seven ' and is used in the context 7 
of the Quarters, the Adityas and the Hoqs, as in IX. 114. 3. 
Agni is seven-tongued at Ill. 6. 2. The prayer is seven-fold at 
VIII. 51. 4 and X. 67. 1. The sacrifice has seven threads and 
seven lustres or places of residence as at X, 52. 4; 124. 1 and / 
at IX. 102. 2. which speak of the Yajna being '.§apta-tantu ' -
and having or possessing' sapta-dhamans •. At X. 13. 3 figures 
'four' aml 'five' have been used for mystical effect. Like these 

/ .... _ 

figures even secrets-guhyani-and secret names are also spoken 
of. Thus at VIII. 80. 9 is given to us the 'fourth• name of the 
sacrifice. IX. 75. 2. speaks of the secret names of Soma and the 
sacrificer. S~crecy means in a way protection as can be seen 
from X. 5, 2. Again X. 45. 2, speaks of the secret names of Agni 
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' and IX. 95. 2. suggests that thasa secret names were to be 
uttered at the tima of the sp::eading of the sacred grass. It is 
but a gradual and next step from this conception of the 
mystical significance of figures and names to the conception of 

, the mystical significance of the Hymns themselves : thus we 
. / have the _Ratbc!-n~':':r~ Sam~!1, VII. 32. 22-23, which is associated 

with the discovery of Surya as in I. 164. 25. Similarly the Br hat 
Saman of the Bnaradvajas VI. 46. 1. or the Pr~tha Saman 
IV. 5. 6. are instances of this type. The Nivids also, whatever 
may be our view about them, like that of OLDENBERG that 
they are purely technical terms or like that of HAUG that they 
are parts of the ritual, there can be no doubt about the fact 
that they add to the mystical atmosphere of the sacrifice. It 
is also but natural that actions like the e:l!_u;ning of the fire and 
the like should be endowed with a mystical meaning, The 
po~er of the Sacrifice and that of the prayer accompanying it 
was something that was actually perceived and experienced as 
the wish was granted and it is from this constant recurrence 

· of this phenomenon that p:::iwer of securing these effects was 
· in course of time attributed to them. Tha Sacrifice is slowly 
'getting tbe power to grant but nowhere are the gods belittled. 
The gods are constantly being requested to accept the 
sicrifice. In other words, the Devas have not as yet become 
the Davatas. The 1,{gvedic times witness the great glory of 
Indra, Varurya and others and in a similar manner that of the 
Sacrifice. The sacrifice with all its greatness and mystical 
significance is yet persuasive and not coercive. The power to 
produce results is felt to be belonging to the sacrifice but the 
overconfidence of the subsequent period has not yet dawned. 
The sacrifice is holy, great, powerful and with its procedure 
almost a ,ieeplica of the universe. G:::ids in their task of creation 
also must have taken the help of this sacrifice. Thus the 
sacrifice becomes a metaphysical principle. It is this grand 
vision of the sacrifice in the 1,{gveda tbat is of greater impor
tance than the mechanical significance, of figure,, names and 
Sa mans which we have just now sec?n. The sacrifice · which 
was just performed in the manner of the Ahgirasas, 
.Atbarvaryas, Vasi~tbas and Jamadagni now becomes the 
• prathama Dharma ', first Law and even the gods have per
formed it and men imitate them. The Rgveda itself records 
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all this significant development. The sacrifice having its seat in 
the homehold, 'durorye' bas its seat now in ~ta. How many 
times the sacrifice and its accessories have been extolled as 
~tasadana, ~tasya gopab, ~tav:rdhal~. epithets which gods like 
Agni, Soma and others share in common with the Sacrifice. 
The Sacrifice did bring what was desired, 'vananiya, and 
'ipsita ' and therefore was Good and as it was essentially con
nected.with ~ta, therefore it wa~ Holy, as well as Truth. The 
sacrifice had some order in the procedure, reg uired some skill 
in its performance which mturally brought in art and there
fore we do find expressions like 'Caru' being used with 
reference to the sacrifice, the 'adhv~•.--Thus the aesthetic 
aspect also is something that can~ot be ignored. It is needless 
to refer to th~ intoxication of the sacrificers at the sight of the 
Soma and in this intoxication they give us fi.1e ideas which 
throw light on this aspect of Beauty, We hear in IX. 78. 3. 

"Apsarases who dwell in waters of the sea, sitting 
within, have flowed to Soma, wise of heart, 

They urge the Master of the house upon his way, and 
to the Eternal Pavamana pray for bliss.'' 

.And this Soma again is described as very handsome and 
beautiful in IX 77. 1. 

'' More beauteous than the beautiful, as Indra's bolt, this 
Soma, Rich in sweets, hath clamoured in the vat. 

1 Dropping with oil, abundant, streams of sacrifice flow 
I unto him. 
I 

: Like milch-kine, lowing, with their milk. " 
But we have the combination of Beauty and Truth in 

IX. 75. 2, 

"The Speaker, unassailable Master of this hymn, the 
Tongue of sacrifice pours forth the pleasant meath. 

Within the lustrous region of the heavens the Son makes 
the Third secret name of Mother and Sire'', 

It is to be noted that GRIFFffH has renderei Rta in 'rtasya 
.iihva' as ' S1crifice ' which certainly is not a h~ppy re.nder
ing, It ought to be as 'Tongue of Truth, Law or Order' 
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The development of Ritualistic Mysticism can well be 
studied with reference to MaQ.q.ala IX, the Book containing the 
songs addressed to Soma Pavamana. There cannot be the 
slightest doubt about the ritualistic nature of these songs and 
in fact, the very urge, not only behind the songs but behind 
the very formation of the Mal)q.ala itself is primarily Rituali-

1 stic. Another point of interest and importance is that we are 
1

1 able to study here the Aryan Mind and not the Mind of a parti
. cular family, for the songs in this B:>ok are from various families. 
If the other Books have the unity of authorship and variety 
of Deities, this Book has a unity of the Deity and variety of 
authorship. Thus the B:)Ok gives us a picture of the ideas of 
the various poets hailing from different families, with reference 
to one and the same Deity. In a way we find the thought of 
a larger social group focussed on a single object, and in this 
fact lies its imp::>rtance so far as the present discussion is 
concerned. 

The arrangement of the J;lgveda, however systematically 
done, i! anything but chronological. As BERGAlGNE has 
already pointed out the various principles which appear to 
govern the internal arrangement of a Book, the points of refe
rence for the Samhitakaras were, the Family, Deity, Metre 
and the Number of B,.ks in a Sukta. Thus chronology or 
development of an idea was certainly out of question, But 
to my mind Book IX. reveals a certain development which 
is very instructive to a student who wants to study the 
development of the B,.gvedic ideas with reference to a deity 
and also to a student of B,.gvedic Mysticism, The ideas about 
Soma which have been just referred to above, IX. 78. 3; 
IX. 77,1 or IX. 75. 2. are the result of a development. The· 

\ 

Soma, in reality, is nothing but a plant whose juice is the most 
exhilarating drink of the J;lgvedic men, It naturally formed 
their most precious offering to the God and consequently· 
it played a very important part in the sacrific~s they 
performed. The juice of Soma could be secured and prepared 
with an elaborate procedure which itself assum~d the nature 
of a ritual. The drink being a granter of energy and vigour 
came naturally to !Je associate:! with Indra, the God of energy
and vigour. It is in this manner that the drink of the society 
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becomes the drink of the gods. But while this is happen
ing the Plant is becoming a Deity, a King and not only the 
pressing but its purchase and bringing etc. become a part of 
the ritual. The ritualistL: development can be understood as/ 
very natural as the ~gvedic Priests turned everything into, 
Divine and Ritual. 

Yet this ritualistic development of the Soma is· 
,but a part of the whole story. This alone cannot explain 
the paramount importance that the Soma had in the 
entire Rgvedic Culture. The Soma is viewed ritualistically,, 
.aesthetically, and with a religious consciousness and piety, It; 
is said that we have in the ~gveda ' Mythology in the mak- ' 
ing •. It could be said with perhaps greater justification that 
we have in MaQqala IX, ' Mysticism in the making '. 
We see here simple actions becoming significant, myths 
being created and the plant becoming the symbol of the 
Highest Reality, By habit and by the training of the mind 

. Aryans are almost put in a trance as it were and their minds 
.J 'begin to perceive something higher in the ordinary ritual of 

.Soma, and as is the usual case, the cognate conceptions of 
Holy, Beauty and Reality come into play. All this is very 
-clearly revealed in the Book we are discussing. The Soma 
mythology and the ritual have been discussed by abler scholars 
and masters like HILLEBRANDT, OLDENBERG and others, 
1but here I present what I see and as I see in it. 

These various songs can be arranged in a manner s:, as to 
reveal in a very clear manner the development we have been 
speaking about: In fact they appear to have been so arranged. 
Thus we, first, have the bare impressions about and of the 
Soma Pavamana, the 'flowing Soma•, then slowly the 
mythology and poetry begin to cluster round the Soma. He 

, is called the Son of ten Maidens, for ten fingers produce it 
\ etc. Soon he is the Highest Reality and finally his divine 
presence is felt. The first stage is represented in songs 1-40 
where the Soma is spoken of as the drink in vats, flowing 

.1 through the fleece, as a favourite drink of Indra and also as a 
' granter of high renown, kine, heroes, sons, wisd_oms and 
light ' as in song 9. It5 physical effacts are those of energy 
and delight and are referred to here. 
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The next stage is represented in hymns like 6J 
which describes the Soma as a Seer, Sage, Twin of 
Indra, the plant being personified as in 76.2. In connection 
with the Soma now romantic imagery comes into play as 
in 6'5.8-9. Its gold- hue is appreciated and constantly 
referred to as in 72.1; 96,2: 103-4; 11.1. Possessing such an 
impressive colour the Soma is then considered as Beautiful 
asin 15-51 7; 36-4; 38~3; 43-1; 64-23; 66-25; 77-1; 96-20; 
the words used being' Sumbhamana, Rocana, Haryata-Kanta, • 
as Siiyaryiiciirya understands: the root Mrj and its derivatives : 
ideas as in 'vapuso vapu~tara: maryo na subhrah tanvam 
mriano · etc. Soma ·is also d~scribed as Wondrous, •·adbhuta • 
as.in 20-5. In this manner, in the Soma, Baauty and Wonder 
came to be perceived, He is Gandharva of the waters in 
86.36; and related to Apsaras in 78.3. The Holy aspect of 
the Soma is sung of in songs like 39, 86, 97 and 110 where the 
Soma is brought into relation with the Gods, Sacrifice and 
Law. Thus in 39.1. the Soma is asked to flow to the dwelling 
of the gods-yatra dei•a iti bravan. In 86.28 the Soma is 
described as 'the Sovran Lord of all the world of life \ 
'having sway over the universe' and 'the first establisher of 
Law•, 'tvam vi.svasya bhuvanasya rajasi ;: athedam visvam 
pavamana te vase ; tvam indo prathamo dhamadha asi • etc. 
His kinship with the Gods is established in 10.8; 88.8; 108-12. 
He is called a Bird in 48.4; 82.3 ; 85.11. He is described as 
Vil).. in 48.4; as Parl)in in 82.3 but 85.11 is interesting as it 
describes the Soma as the Eagle in the heaven and the Golden 
Bird: 'nake Suparnam, hiranyam Sakunam •. This naturally 
brings the Soma· into rel~tion with the Sun who is also 
'golden ' and a ' patailga' and a 'Gandharva • as well. He is, 
therefore, described as the power behind the Sun in 28,5. 
which observes: 

' E~a sur.vamarocayat pavarnano vicar~a')i(1 I 

visva dhamani visvavit ' 11 

He gave the splendour to the Sun and all his forms of light~ 
We can hence understand 54.3. that Soma shining in his 
splendour and standing over the rest of the universe is just 
the Sun. 
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'A}'am visvani tisthati punano bhuvanopari 1 

somo devo na su~ya~1 •. 11 

31 

In a similar strain ar~ 69-5 describing the Soma as 
'the golden-hued Immortal, 83•4 and 110·3 and 4 which credit 
the Soma for having produced the Sun-ajijanah suryam-for the 
maintenance of Law and lovely Am~ta. In thi~ manner along 
with Beauty and Wonder, the ideas of the Holy and the 
Creator are also associated with Soma. Thus mystically under-

. stood, the Soma attains to th~ highest status and is able to give 
a vision of the Divine and the Highest to the Rgvedic poets. 
Against this background can now be understood 96·6 and 18 
which I would call the 'Vibhuti-yoga' of the Soma. We are 
informed that Soma is 

" Brahman of Gods, the Leader of the poets, Rishi of 
Sages, Bull of savage creatures, 

Falcon amid the vultures, Axe of forests, over the cleans
ing sieve goes Soma singing, 6. 

Light-winner, rishi-minded, rishi-maker, hymned in a 
thousand hymns, leader of sages, 

A seer who strives to gain his third form, Soma is, like 
Viraj, resplendent as a singer", 18, 

In this latter ~k the wording 'r~imana{1 ya~1 r~ikrt' 
deserves our attention for it has the germs of the I stotra' style 
and easily calls to one's mind works like 'the I Vi~ryusahasra
nama '. Viewed in this manner the Soma becomes a Creator. 
Th us 96,5 runs as 

"Father of holy hymns, Soma flows onward, the Father 
of the earth, 
Father of heaven; 

Father of Agni, Surya's generator, the Father who 
begat Indra and Vishnu". 5. 96. 

The foregoing discussion will have made clear the 
process by which Soma came to be looked upon as the 

\ 

Highest Reality. This is no doubt the result of the contempla
tive and mystic tendencies, and the culmination of these 
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tendencies and perception of the Soma as the Highest Reality, 
Truth and Power can best be seen in lJ3. 7-9, 

" 0 Pavamana, place me in that deathless, undecaying 
world. 
Wherein the light of heaven is set, and everlasting 
lustre shines. 
Flow, Indu for Indra's sake. 
Make me immortal in that realm where dwells the king, 
Vivasvan's son, 

✓ Where is the secret shrine of heaven, where are 
tbose waters young and fresh. 
Flow, Indu for Indra's sake. 
Make me immortal in that realm where they move 

-even as they list, 

In tbe third sphere of inmost heaven where lucid worlds 
are full of light. 

Flow, Indu, flow for Indra's sake. 
Make me immortal in that realm of eager wish and 
strong desire, 
The region of the radiant Moon, where food and full 
delight are found. 
Flow, Indu, flow for Indra's sake. 
Make me immortal in that realm where happiness and 
transports, 
Where Joys and felicities combine, and longing wishes 
are fulfilled. 

Flow, Indu, flow for Indra's sake". 

Here we see the usual Petitional Prayer becoming religi
ously significant and developing into a Prayer for Communion. 
Further this prayer takes us into the sphere of the Upanisadic 
thought, not merely in concept but in phraseology as ~ell. 
We find in this hymn the significant phrases 'Ajasram Jyotis, 
Amrta, Anukamam caraI].am, Loka~ jyoti~mantaq., Kama 
nikaroaica, Anandasca modasca, mudaq. pramuda, Kamasya 
aptal:i kamal:i' etc, ~hich no doubt contain the material as 
.well as the suggestions for the celebrated Doctrine of Libera-
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.tion and of Realization of Se If. It is all the more significant 
that in this very hymn we have a reference to Soma as 

,Ftavakena sat31ena sraddhaya tapasa suta 1 2 
,Ftam vadan rtad31umna sat31am vadan sat31asarman 

Sraddham vadan Soma raian dhatra Soma pariskrta 1 4. 

where ethical qualities are referred to. 

1 This is the story of the development of Soma Mysticism 
,/ that Mal].~ala IX reveals. To my mind this development 

is very significant for almost all the ideas of importance 
in this respect, those of Beauty, Truth, Ethical Purity and 
Highest Joy appear here and on account of association with 
these ideas the ritualistic plant.juice Soma becomes the 
.symbol of the Divine. The Solar element also deserves notice, 
as it establishes a connection of the Soma mysticism with the 
Sun mysticism which latter is the real: ~gvedic mysticism . 

. And thus on numerous occasions do we find flights of fancies 
in which mysticism is to be traced, Ordinary things are 
taking on a rich significance of something truly great, are 
becoming a symbol of something that is at once beautiful 

J 

holy and connected with ~ta. It is not only Soma that sends 
the ritualistic mystics into the highest raptures but Agni 
Vaisvanara also does the same and the hymns addressed to him 
are very interesting. Slowly, from the perception of the 
-sacrificial fire emerges the sublime conception of the Agni 
Vaisvanara, the principle present in every being, responsible 
for life and thought, the conception of the Univ,,ersal Self. 
'Thus in VI. 9. a Bbaradvaja is stirred to sing: V 

One half of day is dark, and bright the other: both 
atmospheres move on by sage devices. 
Agni Vaisvanara, when born as Sovran, hath with his 
lustre overcome the darkness. 1. 
I know not either warp or woof, I know not the web 
they weave when moving to the contest. 

Whose son shall here speak words that must be spoken 
without assistance· from the Father near him ? 2. 
For both the warp and the woof he understandetb, and.. 
in due time shall speak what should be spoken, 

M,B,:I 
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Who knoweth as the immortal world's Protector,. 
descending, seeing with no aid from other. 3, 

He is the Priest, the first of all: behold him, Mid 
mortal men he is the light immortal. 

· Here was he born, firm-seated io bis station, Immortal .. 
· ever waxing in his body. 4. 

A firm light hath been set for men to look on; among all 
things that fly the mind is swiftest. 

All Gods of one accord, with one· intention, move 
unobstructed to a single purpose. 5. 

Mine ears unclosa to hear, mine eye to see him; the 
light that harbours in my spirit broadens. 

Far roams my mind whose thoughts are in the distance. 
What shall I speak, what shall I now imagine? 6. 

All the Gods bowed them down in fear before thee, 
Agni, when thou wast dwelling in the darkness. 
Vaisvanara, be gracious to assist us, may the Immortal 
favour us and help us. 7. 

How the mysteries of the sacrifice and of Agni have 
impressed the mystic is worth noticing, GRASSMANN imagi
nes a more worldly context for this sublime song in that he 
think:3 that here a young poet, who is nervous before a con
test with older bards is invoking Agni for inspiration. I 
would prefer to be guided by the indications in the song 
itself. Is the poet not directly speaking of ' Amrtam J yotili 
m1rtye~u ( 4 ) Dhruvam Jyoti~, ( 5) and also of the fact tha·t 
the mind, ears, eyes-manal;i, karrya and cak~ul;i-fly differently 
to find it out or as Siiyaqacarya puts it beautifully ' the senses 

-.,· almost compete with each other in trying to grasp it' ? Again 
is not the poet here conscious of the light within jyotih . . 

· hrdaye ahitam ? The mysterious principle behind the sacri-
fice and the universe and the human beings is just the saina. 

According to HAUG, the songs of Nabhanedistha X. 61 
and 62 are also instances of sacrificial or -ritualistic ·myst1cism. 
It is true that the hymns in question are as LUDWIG and 
GRIFFITH observe ' the most difficult, one might say most 



Ritualistic Mystics 35 

hopeless, portions of the ~gveda '. The song X. 61 is very 
patchy in character, for the opening appears to refer -to some 
historical narrative, then a few verses refer to the mytho
logical narrative of the lust of Prajapati for his daughter and 
throughout are to be seen references to the sacrifice-Vitam 
Y aJnam etc. But with all this in mind, I, for my present 
purpose, would like to concentrate our attention on the verses 
18 and 19 of the song where Nabhanedi~tha, rising gradually 
in his ritualistic mysticism utters the sublime : 

Their kin, the Prince in heaven, thy nearest kinsman, 
turning ·his thought to thee thus speaks in kindness : 
This is our highest bond : I am his offspring, How 
many others come ere I succeeded. 18. 
Here is my kinship, here the place I dwell in : these 
are my Gods; I in full strength am present. 
Twice-born am I, the first-born SJn of Order : the Cow 
milked this when first she had her being. 

Nabhanedi~tha is here realizing his kinship with the Sun 
in the heavens and through him has become one with the 
Universe as SayaI).acarya points out. We have here the 
Bandhutva established and also the consequent realization 
that 'Aham asmi sarva[i '. He has certainly reached the 
Upani~adic conclusion 'Sarv:Jm khalu ida•n yad ayam atma ·. 
The identity with the Sun also is very significant for how 
often do the Upani~ads speak of the Adityapuru~a who is 
'Hiral).maya' as being identical with the reality in man. I do 
not agree with G:UFFITH who remarks that Agni is the 
speaker of these verses, especially of th:: verse 19, for do we 
not have a direct ' 7'(,ablt?inedi~flia[i rapati' in verse 18 ? Why 
imagine Agni as the speaker all of a sudden? Nabhanedi~tha 
Manava is to be regarded as a very interesting ritualistic 
mystic who has richly contributed to the ~gvedic mystical 
tho1Jght. Regarding the name of this mystic P0TDAR observes 
'Th~ name Niibhanedi~tha, it may be noted, is perhaps an 
illustration of the tradition of assuming a secret name for the 
purposes of a sacrificial performance. It is a name that is very 
obviously sugg1?sted by tho vicinity of the person to the 
• vedi' and which could remain a secret and produce tha 
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desired mystical effect for the purposes of the sacrifice. It is 
also possible that the name has been adopted by the poet on 
account of bis constant association with the sacrificial per
formances as the officiating priest of the same•. ( p. 220 ). It 
is true that the word 'Nabhi' might mean the Vedi and 
• nedistha' is one who is 'nearest•. But I have to say that 
the p~et does not here keep us in doubt as to what is the 
' nabbi' in his case. He himself explains in verse 18 that the 
Sun is the ' nabbi' and be is, as he affirms, ' nearest' to that, 
• nabhi '. The narne Nabhanedi~tha, therefore, is a mystical 
one and means 'one who has realized his nearest relationship 
with the Aditya' or 'one who is nearest to the nabhi, the 
Sun'. There cannot be any doubt about the fact that this is 
mystical experience of the highest type, and the name chosen 
proudly conveys that. Among the ~gvedic mystics, 
Nabbanedi~tha thus occupies a unique place. The importance 
of the Sun in his religious or mystical experience also deserves 
notice. B~_t_ ~e_r~~\l..§_ Nar.:.ayaIJ.a, the_ ~§i ~£_){ .9Q,_ the celebrated 
Puru~a Sukta, is to be regarded as the greatest of the ritualistic 
mystics of the J;lgvedic times, He believes in the tradition of 
sacrifice and in fact traces it to the Gods who performed the 
primal sacrifice which brought forth the Universe and its 
contents of infinite variety. To the priests, the sacrifice 
produces only what is desired, it is performed by the devotee 
and accepted by the gods; but to NarayaIJ.a the gods them
selves perform a sacrifice and the Universe is an outcome of 
such a divine sacrifice. Sacrifice is the ultimate reality, It is 
the · sarva-huta yajifa ' that has produced everything. The 
hymn contains many suggestions of fundamental importance : 
thus the idea that the reality is present in the universe itself, 
or again the idea of the connection that is sought to be 
established between the created entity and the limb of Viraj 
may be referred to. This latter relation is of a mystical nature: 
the relation between the Moon and the Mind, the Sun and 
the Eye, the Agni and the mouth, the Pral).a and the Vayu, 
These suggestions have been, it is seen, accepted by later 
philosophical thought and are in the main responsible for the 

I notion of a dose correspondence between the macrocosm and 
'the microcosm, with which we come across in the Upani~ads. 
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The song gives the vision of Narayal)a, which is simply astound
ing and at bis hands the sacrifice has attained a rich meta-

·- physical and cosmological significance. He asserts ·that the 
Sacrifice was the' prathama dharma ', The B.gvedic thought 
has been considered to be 'objective· by MACNICOL ( ERE. 
IX. p. 114. b) and LEHMANN thinks 'religious mysticism, an 
intuitive and ecstatic union with the deity by contemplative 
practices• to be rare among the primitive races. The foregoing 
discussion I believe, has brought out the limitations of these 
observations. The J;{gvedic poet has consciousness of the Self, 
the Spirit, and is aware of the effects of his religious acts and of 
nature phenomenon on his spirit. Further in his ritual itself, 
engrossed as he is, he finds the symbols of something higher 
and ultimately we see that through contemplation on Agni 
Vaisvanara, the Aditya or the Sacrifice, as in the cases of 
Bharadvaja, Nabbanedi~tha and Narayarya, they have the 

J intuitive and ecstatic union with the highest. The Rgvedic 
ritualistic mystics, so far as the ultimate experiences are 
concerned do not differ from the Philosophical mystics. Thus 
the thought of Nabhanedi~tha, that he is all, can be compared 

I with a similar idea of Vamadeva IV. 26.1. where he identifies 
himself with various personalities, like Manu, Surya, Kak~ivan 
etc. Here is a ritualistic mystic imitating the Nasadiya 
Sukta and giving us a song which would :fittingly sum up as 
well as illustrate our foregoing discussion, 

The sacrifice drawn out with threads on every side, 
stretched by a hundred sacred ministers and one, -

This do these Fathers weave who hitherward are come: 
they sit beside the warp and cry,'. Weave forth, Weave 
back. 1. 
The Man extends it and the Man unbinds it : even to 
this vault of heaven hath he outspun it. 
These pegs are fastened to the seat of worship: they 
made the Sama hymns their weaving shuttles. 2. 
What were the rule, the order and the model ? What 
were the wooden fender and the butter? 
What were the hymn, the chant, the recitation, when 
to the God all Deities paid worship ? 3. 
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Closely was Gayatri cojoined with Agni, and closely 
Savitr cojoined with U~Qiq. 

Brilliant with Ukthas, Soma joined with Anu~tup : 
B:rhaspati's voice by B:rhati was aided. 4. 

Viraj adhered to Varul).a and Mitra : her~ Tri~tup day 
by day was Indra's portion. 

Jagati entered all the Gods together : so by this know
ledge men were raised to ~~is. 5, 

So by this knowledge men were raised to R~is, when 
ancient sacrifice sprang up, our Fathers. 

With the mind's eye I think that I behold them who 
first performed this sacrificial worship. 6. 

They who were versed in ritual and metre, in hymns 
and rules, were the Seven G:idlike R~is. 

Viewing the path of those of old, the sages have taken 
up the reins like chariot-drivers. X. 130. 

An exquisite combination of the Puru~ Sukta and the 
Nasadiya Sukta ! 



CHAPTER THREE 

PHILOSOPHICAL MYSTICS 

Why is it that we are going to describe the poets whom 
we are discussing now, as 'Philosophical Mystics'? Do not 
philosophy, religion and devotion go together ? And if these 
three go together, is such a differentiation as philosophical 
mystics, devotional and religious mystics justifiable ? The 
reply to such a querry would be in the affirmative, for in the 
first instance, it is very convenient to have such cl€1sses for the 
sake of discussion and secondly there is a significant: <ll'fference 
in the approaches of these different types of mystics, towards 
their subject. It would be seen that devotional mystics have 
a greater appeal to emotion and the philosophical mystics 
present their convictions in a philosophic form which has a 
greater appeal to the intellect; yet appeal to the emotion is 
not aitogether ruled out, but is evidently subordinate. Such 
writers are markedly intellectual and they are primarily con
cerned with Truth or Wisdom. We will not, for obvious 
reasons enter into the learned controversy regarding the rela
tion between intellectualism and mysticism, though out of 
sheer necessity we have to touch the topic. Intellectualism 
generally opposes two very essential qualities of mysticism; 

•. ~ reverence and ascension of thought.' Miss UNDERHILL ( The 
Mystic Way p. 8) after voicing forth the soul's perennial 
.question, Whither, observes ' To address such a question to 
our intellect is to invite failure in the reply; for the careful 
mosaic of neatly fitted conceptions which those intellects will 
-offer in return will have none of the peculiar qualities of life: 
it will be but a ' practical simplification of reality', made by 
that well-trained sorting machine in the interests of our daily 
needs. Only by a direct contact with life in its wholeness 
.can we hope to discern its drift, to feel the pulsations of its 
mighty rhythm; and this we can never contrive save by th~ 
help of those who by loyal service and ever-renewed effort 
have vanquished the crystallising tendencies of thought and 
attained an immediate if imperfect communion with Reality.' 
that race of divine men who through a more excellent power 
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and with piercing eyes acutely perceive the supernal light'
the artists, the poets, the prophets, the seers; the happy 

1 
owners of unspoilt perceptions, the possessors of that intuition 

1 which alone is able to touch upon absolute things•. 

In this controversy regarding Life versus Thought it 
would be more prudent to remember what Mrs. HERMANN 
has observed : • And as a matter of hard fact, there is no 
logician so II logical" as to deny that the most important and 

r influential realities come to us by way of intuition or insight, 
just as there is no mystic so " mystical " as not to apply his· 
reflective reason to the experience ugained in a moment of 
supreme insight, or to shrink from employing his best reasoning 
powers to persuade himself and the world that reason is a 
most inferior and clumsy instrument. Moreover, the most 
purely practical and devotional mystics were also the most 
slow to accept the uncorroborated testimony of their intui
tions, and had recourse at every step to the faculty they most 
despised to sift and correct the reports of the faculty they most 
valued•. ( Meaning and Value of Mysticism, p. 254 ), Thus 
mysticism is always a curious blend of the two powers of man• 
jntellect and intuition, In some of the songs of the Rgved; 
thfif blend is to be very clearly seen and therefore so far. as the
mysticism of these songs we are now considering is concerned~ 
we have chosen to term it as ' philosophical mysticism '. 

AU philosophy starts with doubts and questions. A 
certain uneasiness, intellectual dissatisfation is felt with the 
state of the things given, beliefs held and questions start, an 
indication of the disturbed mind. The ~gveda clearly shows 
us these very early beginnings of the philosophical thought as 
for instance in II. 12, the famous ' sa janasa Indra~ ' Sukta, 
all the great deeds of Indra are extolled and his greatness ise 
urged upon the minds of others but the Sukta bears an 
appearance of a spirited effort to stabilise a shaken faith. 
Grtsamada has been perhaps urged to an inspired eulogy of 
the greatest of the Vedic Gods by verse 5 which states that 

Of whom, the Terrible, they ask, Where is he ? Or 
verily they say of him, He is not. 
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He sweeps away, like birds, the foe's possessions. Have
faith in him, for He, 0 men, is Indra II.12.5, 

If here a doubt is expressed about the very existence of 
Indra and an appeal is made for faith in the greatest god of 
the ~gvedic pantheon, Vamadeva perhaps inflicts a greater 
indignity on him by exposing him for a sale as in IV. 24.9-10. 

He bid a small price for a thing of value: I was. 
content, returning, still unpurchased. 

He heightened not his insufficient offer. Simple and 
clever, both milk out the udder, 9. 

Who for ten milch-kine purchaseth from me this-
Indra who is mine? When he has shin the V;-tras-
let the buyer give him back to me. 10. 

In such an atmosphere it would be quite easy to under. 
stand that the very existence of Indra was doubted. In the 
song of Grtsamada, the doubt is referred to and the poet tries 
to remove it by a vigorous dascription of the greatness of the 
god as the constant refrain and the enumeration of the exploits 
of the god would indicata. But here is another place at 
which the doubt had to be removed by Indra himself by 
appearing personally. Thus we read at VIII. lCO, 3-4. 
(according GRIFFITH VIII. 89 .. 3-4). --------·· -

Striving for strength bring forth a laud to Indra, truth
ful hymn if he in truth existeth. 

One and another say, There is no Indra. Who hath 
beheld him? Whom then shall we honour? 3 

Here am I, look upon me here, 0 singer. All that 
existeth I surpass in greatness. 
The Holy Law's commandments make me mighty,. 
Rending with strength I rend the worlds asunder, 4. 

It is noteworthy that the doubt is expressed as I Indraya 
sa&Jam yadi satyam asti ' and further that Indra's all surpass. 
ing greatness is due to the commandments of the Holy Law
rtasya pradisa~. According to the commentator, SayaQacarya,. 
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the r~i who doubted this very existence ofindra is Nema,_ • 
Once doubts were entertained about Indra, it was neither 
unnatural nor a far distant event to entertain a doubt about 

.J the existence of the other deities. And indeed, in X.121 we 
get the very significant and interesting question in a ritualistic 
age as to whom we shall offer the offering-kasmai devaJa 
bavi~a vidhema. The very refrain of the song conveys the 
dominant idea of the poet and the idea to interpret Ka as 
Prajapati must be regarded as far-fetched. Gods rise and sink 
":ith -~he_ march and progress of speculativ_e p bilosophy ,- The 
song X.121 makes a significant advance over the mere doubts 
of Nema and others and puts in a straight manner the meta
physical questions and voices forth the longing to find 

·. out the Lord with Truth as his attribute-' Satyadharman •
responsible for the creation-Jahprthivyah ;anita-and yo divam 
jajana: the song runs as · · · 

In the beginning rose Hiraryyagarbha, born Only Lord 
of all created beings. 
He fixed and holdeth up thi:1 earth and heaven. What 
God shall we adore with our oblation ? 1. 
Giver of vital breath, of power and vigour, he whose 
commandments all the Gods acknowledge : 

The Lord of death, whose shade is life immortal. What 
God shall we adore with our oblations ? 2. 

Who by his grandeur hath become Sole Ruler of all the 
moving world that breathes and slumbers : 

· f He who is Lord of men and Lord of cattle. What God 
shall we adore with our oblations? 3. 
His, through his might, are these snow.covered moun
tains, and men call sea and Rar.a his possession : 
His arms are these, his are these heavenly regions. 
What God shall we adore with our oblation? 4. 

By him the heavens are strong and earth is steadfast, by 
him light's realm and sky-vault are supported . 

By him the regions in mid-air were measured. What 
God shall we. adore with our oblation? 5. 
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To him, supported by his help, two armies embattled 
look while trembling in their spirit, 
When over them the risen Sun is shining. What God 
shall we offer our offering ? 6. 
What time the mighty waters came containing the 
universal germ producing Agni. 
Thence sprang the God's one spirit into being. What 
God shall we offer our offering? 7. 
He in his might surveyed the floods containing produc
tive force and generating Worship. 
He is the God of gods, and none beside him. What 
God shall we adore with our oblation ? 8. 

Never may he harm us who is earth's Begetter, nor he 
whose laws are sure, the heavens' Creator, 

He who brought forth the great aQd lucid waters, 
What God shall we adore with our oblation ? 9. 

Prajapati, thou only comprehendest all these created 
things, and none beside thee. 

Grant us our hearts' desire when we invoke thee : 
maY we have store of riches in possession. 10. 

It is to be noted that Prajapati means Lord of Life and 
·-savitr, the Sun is so called at IV, 53.2. The Hymn X. 121 
deser~es to be quoted in full as it is very important among 
the philosophical hymns of ·the Rgveda and being such has 
received careful treatment at the hands of learned scholars 
like MUIR, MAX MULLER, WALLIS, PETERSON and L. 
SCHERMAN. It clearly reflects the atmosphere and tendency 
of doubt and quest and is a fine illustration. of the first throes 
of the birth of speculative philosopb.y. There should not be 
any doubt that the poet is ·seeking here the visian of the 
Highest Reality connected with creation, immortality and 
grandeur: which is being conceived as the god of gods, the 
Sole Ruler and whose commandments all the gods acknow
ledge. It is the Sun God where he gets this vision as 
the god is directly mentioned in rk 6 'yatra adhi siira udito 
vibhati' which perhaps tak~s on~ to something supzrior to the 
Sun. The phrases Hira,;u1agarbh~ ( L), chaJJamrtam (2), Atmada • 
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Upasate (2), Ya~ 'i.se jagata~ (3), yasya pradisa?1 (4), and 'yatra 
adhi sura udito vibhati (6) establish a connection with the Up. 
ani$adic philosophical thought, especially with the isavasya 
Upani~ad. The term Hiral)yagarbha is indeed significant for 
in the ~gveda, the Saviq· is 'a pre-eminently golden deity •. 
A reference to I.35. can be made in this connection, for this 
song alone uses the following terms : ' hirar:iyayena rathena (2) 
hira,:iyasamyam ( 4 ) hira~1yaprauga ( 5 ) hira,:iyak~a~i ( 8 ) 
hirar:yapa-ry* ( 9) ira,:ihyahasta~ ( 10) '. The various formations 
of the root 'Su' clearly show that he is connected with the 
sense of the functions of stimulating, arousing and vivifying. 
He is possibly thought of here in X. 121 and the phrase 
'satyadharman' ( 9) is also very significant. Considering all 
these scattered threads in the song, it appears to me, that it is 
some such thought that is present in the isavasya Upani~d. 15-

'Hiranmayena patrena satyasyapihitam mukham 
T attv~m pu~an apavrr_iu satyadharmaya dr~!aye II ' 15 

for this verse also expresses a craving for a vision of the Lord 
with Truth as his attribute-satyadharman ( of. X. 121. 9 ). I 
prefer to understand the Upani~adic dative 'satyadharmaya • 
as genitive 'satyadharmanah' - a way supported by other 
U pani~adic passages as for ~x~mple ' sa yatha vir_iayai vadyama
nayai etc. BrhadaraI)yaka Upani~d. 4-5. 10. The Reality 
and HiraI)ya in the earlier literature are closely connected. 
It implies grandeur and it is the reason why the Aitareya 
Brahmarya is seen equating it with, 'a significant form' in 'rupam 
hira,:iyam • A. B. 7.13.6. From all this discussion it would appear 
that Narayal)a, the poet of X. 121 is trying to reach the 
. 'golden truth' behind the gods, possessed as he is by the 
doubt as to which of the gods deserves his adoration, the very 
burden of his song. It is a significant thing that hymns are 
composed in honour of Faith X.151 and in honour of moral 
actions X.117. It is true that the Rgvedic gods have a double 
aspect, the mythological and the m~ral one and as the parti
cular concept advances, the mythological aspect recedes 
into background and the moral aspect becomes predominant. 
It is by such a process that the different mighty gods of 
the ~gvedic times become fused into one Brahman, 
the Highest Reality, the Yak~a of the Upani~adic times .. 
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-( Kena Up. 3 ). And it is therefore that the hymns, as the 
present one, which indicate this progress, describe to us the 

. -vision of the Reality of the ~gvedic poets. 

There are other philosophical hymns also and this group 
may be said to consist-of the Hymns to Visvakarman X.81.82, 

'; the famous Nasadiya Hymn X.129; anathe Song of 
Dirghatamas Mamateya I.164. In the Hymns to Visvak~rman, 
the poet is again and again expressing his desire to know the 
Maker, the Creator and wants to know the full story of the 
creation. He asks in X.81. 

He who sate down as Hotr-priest, the ~~i, our Father, 
offering up all things existing-

He seeking through his wish a great possession, came 
among men on earth as archetypal. 1. 

What was the place whereon he took his station ? 
What was it that supported him ? How was it ? 

Whence Visvakarman, seeing all, producing the earth, 
with mighty powers disclosed the heavens. 2. 

He who hath eyes on all sides round about him, a 
mouth on all sides, arms and feet on all sides, 

He, the Sole God, producing earth and heaven, weldeth 
them, with his arms as wings, together. 3. 

What was the tree, what wood in sooth produced it, 
from which they fashioned out the earth and heaven? 

Ye thoughtful men, inquire within your spirit whereon 
he stood when be established all things. 4. 

Thine highest, lowest, sacrificial natures, and these 
thy mid.most here, O Visvakarman, 

Teach thou thy friends at sacrifice, 0 Blessed, and 
come thyself exalted to our worship. 5. 

Bring thou thyself, exalted with·· .. oblation, 0 Visvakar
man, Earth and Heaven to worship. 

Let other men around us live in folly: her~ let us have 
a rich and liberal patron. 6, 
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Let us invoke today, to aid our labour, the Lord of· 
speech, the thought-swift Vi~vakarman, · 
May he hear kindly all our invocations who gives all. 
bliss for aid, whose words are righteous. 7. 

The song is very significant and important from various. 
points of view. That there are certain references to the 
sacrifice should not go against the philosophical character of 
the hymn and make one regard it as ritualistic in nature and 
a priestly product. For the Sacrifice is the 'tah-off'ground 
from which the ~gvedic poets take their start for their flights. 
and then soar high. Here is a direct and clear reference to the 
fa.ct 'that the wise in their minds ask questions about the 
'Arambha7_1a' and the 'Adhi~fhana (2) words and concepts. 
that take us in the Upani~adic period. The hymn tells us that. 
the question asked is ' Kim svidvan'.:lm • ( 4 ) and this also, to 
my mind, points to the Upani~adic 'Tadvanam •. ( Kena. 4.31 ). 
The explanation offered of the word as ' sarvesam vananiyam •· 
etc. is obviously far-fetched and the word i~ all probability 
had a metaphysical significance. Visvakarman is 'father of 
the race' -pita na~-. for biologically it is the father who 
creates. Further he is a carpenter and fashioned the universe 
out of the first wood. Has the Sutra of Badarayarya ' Y atha ca 
taksa ubhayatha ' II.3.40 anything to do with this concept ? At 
pr~sent it is explained as illustrating the intermittant activity 
of the soul. In a similar manner the description given in 3. 
as well as the wording 

· Visvatascaks ur11ta visvatomukho visvatobahuruta visvataspat' 
( 3 ab) is no doubt the original of the later Upani~adic as well 
as the Bhagavadgita description of the Reality as 'sarvatah 
pa1:zipadam etc. ( BG. 13.13 ). . 

But perhaps X.82 is more important. It runs thus : 

The Father of the ey~, the wis~ in spirit, created both 
these worlds submerged in fatness. 

Then when the eastern ends were firmly fastened, the 
heavens and the earth were far extended. 

Mighty in mind and power is Visvakarman, Maker.
Disposer and most lofty Presence. 



Philosophical Mystics 47 

Their offerings joy in rich juice where they value One.,. 
only One beyond the Seven R~is, 2. 

Father who made us, he who, as Disposer, knoweth all 
races and all things existing. 

Even he alone, the Deities' name-Giver,-him other 
beings seek for information. 3. 

To him in sacrifice they offered treasures.-R~is of old,. 
in numerous troops, as singers, 

Who, in the distant, near, and lower region, made ready 
all these things that have existence. 4. 

That which is earlier than this earth and heaven, before 
the Asuras and the Gods had being,-

What was the germ primeval·_which the waters received 
where all the Gods were seen together? 5. 

The waters, they received that germ primeval wherein 
the Gods were gathered all together. 

It rested set upon the Unborn's navel, that One wherc?in 
abide all things existing, 6. 

Ye will not find him who produced these creatures : 
another thing hath risen up_ ampng_you. 

Enrapt in misty cloud, with lips that stammer, hymn
chanters wander and are discontented. 7, 

Already the poet tells us 'another thing hath risen 
among you' and this the commentators explain as 'individual 
consciousness' or ' an anxiety for the enjoyments in this 
world•. Knowledge of Truth or the Mystic's Glimpse is a 
privilege that does not belong to the common man. The hymn 
is obscure no doubt and M. WILLIS is ril{ht when he 
observes that here is' no attempt to explain in what way the 
process of sacrifice could be regarded as an act of creation. 
We are told that Visvakarman was a primeval sacrificer and 
also a creator : we have no hint how to combine the two ideas 
into a harmonious unity. LUDWIG and MUIR have in their 
notes made an attempt to solve some of the difficulties of the
hymn. 
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From our point of view, it is interesting to note the 
assertion that ' Ye will not find him who produced these 
-creatures : another thing hath risen up among you ' : 'na tam 

' vida.tha. ya ima. jaja.na anyad yu~mak.lm antaram babhu.va' 7. (ab) 
for this reminds one of the Taittiriya Upani~d II.7. 

' Y ada hyevai~a etasmin udaram antaram kurute 
atha tasya bhayam bhai:ati' II 

Similarly there is a clear realization of the limitations 
of human intellect and also the ultimate despair that is 
the lot of the mystic who embarks on the path of the 
'Knowledge of Truth, the Maker•. The 'Divine Discontent' 
of the singers is happily expressed in the last rk. The des
cription :' enrapt in misty cloud-n"ihare,:ia pravrta.' is very 
significant for it again takes us to the Upani~adic mystics who 
are seen observing that ' nihara ' is the first visitation of the 
Divine. The S'vetasvatara Upani~ad II,11 runs as 

' J{ihara-dhuma-arka-anala-anila.nam khad.vota
vidytsphatika-asan'inam. 

Eta.ni rupa;i pura~sara,:ii brahma,:iyabhivyaktikarcz,:ii 
yoge II 

In a similar manner it is very significant that here are 
·, referred to the concepts of One, only One-para eka (2) Name-

,'-; giving activity-d~vanam namadha (3) the navel of the Unborn-
_./ ajasya nabhili-concepts which are of paramount importanc.e 

r · from the poi~t of view of the Upani~dic philosophy, To me, 
the present hymn is an extremely well-knit and artistic ex
pression of the first visitations of the Highest, The poet starts 
for the glimpse of the Reality in the usual manner, tries to 
have a vision of the Maker, who is Only One, Maker of the 
Gods, reaches upto the first Nihara stage and then with 
the Divine Discontent returns. Almost a Kalidasian 
Arthantaranyasa genenlising the experience of the Mystics 
clinches the fine poem : 

J 'J{iha.rena prczvrta jalpya casutrpa ukthasasascaranti ', 11 
. . . 7. (cd), 

Utterances like these prove beyond doubt that the famoua 
Jj_asadiya S~kta X.12;) is not an isolated phenomenon but it 
ju;;t a proiuct, of the time5, The thinkers are seen making 
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-deliberate and determined effort to fathom the mystery.of the 
universe and of its creator. Obviously they are not satisfied 
with the traditional answers and want to go behind the gods 
themselves, the erst-while accepted makers of the universe. 
The poet of this celebrated and oft-quoted song goes on : 

Then was not non-existent nor existent : there was no 
realm of air, no sky beyond it. 
What covered in, and where? and what gave shelter? 
was water there, unfathomed depth of water ? I. 
Death was not then, nor was there aught immortal : 
no sign was there, the day's and night's divider. 
That One Thing, breathless, breathed by its own nature: 
apart from it was nothing whatsoever. 2. 
Darkness there was : at first concealed in darkness this 
All was indiscriminated chaos. 
All that existed then was void and formless : by the 
_gr~:1.t power of Warmth was born that Unit. 3, 

\ 

T~ere~fter rose Desire in. t_he beginning, Desire, the_ 
primal seed and germ of Spmt. 
Sages who searched with their heart's thought dis
covered the existent's kinship in the Eon-existent. 4, 

,,___- --- ·-······-···--·-
Transversely was their severing line extended : what 
was above it then, and what below it? 

There were begetters, there were mighty forces, free 
action here and energy up yonder, 5. 

Who verily knows and who can here declare it whence 
it was born and whence comes this creation ? ' 
Th~_qods are later than this world's production. Who 
knows then whence it first came into being? 6. 
He, the first origin of this creation, whether he formed 
it all or did not form it, 
Whose eye controls this world in highest heaven he 
verily knows it, or perhaps he knows it not. 7. ' 

It is not surprising at all that this song should have 
received close attention from Indc,logists, COLEBROOKE, MUIR, 

M. WALLIS, WHITNEY, SSHERMAN, and MAX M
0

ULLER, But. 
K,R,' 
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the reaction and the estimate of all these scholars is neither 
identical nor uniform. Thus MAX MULLER is full of rapture
at 'Anidavatam svadhaya tadekam' and remarks 'Language 
blushes at such expressions, but her blush is a blush of 
triumph •. WHITNEY finds this praise as extravagant. What
ever may be our ultimate estimate of this song with reference 
to the meaning and value of its thought, it cannot be gainsaid, 
that it is a remarkable experience clothed in also a remarkable 
expression. lqtuition and Intellect both operate in it and it is 
a fine mystic ufrerance. -The passion for the quest of reality 
dominates the rational search for it. One is tempted to say 
that here we have what may be called the 'direct perception 
of the real and not a rational or non-mystical consciousness
based upon the understanding or senses alone•. The spiritual 
immediacy which is the' very essence of true Mysticism· is
seen here. The poet is not now satisfied with the Gods for 
these are I Later than the World's production•. He appears 
to have vaguely perceived the 'One breathless' yet breathing 

_ by its own nature. Out of the indiscriminated chaos. void and 
formless came the universe. Sages searching with their heart's 
desire discovered the relation of the Sat with the Asat. With 
this very important conclusion reached, the hymn in question 
does not remain a mere series of questions and doubts •. 
Childlike simplicity and depth natural to the period of the 
human race are the chief attractions of this song. 'Every. 

· where to possess Reality is an arduous task;· stability and solidity 
are not in the beginning, but if anywhere only in proportion 
as we enter upon the larger vistas of things•. If we keep in 
our mind this judgment of BOSANQUET ( p. 7) the song 
would not be altogether meaningless. 

Here (IIl.38) is another ~gvedic poet Prajapati Visvamitra 
·. singing of Indra in a mystical as well as philosophical manner. 

GRIFFITH is of the view that the poet is here intention
~lly obscure and that the hymn is in parts unintelligible. Read 
as it is, the hymn is no doubt to all appearance a patchwork 
of ideas and no logical connection appears in its different 
parts, But if read as an utterance of a Vedic mystic it may be 
possible for us to discover cogency in the song and a sort of 
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gradual ascent in the thoughts of the poet. That the poet is 
in a contemplative mood is clear from his 

Pondering what is dearest and most noble, I long to 
see the sages full of wisdom. 1. 

and he also declares the purpose of bis desire to see the sages 
as that of asking the mighty generatior.s the mystery of 
creation, to which a reference is made in 3 and 4 in 'fixed 
broad expanses' • set the great worlds apart held firm for 
safety', These creators while in the act of creation assumed 
'mysterious natures' and thinking of the creators in this 
manner it is but natural and in keeping with the chief trend 
of ~gvedic mysticism that he discovers the, Sun, the Bull. To 
a ~gvedic mystic the Sun with its splendours is the Reality, 
Holy as well as Beautiful and this perception of the beautiful 
Solar phenomenon is described in 

There saw I, going thither in the spirit, Gandharvas in 
their course with wind-blown tresses. 6 

and further at this perception of the glorious wonder of 
colours of gold, of the Dawn and the Sun he perceives a new 
:figure arising in front of him for he tells us 

Enduing still some new celestial figure, the skillful 
workers shaped a form around him. 7, 

The supreme delight that he enjoys in this vision of his, of 
the Sun is a precious possession of the poet and in that 
ecstasy he sings full of joy, enthusiasm and holy feeling and 
all this finds an expression in 

Let no one here debar me from enjoying the golden 
light which Savit!'.' diffu~es, 

He covers both all-fostering worlds with praises even as 
a woman cherishes her children. 8. 

Reality acting towards its votary like a loving nother ! The 
same Reality acts like a protector for its ' vo.ce is like a 
herdsman's·. 

Thus here also we have contemplation over the problem 
of creation and then the poet describes something that he 
'sees•. The vision, as we have seen, is of the Sun and the poet 
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also sings of the highest and pure delight that he has from this 
vision, a vision in which he does not want to be disturbed. It 
is really something strange that verse 8 should be regarded as 
• hardly intelligible' by GRIFFITH. The only difficulty is 
about the mention of Indra in the only and the last verse of 
the hymn. I can think of two explanations, for the two 
concepts of Indra and of the Sun meet in the concept of Bull 
which is referred to in 4 and 5. Both these deities are described 
as Bull; or else the last verse is an appendage as all such 
ill-fitting conclusions of Rgvedic hymns are. If this last 
reference to Indra is dropped or left out of consideration then 
the song in question is a usual philosophical mystic's song of 
the vision of the Sun. The reference to the two Sons of 
Heaven, Varul)a and Mitra also would point to the solar 
import of the hymn and also the reference to the Gandharvas 
in 6 would corroborate such a conclusion for it is the Sun 
rather than Indra who is associatad with the Gandharvas. It 
is to be noted that about Gandharvas GRIFFITH remarks 
' here probably ·they are sunbeams.' To my mind the 
reference in 4. 

' Even as be mounted up they all adorned him : self
luminous be travels clothed in splendour ' 

is as clear a reference to the Sun as could be. To understand 
here ' Indra as the Sun' is to create difficulties. 

But per_hi!~S I. i64 the song of Dirghatamas Mamateya 
i is equally if not more important from this point of view. The 
_ song is a longish one having as many as 53 rks. But it contains 

conclusions which may be regarded as the ~ulmination of the 
Rgvedic philosophical thought. The poet here begins his 
quest of Reality much in the same manner as that of the poet 
of the Nasadiya Sukta, for he says ; 

Unripe in mind, in spirit undiscerning, I ask of these the 
God's established places; 5. 

and again 

I ask, unknowing, those who know, the sages, as one 
all ignorant for sake of knowledge, 
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1 What was that One who in the Unborn's image bath 
'established and fixed firm these world's six regions. 6. 

Let him who knoweth presently declare it, this lovely 
Bird's securely founded station, 7. 

Who, that the father of this Calf discerneth beneath 
the Upper realm above the lower, 

Showing himself a sage, may here declare it? Whence 
hath the Godlike spirit had its rising ? 18. 

I ask thee of the earth's extremest limit, where is the 
centre of the world, I ask thee, 
I ask thee of the Stallion's seed prolific, I ask of highest 
heaven where Speech abide th. 34. 

or again 

!Who hath beheld him as he sprang to being, seen how 
the boneless One supports the bony ? 
Where is the blood of earth, the life, the spirit? Who 
may approach the man who knows, to ask it? 4. 

In this manner the poet expresses his eagerness for 
knowledge. He is trying to have a peep into the mystery of 
Universe, its Maker, and the Self that is within him. He 
.says : 

What thing I truly am I know not clearly ; mysterious, 
fettered in my mind I wander. 

When the :first-born of holy Law approached me, then 
of this speech I first obtained a portion. 37. 

Then with different metaphors, those of Father and 
Mother, Cows, the Wheel of Time and the Seasons, he goes 
on to explain, the phenomenon of creation. What is of greater 
significance is that Dirghatamas is looking into the future life 
of the Soul as well. RAN ADE has pointed out (p. 151) that 38 
and 31 clearly refer to transmigration : 

Back, forward goes he, grasped by strength inherent, 
v the Immortal born the brother of the mortal. 

Ceaseless they move in opposite directions : men mark 
the one and fail to mark the other. 38. 
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But what is perhaps of still greater importance and of 
relevance from our point of view is that he declares : 

I saw the Herdsman, him who never stumbles, approach
,/ ing by his pathways and departing. 

He, clothed with gathered and diffusive splendour• 
within the worlds continually travels. 31. 

OLDENBERG understands here, in these rks, a reference 
to the morning and the evening stars while GRIFFITH under
stands a reference to the Sun. Even granting that there are 
difficulties in giving a very consistent interpretation of the 
entire hYmn yet one can be pretty certain of the fact that 
towards the close of the hymn, Dirghatamas is speaking of the 
process of rebirth and has given material for the later Doctrine 
of the Five Fires, the Paiicagnividya : 

Uniform, with the passing days, this water mounts and 
falls again. 
The tempest-clouds give life to earth, and fires 
re-animate the heaven. 51. 

The Bird Celestial, vast with noble pinion, the lovely 
germ of the plants, the germ of waters, 

Him who delighteth us with rain in season, Sarasvan, I 
invoke that he may help us. 5.2. 

With this may be compared the Chandogya U pani~ad 

V. 10.1.6. 

'Thence they descend by this road : from the moon they 
come down .to the sky, from the sky to the wind. Having 
become wind they become smoke, having become smoke they 
become mist; having become mist they become a cloud; having 
become a cloud they rain down. Then they are born as either 
rice or barley, herbs or trees, sesamum or beans: at this stage 
the path is difficult to follow. Whoever eats the food or dis
charges the seed, like unto him do they become•. 

Dirghatamas describes his vision again: 

Two Birds with fair wings, knit with bonds of friend
ship, in the same sheltering tree have found a refuge_ 
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One ·of the twain eats the sweet Fig-tree's fruitage ; the 
other eating not regardeth only. 20. 
Where those fine Birds hymn ceaselessly their portion 
of life eternal and the sacred synods, 
There is the Universe's mighty Keeper, who, wise, hath 
entered into me the simple. 21. 

The Mythical World Tree and the Souls on it are thus 
,described: 

The tree whereon the fine Birds eat the sweetness 
where they all rest and procreate their offspring,
Upon its tcp they say the fig is luscious: none gaineth it 
who knoweth not the Father. 22. 

It is true that the Suparl)as, the two Birds, have been 
variously explained as 'two species of souls; day and night 
Sun and Moon; rays of light; stars; metres; spirits of the dead 
and priests'; but considering the significance that the concept 
:bas in the Upani~ads, as well as the fact that the ~gveda 
frequently uses the words' the Bird, the Horse' etc. to repre-

/

sent the Sun and also the fact that on the burial jars discovered 
at Harappa, a Bird is shown as drawing something after it, it 
becomes clear and so one is tempted to conclude that the Bird 
stands here for the Sun and the Soul. The tree also has been 
variously taken as 'the body ; orb or region of the Sun ; the 
sacrificial post:; the world and the mythical World-tree'. 
Sayal).acarya says that the two birds are the vital and the 
Supreme Spirit dwelling in one body. The vital spirit enjoys 
the fruit or rewards of actions while thE: Supreme Spirit is 
merely a passive spectator. 

Sayal)acarya in his commentary on this hymn has."given 
throughout a philosophical interpretation and appears to 
treat the poem as the vision of Dirghatamas. Thus h~ pre
faces the poem as follows in his comments on the first ~k : 

' Apasyam sak~atkaromi ... sr~;yadikara1_1am parame
svaram 1»e:vatvena prasiddham sravanamananadi
sadhanena sak~atkaromi, iti artha~1 / evam ·uttaratra api 
adlu1atmaparataya yojayitum sakyam / tathapi svara
satvabhavcit granthavistarabhayat ca na likhyate'/ 

on I. 164. 1. 
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Dirghatamas had the vision of the Self and the Highest,. 
of the Tree, of the Soul's journey after death but the most 
important truth that he has seen and given out is given in 
:rk 46. 

They call him Indra, Mitra, Varul}a, Agni, and he is 
heavenly nobly-winged Garutman. 
To what is One, sages give many a title: they call it 
Agni, Yama and Matarisvan. 

This is the conclusion taken up as the very basis of alt 
philosophical thought by later Indian thinkers. It would be
no exaggeration to say that all later Advaitic thought i 
nothing but an amplification of this vision of Dirghatamas. 
What is further significant is that the poet has proceeded 
along the two paths of Mysticism, the internal as well as the 
external, the first leading to the perception of the Self and the 
latter leading to the Unifying Vision. Indeed, Dirghatamas 
lays down the foundation of the Vedanta Philosophy for in 
clear terms he asserts the importance of Knowledge: 

They told me these were males, though truly females :. 
be who hath eyes sees this, the blind discerns not. 
The son who is a sage hath comprehended : who 
knows this rightly is his father's father. 16. 

It is impossible not to think of the later story of Sisu 
Ahgirasa in this context. 

We have discussed in some details this vision of 
Dirghatamas, the blind poet, because of its importance and 

_ also because of the fact that he is an outstanding mystic of 
the Rgvedic age. That this song gives us his vision should be 
clea; since in the song itself he asserts thrice that he has 
• seen ' what he is speaking out. Thus he observes in l. 
• Apa.ham vispatim saptaputram ', in 16 • pasyat ak~a1:1van na 
vi cetat andha~. in 31 'Apasyam gopam' and in 26 observes: 

May Savitar give goodliest stimulation, The caldron is 
made hot; I will proclaim it, 

Further, what is also more interesting is that in his vision 
he appears to have seen the phenomena of Storm and Lightn
ing ( 29) and Smoke ( 43 ), Forms which are first manifesta-
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tions of the Highest, to a Mystic, as the Svetasvatara Upani~ad 
informs us. Importance of the holy syllable Om, terminology 
like 'K~ara, Ak~ara, Bhuvanasya Gopa' are to be reckoned 
as his contribution to philosophical thought. Like a true 
mystic Dirghatamas draws a contrast between learning and 
wisdom: 

Upon what syllable c,f holy praise-song, as it were their 
highest heaven, the Gods repose them -

Who knows not this, what will he do with praise-song? 
But those who know it well sit here assembled. 39, 

Once we grasp these essentials of the igvedic mystic 
thought, the supreme importance of the Sun, the Time, the 
phenomena of Rain and of Lightning, the Suparrya and the 
Cow, it becomes very easy to appreciate the mystic 
thought of the Atharvaveda. We find the following hymns 
Time, IX.53; Rohita, the Sun XIII.3; Ox IX.4 ; Cow X.10 
in the Atbarvaveda are closely modeiled on the igvedic 
material. All this philosophical and mystical material of the 
Atharvaveda has been studied by LUCIAN SCHERMAN~ 
F. EDGERTON, DEUSSEN and WINTERNITZ. As usual these 
scholars are not at all unanimous in their estimation of the 
value of these songs. One might quote from WINTERNITZ : 
• However, if we look more closely at these hymns we shall 
soon find that they like the magic songs, mostly serve only 
practical purposes. It is not the yearning and searching for 

I 
truth, for the solution of dark riddles of the universe, which 
inspires the authors of these hymns, but they, too are only 
conjurers who pose as philosophers, by misusing the well known 
philosophkal expressions in an ingenious, or rather artificial 
web of foolish and non-sensical plays of fancy, in order to create an 
impression of the mystical, the mysterious.' He further condemns 
these verses as 'empty mystery mongering'. The material 
that these songs utilise only proves that the chief ideas of the 

(
Upani~ads and the philosophical terms like 'brahman, tapas, 
asat, praQa, manas had become almost a common property of 

jarge circles. It is the thought of the igveda that is further 
developed in the: Upani~ads and the Atbarvaveda material 
does not represent a transition-step in this development•-
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DEUSSS:N is more sympathetic and after a critical study of 
these hymns remarks that 'they stand not so much inside the 
great course of development, as rather by its side•. WINTER
NITZ by comparing ~gveda X.121 with Atharvaveda X.2. tries 
to show that the latter is a sheer imitation and thinks that it is 
to honour these songs too much by seeking deep wisdom in 
them. And yet even WINTERNITZ could not help remarking 

,. about XII.I. the Hymn to Earth that it is a magnificient hymn . 
. From all this discussion it would be clear that the Atharva

vedic mysticism is an imitation of the Rgvedic myi;ticism. In 
literature and religion cults often arise and soon have their own 
conventions in ideas and terminology as well. A critical study 
of repetitions from the ~gveda as collected by BLOOMFIELD 
shows very dearly that even the poets of the ~gveda are 
working witg. __ a poetical language, expression and diction 
pretty :fixed. The same phenomenon is seen about the mysti
c;i-i,oei:ry of the tWO Vedas. Later on, the Epic Poetry also 
reveals a similar phenomenon. Therefore, one really need not 
be surprised at the repetitions at which WINTEI<.NITZ seems to 
have lost patience. His main conclusion, however, that the 
Atharvaveda mystical poetry has very little to match with the 
mystical poetry of the ~gveda can be accepted. When every
thing is said that can be said for and against this type of 
mystical poetry as is to be seen in the early Aryan composi
tions, one can say that these are remarkable and profound 

j utterances and the sublimity and the grandeur of the song of 
Dirghatamas have something incomparable about them. It is 

·· impossible to forget his 

'' Dyaus is my father, my begetter : kinship is here. 
This great Earth is my kin and Mother '. S3 

a vision which has Wordsworthian intensity and sublimity 
and which reveals an ' enjoying soul ' like Traherne's. 



CHAPTER FOUR 

NATURE MYSTICS 

It is customary with Vedic scholars to speak of the· 
~gvedic religion as a religion in which the various powers of 
Nature have been personified and worshipped as Deities. 
ARNOLD while speaking of the various stages of the Vedic 
Religion observes that there is a stage in it, what may be 
-called the Inda-European Nature Worship. In a similar 
manner BLO::>MFIELD while "$:lassifying the Vedic Gods puts 
them in the different classes as ' transparent or opaque • 
according to the degree of clarity in which the phenomenon 
of Nature which they represent is to be seen in them. 
MACDONELL remarks, ' To this oldest phase can be traced by 
uninterrupted development the germs of the religious belief 

· of the great majority of the modern Indians, the only branch 
of the Inda-European race in which its original nature wor
ship has not been entirely supplanted many centuries ago by 
a foreign monotheistic faith, The Vedic mythology is not so 

. primitive as was one time supposed but is primitive enough so 
as to allow us to see the process of personification by which 

··natural- phenomena developed into Gods, a process not 
apparent in other literatures', He further observes 'The 
foundation on which Vedic mythology rests, is still the belief 
surviving from a remote antiquity, that all the objects and 
phenomena of nature with which man is surrounded, are 

. animate and divine. Everything that impressed the soul with 

.awe or was regarded as capable of exercising ·a good or bad 
influen~e on man, might in Vedic age still become a direct 
object not only of adoration but of prayer. Heaven, earth, 
mountains, rivers, plants might be supplicated as divine 
.powers ; the horse the cow, the bird of omen and other 
animals might be in;oked; even objects fashioned by the hand 
of man, weapons, the war-car, the drum, the plough, as well 

y as ritual implements, such as the pressing-stones and the 
:sacrificial post, might be adored.' ( p. 2 ). 

All this is true no doubt and we do see the powers of nature 
.being slowly shrouded in myths and poetry so much so that 
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ultimately the very phenomenon serving as the basis of this 
superstructure becomes not only invisible but hard to discover. 
In certain cases the veil would be thin and our task may be 
easy yet cases are not wanting in which it is almost impossible 
to make any guess or where so many possibilities present 
themselves so that one is simply bewildered and cannot come 
to a conclusion. A glance at the discussions of the Vedic scholars 
regarding the precise natural phenomena behind Indra, VaruI}a,. 
A 5vinau would bear out these remarks with ample evidence. 
Just as there are these grades and degrees in Personification,. 
there is also, I would like to point out, a very subtle difference 
in the urge for this Personification in the different cases. 
MACDONELL and others sharing his views would appear to 
hold that the primitive Vedic Indian was conscious of presence 
of 'Mana' in these things. Those who approve of the 'animistic 

,, theory ' would hold that 'in virtue of the attribution to• 
natural objects of a soul or spirit they came to be regarded 
as objects of worship. MARETT would say that 'Animatism ' 
is responsible for this worship for "the savage feels religiously 
towards some natural object because it impresses him somehow 
as alive, as instinct with active force", Professor MENZIES 
would point out that 'The farther we go back in civilization 
the less protection bas man against the weather, the more do 
his subsistence and his comfort depend on the action of the 

·. sun, the winds, the rain'. It is thus, then through agriculture 
that man comes in close and continuous contact with nature 
and its processes and these naturally awake in him a sense of 
dependence on a Power greater than himself. In primitive 
life food occupies a central position and hence it must have 
played its own part. Lastly there is the little accepted theory 
of SPENCER that I the deified ancestor is the original type to 
which every species of godhead is to be traced back'. As 
PR11'GLE-PAIT1SON has pointed out 'Nature-worship finds 
its objects either in the great powers of nature, the most im pres
sive and universal phenomena, such as Heaven or the sky, the 
sun, the moon, the dawn, the sunset, and the phenomena 
of the weather, rain, storm, thunder, and lightning, or in. 
minor and local objects such as the spring or the river on 
which life depends.' This is essentially true of the Natura 
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worship in the ~gveda. But what I would like to point out is 
that even admitting all these elements in the Vedic Nature 
Religion, one has to say that they, the Vedic Indi~ns have left 
the primitive stage far behind. I would call the different 
urges of the Vedic Indians rev~aled in the process of Personi
fication as the Moral, the Aesthetic, and the third as the 
Ritualistic. This last is to be seen in action in the songs 
addressed to the ritual implements, the Gravan, the Yupa and 
the like. This very type of urge is to be seen where the other 
gods are called as 'Priests' or prai~ed in terms connected with 
the Sacrifice and its ritual. The other two urges, the Moral 
and the Aesthetic are to be seen in operation in such cases as 
the U~as, the Savitf, Heaven, Ea~th, Rivers, Waters, the 
Parjanya, the Maruts and the like. If the songs addressed 
to these gods are critically studied, then one is not inclined to 
subscribe, as already observed, to the widely held view that 
the ~gveda reveals the phenomenon of Nature Worship as a 
primitive stage in the development of the Vedic thought. 
There is a good deal of very significant difference between 
the two cases : a primitive man regarding a stone as magical 
or powerful because of its peculiar shape, or because of its 
uniqueness and the Vedic Indian worshipping the Gravan. 
:Secondly, almost as a general rule, the songs addressed to these 
Deities increase in number as well as in moral and poetical 
fervour as we come from the Middle Books to the Later Books, 
This only means that Nature Worship did continue as before 
and ultimately all these urges coalesced into the Brahman 
Worship of the later times. The ritualistic thought gave 
them th_e_<:onception of Order, Law, Delight and of a metaphy
sical souI'ce -behind alLthings. It is when these different 
--------- -- - -currents coalesced into one another that we have the grand 
and sublime conception of the 'nitya~suddha buddha-mukta' 
and 'ananda' Brahman. Thus into thE:: development of the 
Brahman Mysticism of the Upani~adic period, there is much 
that is to be traced back to the Nature Songs of the ~gveda. 
In other words, to the Mysticism of the later times the 
Nature Mystics of the ~gvedic age have made as ~uch 
<:ontribution as the Philosophical and the Ritualistic mystics 
have done. 
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Could we call these Nature poets of the Rgvedic times as 
Mystics in any sense of the term? Or are MACDONELL and 
others right and nearer the mark when they see in these songs 
the primitive Nature Religion of the Indo.Europeans ? It is 
to be remembered that primitive character of a religion does 
not preclude the possibility of the presence and development 
of Mysticism in it. It should be readily conceded that these 
poets could be deservedly called mystics if they reveal in their 
songs, that through the particular phenomenon of Nature they 
have a glim pm of the Highest, of Something Beyond, and also if 
they reveal that these phenomena of Nature have an influence 
on their life, sublime and holy and that they were very much 
anxious to live in harmony with this Nature and further that
this constitutes happiness. Mysticism is an attitude and if 
this attitude is present in these songs then we have Nature
Mysticism here. It will be seen that the Vedic poets do not 
simply worship the phenomena of Nature because these supply
food and fulfil the needs or have good or bad influence on 
their life but they adore these because they are struck by 
their beauty, majesty and have analysed with much introspection
the effect of this beauty and majesty on their own perceiving 
minds. To them, these phenomena, U~as, Parjanya, Maruts-
etc. are not merely impressive facts of Nature but these are 
children of Immortality. Watching these, they become con
scious of the fact that they are 'examples of the same law which 
operates through all that God had made.' These 'convey and· 
illumine ' the principles of God, the ~ta, One could describe • 
this religion as symbolism for to these poets these natural 
phenomena' are vital expressions and natural vehicles of the 
Divine•. While speaking about Wordsworth's mysticism E. 
HERMAN observes 'his fundamental doctrine is that God. 
speaks not in Nature only, nor in the human soul only, but in 
both; and that it is to the soul in the act of communion with 
Nature that the deepest revelations are vouchsafed. Such 
revelations are the fruit of the marriage of the intellect of men. 
( including the imagination which is Reason in her most 
exalted mood) to this " goodly universe, in love and holy 
passion". These r~velati~ns convey at once a sense of that_ 
infinitude and etermty which are our home and a sense of the· 
depth of the hidden self-the twin fruit of mystic introversion' ... 
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( p. 213-214 ). These remarks are applicable to these Vedic 
poets as well. 

Thus Medhatithi KaQva sings: I.23. 

I call the Waters, Goddesses, wherein our cattle 
quench their thirst: Oblations to the streams be 
given. 18. 

Amrta is in the Waters; in the Waters there 1s · 
healing balm. 19. 

And so on. He is struck by tha beauty of 'many. coloured 
grass'-citra barhi. He describes· the Maruts as 'born of 
the laughing lightning', Though the song is a general 
invitation to the Gods, yet the delight in pastoral life is 
evident in it. The ethical tone can be felt in 

Whatever sin is found in me, whatever evil I have 
wrought, 

If I have lied or falsaly sworn, Waters, remove it far 
from me. 22. 

This is how G;tsamada describes the phenomenon of 
Lightning : II.35. 

Golden in form is he, like gold to look on, his colour 
is like gold, the Son of Waters. 
When he is seated fresh from golden birth-place thos~ 
who present their gold give food to feed him. 10, 

He is law-abiding, everlasting and never-sullen youthful 
Maidens, Waters decking themselves wait on him, the 
youthful •. The poet finishes with a sublime assurance in 

'Blessed is all that Gods regard with favour'. 15. 

Vasi~~ha addresses the Waters in a rather quiet manner 
in VII. 47 and 49. 

All-purifying, joying in their nature, to paths of Gods 
the Goddesses move onward. 

They never violate the laws of Indra, Present the 
oil-rich offering to_the Rivers. 47.3. 

Whom Surya with his bright beams has attracted, and 
Indra dug the path for them to travel, 
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May these streams give us ample room and freedom.47,4. 

These Waters are bright, purifying, speeding to the 
Ocean amid them goes Varuqa discriminating men's 
truth ~nd falsehood and are never-sleeping, 49.3. 

Equally interesting is the celebrated III.33, which gives us 
the dialogue between Visvamitra and the two Rivers, Vipas 
and .Sutudri. There is nothing to compare with 

Forth from the bosom of the mountains, eager as two 
swift mares with loosened rein contending, 

'.J Like two bright mother cows who lick their youngling, 
Vipai and Sutudri speed down their waters. 1. 

True like Mothers the Rivers responded to the call of 
the poet. ' The poet makes the Rivers speak, thus investing 
them with feeling, a love for mankind and also a sense of duty. 

Here is almost in a Wordswortbian manner Kusika 
Saubhara addressing the Night, X. 127, 

With all her eyes the Goddess Night looks forth 
approaching many a spot : She hath put all her glories 
on. 

Immortal, she hath filled the waste, the Goddess hath 
filled height and depth : She conquers darkness with 
her Iight.2. 

The villagers have sought their homes and all that 
walks and all that flies, Even the falcons fain for prey. 5 

The poet has to ask of this Lady Night I atha nah sutara 
hhava', · 

Vamadeva in IV.57, approaches the K~etrapati for a happy 
and successful agricultural season, But ii these are rather the 
quiet aspects of Nature, we can turn to the more attractive 
and picturesque aspects as well, This is how Bbauma Atri 
sings of the Parjanya : V,83, 

He smites the trees apart, he slays the demons : all life 
fears him who wields the mighty weapon, 

From him exceeding strong flees even the guiltless 
when thundering Parjanya smites the wicked 2 • 

& I 
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\Like a car-driver whipping on his horses, he makes the 
hiessengers of rain spring forward. 
Far off resounds the roaring of the lion, what time 
Parjanya fills the sky with rain-cloud. 3. 

But the poet is conscious of the fact that the Parjanya 
·while playing havoc has also the seeds of germination in him. 
The winds burst forth, down come the lightning flashes : the 
plants shoot up, the realm of light streams, yet the poet asks of 
him I Thunder and roar: the germ of life deposit', He thanks 
him for having made • the deserts fit to travel and made barbs 
to grow for enjoyment•. The poet appears to describe the 
Parjanya as 'the Destroyer and Preserver' and indeed the 
song could be looked upon as an Ode to Parjanya. Vasi~tha 
also in VII. 101 and 102 sings of the Parjanya in a similar 
.manner, 

He is the Bull of all, and their impregner: he holds 
the life of all things fixed and moving. 101. 6, 

Parjanya is the God who forms in kine, in mares, m 
plants of earth, 
And womankind, the germ of life. 102.2. 

In a mystical manner Vasi~tha describes the eternal 
-wheel of productive activity : 

Now he is sterile, now begetteth offspring, even as 
he willeth doth he change his figure. 
The Father's genial flow bedews the Mother; there
with the Sire, therewith the son is nourished. 101. 3, 

Of exquisite nature and having the mark of Yeats's simpli-, 
city as well as profundity is the following song of Devamuni, 
.son of Irammada addressed to the Deity of the Forest : X.146. 

Goddess of wild and forest who seemest to vanish 
from the sight, 
How is it that thou seekest not the village ? Art 
thou not afraid ? 1. 
What time the grasshopper replies and swells the shrill 
cicala's voice, 

Seeming to sound with tinkling bells, the Lady of the 
Wood exults. 2, 

:M, R, 5 
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And, yonder, cattle seem to graze, what seems a dwell
ing-place appears : 
Or else at eve the Lady of the Forest seems to free 
the wains. 3. 
Here one is calling to bis cow, another there bath felled 
a tree; 
At eve the dweller in the wood fancies that somebody 
hath screamed. 4, 
The Goddess never slays, unless some murderous enemy 
approach. 
Man eats of savoury fruit and then takes, even as be
wills, his rest. 5. 
Now have I praised the Forest Queen, sweet-scented. 
redolent of balm, 

The Mother of all sylvan things, who tills not but 
bath stores of food. 6. 

The mood, the quiet and the simplicity are simply 
inimitable. Thus bas Nature been perceived by these 

) poets. One is tempted to add that the translator has not 
added anything to the original; it would have been indeed 
painting the lily. 

The Vedic poets have been very much impressed by the 
phenomenon of the Sun-rise, They have analysed the 
psychological effects of this glorious hour on the human mind. 
Indeed, it may be asserted without being guilty of any exa-

. , ggeration that no other phenomenon of Nature except that of 

/ 

the Dawn perhaps, has impressed the B,gvedic mind to the 
extent to which this solar phenomenon bas done. They felt the 
flood of light and so conceived Surya, the Lord of Light. They 
knew the wonderful stimulation that they received at his 
appearance and so they conceived of Saviq·, the Lord of Energy. 
They saw their paths illumined, leading to happier homes and 
richer pastures and so they conceived of Pu~an, the Nourisher 
and the Guardian of the paths. They have been impressed 
with the beauty and majesty of this phenomenon so much that 
they have made him pre-eminently Golden, For once in the cases 
of the Sun and the Dawn, PRINGLE-PATTIISON's remarks II As 
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regards nature-worship in the larger sense, we are apt, perhaps 
to read too much of our own feelings into the motives of the 
primitive worshipper, to picture him as falling down in 
adoration, prompted solely by the beauty and the majesty of 
the spectacle perpetually unrolling itself before him. Since we 
are dealing with our own human ancestors we need 
not suppose that the aesthetic emotions were entirely 
inoperative ; but we must remember that throughout the 
history of religion, worship is prompted by human needs" do 
not fully hold good. For worship may be as he puts it ' an 
expression of a desire to put oneself in relation with higher 
powers and to bespeak their aid' yet the songs to Saviq· and 
the U~as are something much more than an expression of a 
desire as he describes ( p. 68 ). This is how Hirawastupaj'/ 
sings of the glories of the Sun-rise. I.35. 

~ 

Throughout the dusky firmament advancing, laying 
to rest the immortal and the mortal, 

Borne in his golden chariot he cometh, Saviq, God who 
looks on every creature. 2. 

His chariot decked with pearl, of vnrious colours, lofty, 
with golden pole, the God bath mounted, 

The many-rayed One, Savitr the holy, bound, bearing 
power and might, for darksome regions. 4. 

Here is :another poet Praska:ryva describing this very 
phenomenon in a simple yet forceful manner, I.50 ; 

The constellations pass away, like thieves, together with 
their beams, before the all-beholding Sun.~2. 

His herald rays are seen afar refulgent over the w0rld of 
men, 
Like flames of fire that burn and blaze, 3. 
Swift and all beautiful art thou, 0 Surya, maker of the 
light, 

Illumining all the radiant realm. 4. 

Equally beautiful is his expression 'Sociskesa '-of radiant; 
hair-'but of greater importance is his utteran.ce that / 
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Looking upon the loftier light above the darkness we 
have come 
To Surya, God among the Gods, the light that is 
most excellent. 10. 

In later Indian Philosophy this cry for light-jyotis-g&ins a 
spiritual signific.ance and it is clear that PraskaI].va also has a 
similaI lofty feeling in his mind. While reading these songs to 
Surya, of these ~gvedic poets it is impossible not to remember 
William Blake's II What" it will be questioned, 11 when the 
sun rises, do you not see a round disc of fire, some what like a 
·guinea? " "Oh! no, no!" I see an innumerable company of the 
heavenly host, crying, ' Holy, holy, holy is the Lord God 
Almighty!• I question not my corporeal eye, any more than 
I would question a window concerning a sight. I look through 
it, and not with it". Like Wordsworth these ~gvedic poets 
seem to have possessed ' the eye made quiet by the power of 
·harmony and the deep powir of joy•. They seem to have 
achieved 'that wise passiveness and fruitful equilibrium in 
which the soul sees into the life of things'. In their songs 
addressed to U~as also they reveal this mysticism of theirs in 
an unmistakable manner. No doubt that they are impressed 
by the majesty and serenity of the phenomeno!l of the Dawn 
but in that beauty, in that recurring phenomenon they have 
perceived something holy, they do have a glimpse of some
thing deeper and Divine. The approach is at once both, 
sensuous and sublime. Thus Gotama sings of the U~as. : 1.92. 

Ancient of days, again and again born newly, decking 
her beauty with the self-same raiment, 
The Goddess wastes away the life of mortals, like a 
skilled hunter cutting birds in p:eces. 10. 
She hath appeared discovering heaven's borders: to the 
far distance she drives off her Sister. 
Diminishing the days of human creatures, the Lady 
shines with all h~r lover's splendour, 11. 
The bright, the blessed One shines forth extending her 
rays like kine, as a flood rolls his waters. 
Never transgressing the divine commandments, she is 
beheld visible with the sun-beams. · 12. 
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This is how Visvamitra regards her : III.61. 

Thou, Morning, turning thee to eveJ:y creature , 
standest on high as ensign of the Immortal, 
To one same g:)al ever and ever wending: now like 
a wheel, 0 newly born, roll hither. 3. 

Varnadeva is also much impressed by the Dawns and to 
him they are ' true with truth that springs from holy Order
',F.tajatasatyab. He asks : IV.51. 

Which among these is eldest, and where is she through 
whom they fixed the ~bhus' regulations? 
What time the splendd Dawns go forth fo:- splendour, 
they are not kno.vn apart, alike, unwasting. 6. 

One may refer to the song of Kak~Yvat Drrghatamas I.12-t 
for similar sentiments and also to I.113, the song of Kutsa 
.Angiras. These Vedic poets, children of Nature as they were, 
did regard Nature as their gracious Mother. Every pheno
menon appeared to their contemplative minds as a symbol of 
Immortal Divinity, Untransgressable Order. The spirit to be 
seen is the same which we see in Nature Mystics. It would be 
only proper to close this section on the Nature Mystics by a 
referen-:e to Dirgbatamas, the poet of I.159. and 160 and also \ \ 
to Agastya the poet of I.183, poets who in their sweet and 
simple songs invoke Heaven and Earth, the Father and Mother. 
Standing between these tw0 our mighty and vast parents
parents of Hum:rnity-it is impossible to escape the thoughts 
which these poets express. They know that these Parents 
have Gods for their progeny, 'Devaputre ', and that they are 
strengtheners of Law 'Rtavr·.iha '; that the Father has a 
gracious mind and the M~the~ has great inherent power. We 
are told in I.160. 

Widely-capaciou, Pair, mighty, that never fail, the 
Father and the Mother keep all creatures safe : 

The two world-halves, the spirited, the beautiful, 
because the Father hath clothed th~m in goodly.forms. 2• 

With a child's inquisitiveness yet with a philosopher's 
insight the poet Agastya asks : I.185. 
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Whether of these is elder, whether later? How were 
they born? 

Who knoweth it, ye sages? 

Those of themselv~s support all things existing: as on a 
car the Day and Night roll onward. 1. 

The Twain uphold, though motionless and footless, a 
wide-spread offspring having feet and moving. 

Like your own son upon his parents' bosom, protect us, 
Heaven and Earth from fearful danger. 2. 

I call for Aditi's unrivalled bounty, perfect, celestial 
deathless, meet for worship. 

Produce this, ye Twain Worlds, for him who lauds you. 
Protect us, Heaven and Earth from fearful danger. 3. 

May we be close to both the Worlds who suffer no 
pain, Parents of Gods, who aid with favour, 

Both mid the Gods, with Day and Night alternate. 
Protect us, Heaven and Earth, from fearful danger. 4. 

Fairing together, young, with meeting limits, Twin 
Sisters lying in their Parents' bosom, 

Kissing th2 centre of the world together. Protect us, 
Heaven and Earth, from fearful danger. 5. 

Du1y I call the two wide seats, the mighty, the general 
Parents, with the Gods' protection. 

Who, beautiful to look on, make the nectar. Protect us, 
Heaven and Euth, from fearful danger, 6, 

Wide, vast, and m1nifold1 whose bounds are distant,
these, reverent, I address at this our worship, 

The blessed Pair, victorious, all-sustaining. Protect us, 
Heaven and Earth, from fearful danger. 7, 

What sin we have at any time committed against the 
Gods, our friend, our house's chieftain, 

Thereof may this our hymn be expiation. Protect us, 
Heaven and Earth, from fearful danger. 8. 
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May both these Friends of man, who bless, preserve me, 
may they attend me with their help and favour. 

Enrich the man more liberal than the godless. May we, 
ye God_s, be strong with food rejoicing, 9. 

Endowed with understanding, I have uttered this truth, 
for all to hear, to Earth and Heaven, 

Be near us, keep us from reproach and trouble. Father 
and Mother, with your help preserve us. 10, 

Be this my prayer fulfilled, 0 Earth and Heaven, where
with, Father and Mother, I address you, 

Nearest of Gods be ye with your protection. May we 
fiind strengthening food in full abuad:1nce. 11. 

One may feel that here is no vision, no philo!!ophy but it 
, remains a sincere expression of a vivid sensation, feeling and 
\ aspiration. No doubt that such a feeling can only be 

expressed in such general terms yet the emotion is powerful 
enough to attract us, for ' the certainty and rapture of this 
experience of spiritual emotion ' is simply amazing. LOTZE is 
of the view that 'no Nature religions have raised their 
adherents to any high pitch of morality and culture' and 
FATHER TYRREL appears to support him when he observes 
that 'the conception of Nature as being, apart from man, 
a direct expression or self-manifestation, of the Divine 
-character, is responsible for the moral and spiritual 

I 
perversions that are everywhere associated with polytheistic 
or pantheistic Nature worship. To worship the carricature, 
of Divinity there revealed to us is really to worship the 
devil·. ( p. 233. Meaning and Value of Mysticism), After 
reading these songs of the Rgvedic poets and also after having 
watched their development into the Upani~adic thought one 
would certainly at least think twice before subscribing whole
heartedly to these views. It is in these early songs of the 
¥gvedic Nature Mystics that lies the origin of the later 
.observations of the U pani~adic period that 
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" Contemplation is superior to consciousness. The earth 
seems to contemplate, the waters seem to contemplate, 
the mountains seem to contemplate ". 

Chandogya Upani~ad. VII.6.1. 
or 

"So this is what the divine voice speaks da, da, da ,. 
i. e. practise self-control, charity and kindness ". 

Brhadararyyaka Upani~ad, V. 2,3. 
or 

or 

"By the command of that Ak~ara, 0 Gargi, some rivers 
flow to the East etc • .• 

"The Universe is a huge chest with the earth as its
bottom and the heavens as its upper lid, the sky as its 
inside and the quarters as its corners, containing in its 
inside a rich treasure ". 

Chandogya Upani1?ad III.15,1 •. 

hence their importance cannot be overstated. 



CHAPTER FIVE 

LOVE AND BEAUTY MYSTICS 

OLDENBERG would have almost flown into a rage possibly-
at any student of the J;(gveda making himself bold enough to· 
assert that among the J;(gvedic poets there are some who 
could be regarded as Love and Beauty Mystics. His estimate 
of the J;(gvedic poetry is very low, especially from the point of 
view of Aesthetics and he expresses himself as : 

"This oldest document of Indian religion and literature· 
shows a very clear trace of an ever-increasing intellectual 
enervation, These songs are the sacrificial litanies with which 
the barbarian priests invoked their barbarian gods to feast on 
the sacrificial cake. The singers of the J;(gveda in the manner 
of old go on composing songs for the great and pompous Soma 
sacrifice, and without telling of the god they worship, simply 
shower on him all the glorifying epithets at the disposal of the 
grossly flattering garrulousness of an imagination that loves· 
the bright and the garish. Such poetry could have arisen only 
in the exclusive circles of the priestly sacrificial experts.·• 
HILLEBRANDT would seem to endorse this view when 'be 
observes that these songs have arisen in certain singer 
families, in narrow priestly circles, and that in them one feels 
the absence of the poetic awe and grandeur at the vision of 
the Divine. With such an estimate of the quality of the 
~gvecJic po.etry, it would be unnatural to expect any support 
from these quarters for a view which would credit the J;(gvedic 
poets with a sublime perception of Beauty. It is noteworthy, 
however, that OLDENBERG felt himself called upon to examine 
this question and therefore carried out an enquiry in his own 
usual thorough manner. It would be interesting to note his 
observations in this connection. The following words con
stitute the J;(gvedic vocabulary with reference to the concept 
of Beauty. "Psaras, Pesas, Apsas, Drs, Sri, Vapu$, Valgu, S,iyas, 
Bhadra, Bhar:uJa, Cari.,, Priya, Rupa, Kalyana, Subh, Citra 

" Darsata, Svadu, Ra1,1va, Varna, Y ak$a and Adbhuta." FISCHEL has· 
studied (Vedische Studien. I. 308-318; II.113-125; III. 195-198.)· 
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the words Apsas, Pesas and Psaras with a view to evaluating 
the concept of Beauty in the J_{gveda. OLDENBERG has sub
jected these words to a critical examination in bis essay 

,• Vedic words for Beautiful and Beauty and the Vedic sense of 
. the Beautiful•. His conclusions can be briefly summarised as 
under: 

"Drs and Sri refer to that which is pleasing to the view. 
S'riyas r~sts upon the body. Bhadra means bearing happiness, 
and it represents an object or person whose sight brings glad
ness or joy. It is • pleasing possession•. BhaQqa is closely 
associated with Bhadra, Caru stands besides Priya, and means 
delightful, lovable. Bhadra means that which bestows happi
ness, while Caru is that which is pleasing or that which 
creates a sensation of pleasure, Thus Caru refers also to the 
beauty of appearance. KalyaQa !efers to the personal beauty 
of human or divine beings. Subh gives the idea of self
adornment, finery and display. It is an external attribute of 
the being. Vapu~ describes the brilliant, beautiful sights. 
There is the conception of wonder around this word as can be 
seen from its association with Caru and Darsata. Valgu 
denotes the springing or undulating motion in joy, and hence 
it brings forth the skilful, felicitous movement. Darsata, 
Rupa and Svadu also refer to the physical perception. RaQva 
denotes the beautiful, something which is filled with well
being, satisfaction or which is connected with it. It can also 
refer to the subject who experiences this state of mind. Varna 
describes those things in the attainment of which one rejoices 
~i would wish to rejoice. Citra also belongs to the realm of 
perception, though there is an inkling of the inner spiritual 
perception." 

About the ~gvedic concept of Beauty OLDENBERG h1s to 
say as follows : 

" Life and beauty of the human form did not as yet 
J appeal to the poets of the J.{gveda. They feel a kind of 

a9miring joy in the beauty of nature. They appear to have 
seen the beauty of force and greatness of swift motion; of light, 

. of the milder charms of the dawn, of the victorious strength of 
the rays of the sun and the fire. They realized beauty in human 
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form and in the appearance of the Gods that resembled the 
human beings, in nature, in the works of human skill, above 
.all in poetry his own production, They are no doubt fond of 
rich adornment. Yet it is clear that there does not occur a 
·word which can be taken as denoting physical beauty in an 
-unmistakable manner. The conception of Beauty in ~gvedic 
times is not very great, since Beautiful is rarely placed on a 
par with the universal forces. The prefix ' Su ' in the words 
like 'Supesas ' only denotes a very ancient expression of 
estimation of values in which there is as yet no distinction 
,between the practical, aesthetic and moral appreciations. 
The ~gvedic concept of B::auty is not an unmix:ed pure one, 
Ibut is to a very great extent coupled with the practical and 
moral values. They appear to have no clear conception of 
:Beauty, but only a hazy one where the senses enjoy a 
.prominent place. The Beauty of which the Vedic poet 
.,dreamt evidently contained a strong ad mix:i:ure of brilliance, 

( pomp and ornamentation, possessions and wealth not 
\excluded," 

MR. P. S. SASTRI has examined the whole quastion again 
afresh and has come to exactly opposite conclusions in his 
-essay 'The ~gvedic Philosophy of the Beautiful' ( A. B. 0. 
R. I. Vol. XXXII, pp. 84-121 ). He has with much critical 
study tried to show as to how all these words have an 
unmistakable reference to Beauty and also do convey all the 
finer suggestions invariably associated with the concept of 
Beauty, such as sublimity, wonJer, awe, reverence, its relation 
with the Reality and its spiritual aspect etc. One cannot but 
agree with the conclusiom of Mr. SAS nu for the Vedic poets 
have really been conscious of Beauty, even in its mo3t subtle 
aspect, They have seen and realized that ornaments decorate 
a person, dress is a decoration, feminine body has its own 
Beauty but all these perceptions are, to my mind, very natural 
to a human mind. We have already seen that they have been 
alive even to the finer beauties of Nature, and therefore, we 
need not be surprised when the "Rgvedic poets speak of a 

'1·• thought beautiful on account of its purity-sucip~sis dhi,' or 
of a Deity as Beautiful on account of its connection with ~ta
~tapi?sas. Tint this Btauty is also intim 1tely ralac,·d to 
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1 human life and apprnrs in the form of bonds of Love and 
''--,Attachment is also perfectly understood by these :Rgvedic 

poets can be very well seen from X.32,3. 

More beautiful than beauty must this seem to me.
when the son duly careth for bis parents' line. 
The wife attracts the husband: with a shout of joy the 
man's auspicious marriage is performed aright. 3. 

Kava~a Ailu~a has perceived Beauty in Life and Marriage. 
The Surya Sukta X. 85 may also be referred to for such 
lofty notions regarding wedded life. It is therefore quite in 
the fitness of things that we should speak of Beauty and Love 
Mystics of the ~gvedic period. They had realized Reality 
even through this very subtle yet most significant gate to 
Wisdom. 

To my mind it appears that the ~gvedic: concept of 
Beauty progressed and developed in three stages. As poets 
they saw the Beauty of form human as well as divine. This I 
would call the first stage, Then the second stage would be 
the perception of the inner Beauty, the Beauty of Thought 

v and Mind, constituting a development over the first stage 
which is the perception of external Beauty. The third and 
the final stage would be a somewhat vague personification of 
Beauty as well as of the human self with its keen desire to 
{!rasp it and possess it. Here is how Kak~'ivat, the son of 
Dirghatamas, perceives the Dawn: I,123. 

She who hath knowledge of the first day's nature is 
born refulgent white from out the darkness. 
The Maiden breaketh not the law of Order, day by day 
coming to the place appointed. 9. 
In pride of beauty like a maid thou geest, 0 Goddess, 
to the God who longs to win thee, 
And smiling, youthful, as thou shinest brightly, before 
him thou discoverest thy bosom, 10. 
Fair as a bride embellished by her mother thou showest 
forth thy form that all may see it. 

Blessed art thou, 0 Dawn. Shine yet more widely. No
other Dawns have reached what thou attainest. 11. 
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Here at I. 124 again, the same poet perceives the Dawn as 

Near is she seen, as it were the Bright One's bosom: she 
showeth sweet things like a new song-singer. 
She cometh like a fly awaking sleepers, of all returning 
dames most true and constant. 4. 
There in the east half of the watery region the Mother 
of the Cows hath shown her ensign. 
Wider and wider still she spreadeth onward, and filleth 
full the laps of both her Parents, 5. 
She, verily, exceeding vast to look on debarreth from 
her light nor kin nor stranger. 
Proud of her spotless form she, brightly shining, 
turneth not from the high nor from the humble. 6. 
She seeketh men as she who hath no brother, mounting 
her car, as it were to gather riches • 

., Dawn, like a loving matron for her husband, smiling 
v and well attired, unmasks her beauty. 7. 

The Sister quittetb, for the elder Sister, her place and 
having lookt?d on her departeth. 
She decks her beauty, shining forth with sun-beams, 
like women trooping to the festal meeting, 8. 

But this is not mere aesthetic or sensuous perception of 
Beauty for the ~gvedic poet is aware that this Dawn is, super
vising the ways of men, as Vasi~tha tells us in VII.75.4. 

She yokes her chariot far away, and swiftly visits the 
lands where the Five Tribes are settled, 
Looking upon the works and ways of mortals, Daughter 
of Heaven, the World's Imperial Lady. 

If this is the perception of feminine Beauty, this is how 
Agastya perceives the manlike Beauty of the Maruts : 
1.166, 

Held in your manly arms are many goodly things, gold 
chains are on your chests, and glistering ornaments. 

Deer-skins are on their shoulders, on their fellies 
knives: they spread their glory out as birds spread out 
their wings, 10. 
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Mighty in mightiness, pervading, passing strong, visible 
from afar as it were with the stars of h(?aven, 
Lovely with pleasant tongues, sweet singers with their 
mouths, the Maruts, joined with Indra, shout forth all 
around. 11. 

Vasi~tha VII-56 perceives them as 
By Law they come to truth, the Law's observers, bright 
by their birth, and pure and sanctifying. 12. 
Your rings, 0 Maruts, rest upon your shoulders, and 
chains of gold are twined upon your bosoms. 
Gleaning with drops of rain, like lightning-flashes, after· 
your wont ye whirl about your weapons. 13. 

This certainly is not what OLDENBERG calls ' love of the 
bright and the garish•. The very vivid character of the 
Forms perceived, the arresting details, the superb aesthetic 
approach and lastly the invariably present consciousness of 
the relation of the phenomenon with Law and Order as well. 
as Immortality leave no doubt about the fact that these poets 
have a very sublime conception of Beauty. It is in a similar 
strain that they perceive the beauty of Agni, Varurya and 
other Gods ; but almost every time they associate it with 

✓rmmortality, Holy Nature, Order and Law, ~ta. The male 
as well as the female form and its beauty has been very 
vividly perceived by them and it would not be an exaggera. 
tion to say that in this perception of Beauty of Form and· 
through it of the Sublime, they have anticipated the ancient 
Greeks. This perception of the B~auty of Form, human and 
divine, may be taken as natural and so I have regarded it as 
the first stage. Human beings are constantly present befo.te 
the eye and the personified phenomenon also is in a way 
visible to the eye, thou5h involving considerable mental 
activity. The next stage is the perception of the Beauty of· 

\Cont~nt, ~he inner ~~aning, even the beauty of Vayu, who-
·certamly 1s not as v1s1ble or felt as the Maruts are. · 

Here is Visvamitra speaking of the beauty of the 
Earth : III. 55. 14. 

Earth weareth beauties manifold : uplifted, licking her 
Calf of eighteen months, she standeth, 
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Well-skilled I seek the seat of law eternal. Great is 
the God's supreme and sole dominion. 14. 

He is conscious of the fact that the Earth possesses 
beauties manifold- pururupa vapufr1,si. In a similar manner 
the ~gvedic poets have perceived the beauty of speech and 
thought, both of which again are without any concrete form. 
Thus Devapi, the son of l;t~tisena tells us that 'speech is 
brilliant-dyumati. X. 98. 2. 

We find Brhaspati .Ahgiras informing us about speech : 
X.71. 

Where, like men cleansing corn-flour in a cribble, the 
wise in spirit have created language, 

/ Friends see and recognise the marks of friendship : their 
speech retains the blessed. sign imprinted. 2. 
One man hath never seen Vak, and yet he seeth : one 
man hath hearing but hath never heard her. 
But to another hath she shown her beauty as a fond 
well-dressed woman to her husband. 4. 

This is indeed very significant, for the poet here sees 
almost in a sensuous manner the beauty of language and also 
perceives the 'auspicious beauty' bhadra-lak,smi-that is residing 
there. It is obvious that Bhavabhuti takes bis cue from these 
songs, when he describes speech as the ' mother of auspicious
ness-mata maiigalanam. Gaya Piata describes his beautiful 
and hoiy thoughts as 

The will and thoughts within my breast exert their 
power: they yearn with love, and fly to a 11 the regions 
round. 
None other Comforter is found save only these : my 
longings and my hopes are fixed upon the Gods : X 64. 2. 

Nodha asks Indra in I. 61. 16 to bestow on him 'thought 
decked with all beauty-visvapesasam dhiyam-as well as other 
desired things, He is asking this gift for the Gotarnas as well. 
Dirghatamas speaks of a ' hymn of glorious brilliancy. 
sucipesasam dhiyam' in I. 144. 1. 

These illustrations will clearly show that the J;{gvedic 
poets had seen this Beauty of a subtler type, the Beauty of 



80 Mysticism in the ~gveda 

Content, of inner meaning, of significance, It is needless to 
add that perception of this kind of B?auty requires a contem
plative mind and cannot be perceived by the mere physical 
eye that is struck by what is bright and garish. Here is a 
rich field and possibility for mysticism. 

It is from these perceptions of the Beauty of Significance 
that the ~gvedic poets passed into the third stage, that of 
perception of Beauty itself, trying to personify it, trying to 

. allegorise it and also creating symbols for its representation. 
From this point of view the concepts of Y ~k~a, Gandbarva 

_ and Apsaras are very important and the creation of these 
:figures is to my mind, a clear testimony to the fact that the 
~gvedic poets had a very clear idea and perception of Beauty. 

Yak~a according to ROTH is • a supernatural being : 
spectral apparition'; according to GRASSMANN 'those who 
break forth quickly the flood of light; glittering meteor' ; 
according to BERGAIGNE ' supernatural apparitions'; according 

/ to LUDWIG 'feast, festival•; according to DEUSSEN ' wondrous 
thing, prodigy ' ; according to BLOOMFIELD and OLDENBERG 
•spirit•. According to GELDNER it has several meanings as 
'astonishment, surprise curiosity, wonder, mystery, piece of 
art, magician; sorcery, witchcraft; enchantment, transforma
tion ; trick, imposture, illusion; power of working miracles 
·miracu!ous cure, healthy magic; object of wonder or curiosity; 
·wonderful creature; festival and prodigy in nature•. 

It is a fact noticed about the ~gvedic Gods and deities 
that they have suffered a restriction and contraction of the 
:field and scope of their activities in the later period and con
sequently suffered a loss in their grandeur; but at the same 
time it is to be noticed that they have not suffered any change 
in their extremely personal and primal traits. The later 
period thus no doubt created its own new gods ; lesser gods of 
the J;tgveda like Siva, Vi~ryu rising into eminence and thus 
experiencing an expansion at the cost of the prominent 
Rgvedic deities who naturally suffered a contraction yet in 
~hose case, I believe, there has been a retention of their primal 
personal traits : thus Indra, the Lord of the Gods, no longer 
leads the gods in their wars against tbe demons and constantly 
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needs the help of the other gods or of illustrious kings of the 
earth, yet his addiction to wine and woman is a trait 
preserved ; Varurya is no longer the mi~hty lord of the 
universe~ the upholder of the moral order and law, but no doubt 

· he continues to preserve his lordship over the waters. In a 
similar manner the concept of Yaksa also suffered a loss of 
grandeur but the later period has ·preserved the romantic 

/nature and association with wonder and beauty, the Super-
naturat and the Beautiful. The reason why such traits have 
been preserved in such cases is that these are the prominent 
traits from the euliest times, which could not fade even with 
the passage of time or Time could not obliterate altogether. 
Even if che Yak~1 is considered along with the Gandharvas and 
the Apsarases as witches even then its connection with the 
Supernatural and the Beautiful would be apparent as could be 
seen from the sense of the two words ' \X{~tch ' and 
• Bewitchi~_g '. -----------

It is true that an authority as GELDNER ( Vedische Studien 
p. 126 ff) points out that Yak~a is something dreaded or 
detested as sin but it is to be remembered that the ~gvedic 
poets describe Brhaspati as ' Ya~~abhrt ( I. 190, 4) also Maruts 
as ' Yak~adrsa!1' (VII. 56. 16) and bstly that Vasi~tha addresses 
Varuna as' Yabin' ( VIL 88. 6) which certainly should settle 
the is~ue for Va~istha would never have any idea even how
soever remotely c~nrrected with 'detestation or dread' while 
speaking about VaruI)a. Even GELDNER concedes that at some 
places Yak~a has the sense of something that gives de light to 
the eyes. One may further be referred to the Atharvaveda 
XC. 6. 21 which describes the I Yalq1. of Pasupati in the 

following manner : 

Tubhyam a"ai:iya[1 pasavo mrga vaue hita lianzsa~1 supari:ia[1 
sakuna vaya,hsi , 

'T ava ya~~am Pasupate aps1•ant·1~1 tubhyam k~aranti div ya 
apo vrdhe II 

Here obviously 'apsu.' could be taken as standing for the 
--other elements an:l th'3 universe in general. Or again on~ 

ll,B, 6 
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can refer to the Vajasaneyi Samhita 34.2 which describes 
' Yak~a ' as being present in man in the following manner : 

Yer.a karmm:iyapaso man'i~iryo yajne krnvanti vidathesu 
. . dhira~l ,· 

Y adapurvam yaksamantali praicmam tanme manali 
. . sivasainkalpam asiu 11 

It is remarkable that Uvata comments' apurvam anaparam I 
yacca ,·ah~am pujyam' and Mahidhara also observes 

' Y acca .Yak~am ya~~um saktam yaJnam 1 

Y adva apuri1am anaparam abahyam iti ukteh apiirvam 
atmarupam· iti artha{i I ' 

All this should not leave any doubt as to the fact that" 
Yaksa to these early people was something connected with 

. Wo~der, Beauty and Holy, Had it not been the case the· 
Kena could not have certainly used the word Y ak~a with 
reference to Brahman. The word' dread' that is used with 
reference to Yak~a is to my mind not at all a happy one 
inasmuch as it has a reference to something unpleasant. On 
the other hand we have seen that the word is being used 
with reference to deities like Varurya, Brhaspati, Pasupati
and Brahman; therefore, I would prefer the word' awe' in 
this context. One cannot forget the fact that SayaQa, Uvata· 
and Mabidhara render it with Pu.jya. But the last argument 
that could be made for this meaning of Yak~a is that the 
Sun is called 'Yak~asya adhyak~a~1•, It would be possible for one 
to argue that Vasi~tha dreaded Varul)a. because of the dropsy 
which was inflicted on him by the latter or that Brhaspati 
being an Ailgirasa is dreaded but no such explan~tion is 
possible in the case of the Sun God, 'the Ancient Star that 
wanders on for ever, lofty and strong' and of whose golden 
beauty the );lgvedic poets are so enamoured and of which they 
constantly sing. In X. 88. 13 the Sun is called as ' Y aksasya 
adhyak~a~' which obviously is deliberate alliteration and pun 
by • padanuvrtti' and is i!:itended to mean • Wonder of 
Wanders ' for the Sun is the • Ancient Star that wanders on 
forever, lofty and strong '. Similarly the fact that Vasi~tha 
w bile remembering the favours of Varul)a in a loving manner 
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and with a heart full of reverence calls him 'Yak~in' clearly 
1'roves that it carries with it 'a sense of love, awe, sublimity 

''and grandeur as well as divine'. Sayaryacarya understands the 
word as 'pujya, Y ajaniya ' :at VII. 88. 6. Thus tbe idea of 
holiness is also present here. Further it is to be noted that at 
VII. 61. 5. ' Yak~a ' is contrasted with ' citra ', as in 

' na yasu citram dadrse na yak~am ' 

which GRIFFITH following Sayaryacarya renders as 'in whom 
no wondrous thing is seen, no worship•. That the ~gvedic 
poet did think of combining all these elements together will 
be again obvious from VIII.13.19 where Narada Kal).va 
addresses Indra as 

When, true to duty, at due times the worshipper offers 
lauds to thee, 
They call him Purifier, Pure, and Wonderful. ( sucib, 
pa.vakab, adbhuta~ ) 

The idea of Beauty can be seen as present in the 
description of the Maruts by Vasi~tha in VII.56.16: 

The Maruts, fleet as coursers, while they deck them like
youths spectators of a festal meeting, 
Linger, like beauteous colts, about the dwelling, like 
frisking calves, those who pour down the water. 

It is clear that ' yaksadrso na subhayanta maryah ' is a 
simile and the Maruts a~e c~mpared to ' handsome ar{d deco* 
rated lovers·. The romantic aspect is too obvious to escape 
notice. From all this discussion it would be clear that Yak~ 
combines in itself all the aspects of Holy, Beauty, Sublime and 
Romantic. I do not feel inclined to accept the rendering of 
• Yak~adrsa{1 ' as 'youths at a festive gathering' by GELDNER 
and GRIFFITH, It would be easy, after this context, to under
stand as to how Yak~a in later times came to stand for Beauty 
and Romance. 

Another concept of equal importance in this context is 
that of the Gandharva. Pavitra Ai1girasa in IX,83.4. identi
fies Gandharva with the Sun, and assigns him the task of 
protecting the dwelling place of Soma, the holy. He goes on : 

Gandharva verily protects bis dwelling place; Won~ 
drous, he guards the generations of the Gods. 
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Lord of the snare, he takes the foe man with the snare: 
those who are most devout have gained a share of meatb. 

The verbal and literal interpretation of this verse is not 
difficult but to me it appears that Pavitra Angirasa is here 
describing the ' sweets' of the mystic experience: The words, 
Gandharva, Adbuta, Sukrttama and Madhuno bhak~am should 
give us the clue. The romantic aspect in the concept of 
Gandharva can be seen in the fact that he is regarded as the 
• husband of the virgins', A similar notion appears to be 
present when Gandharva is being identified with the Moon as 
in IX. 85. 36 and described as the Gandharva of the floods. 
Gandharva thus would appear to combine in himself Lustre, 
splendour bein_g_ _l! _ g~nii closely connected with the Sun; 
Beauty and Quiet being identified with the Moon; Romantic 
Nature as being connected with the virgins and through them 
with Love and Romance and it is in the light of this nature 
that it becomes clear why in that: celebrated song where 
Yami and Yama discourse about the ethical character of their 
union Yama speaks as in X. 10.4. 

Shall we do now what we never did afore time ? We 
who spake righteously now talk impurely? 
Gandharva in the floods, the Dame of Waters-such is 
ou! boncl, such our most lofty kinship. 

The path of the Gandharva is essentially connected with 
Law and Order for in X. 80. 6. Saucika tells us 

Races of human birth pay Agni worship, men who have 
sprung from Nahu~a•s line adore him. 
Stablished in holy oil is Agni's pasture, on the 
Gandharva path of Law and Order. 

Gandbarva, the romantic principle of love as well as of 
-ethics is, as observed above, brought into the daily life of man 
by making, Gandharva the Guardian of Virginity. We are 
told in X. 85, the hymn celebrating Surya's bridal. 

Soma obtained her first of all; next the Gandharva was 
her lord; Agni was thy third husband : now one born of 
woman is thy fourth 40. 
Somjl to the Gandharva, and to Agni the Gandharva gave: 
And Agni hath bestowed on me riches and sons and 
this my spouse. 41. 
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One, therefore, need not be surprised when the ~gvedic 
poet asks of the Gandharva Visvavasu in X.139.5. 

This song Visvavasu shall sing us, meter of air's mid
realm, celestial Gandharva, 
That we may know aright both truth and falsehood: may 
he inspire our thoughts and help our praises. 

The ~gvedic poet tries to have a glimpse of this 
Gandharva and describes him as a Vayukesin. Thus Prajapati 
Visvamitra tells us in III.38.6. 

Three seats ye Sovrans, in the holy synod, many, yea, 
all, ye honour with your presence. 
There saw I, going thither in the spirit, Gandharvas in 
their course with wind-blown tresses. 

The poet here has a vision of the Gandharva. The Sun 
is essentially connected with the spirit in man. It is, there
fore, that the Upani~ads speak of the Puru~a in the Aditya as 
being identical with the self of man as in the Chandogya 
Upanisad 1.6.6. and Isa Upanisad 16. . . 

I ya esah antaraditye hiranmavah puruso drsyate 
hirar;iya~~asru[1 hirar:.vakesa 

0

apra1:akhat ;an:d eva 
suvar~1a~ ', Chan. Up. 1.6.6. 

' Yosau asau purusah sohamasmi' 1 isa. Up.16. 

The Aditya, the Sun, and, therefore, the Gandharva, is ' a 
pre.eminently Golden Deity', Thus the Gandharva becomes 
the self of man. This identification of the Gandharva with the 
human Soul gets confirmation from the Buddhist literature also: 
toYaccoiding to the Buddhists, the presence of 'theGandhabba' 
is necessary at the time of conception, in which context the 
Gandhabba appears to be a transmigrating Self. Sayal)acarya 
actually explains Gandharva as the 'Pral)avayu · the principal 
breath. 

Gah sabdan dhiirayati iti Gandhlrvah pra':1avayu~ ' I 
on X.177.2. · 

The mysticism in this concept of the Sun, the Gandharva, 
and Self, the Gandharva, is very clearly brought out in X.177. 
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a short but brilliant piece of composition. Patahga Prajapati, 
,; its author, a Beauty Mystic goes on: 

../ 

-The sapient with their spirit and their mind behold 
the Bird adorned with all an Asura's magic might. 
Sages observe him in the ocean's inmost depth: tbe wise 
disposers seek the station of his rays. 1. 
The flying Bird bears Speech within his spirit : erst the 
Gandharva in the womb pronounced it : 
And at the seat of sacrifice the sages cherish this 
radiant, heavenly-bright invention. 2 . 
I saw the Herdsman, him who never resteth, approach
ing and departing on his pathways. 
He, clothed in gathered and diffusive splendour, within 
the worlds continually travels. 3. 

GRlFFlTH has translated '1tasya pada' as the 'seat of 
sacrifice' no doubt not a very h~ppy rendering, Sayal).acarya 
explains Patai1ga as ' Patati vyapnoti iti Paramatma' and 
Samudra as ' Samuddravan!i asmad bhuta.ni iti samudra~1 
Paramatma/. The subject matter of the song is, we are told, 
• mayabheda' piercing through the veil of Maya, Sayal).acarya 
is not blind to the other expressed meaning for be does explain 
Patanga as 'Patiti gacchati iti Surya~1 ' and Samudra as the 
• SuryamaQ.q.ala' and so on. The beauty of the song is that in 
a simple yet mystic language it describes an unique exp.?ri
ence, the direct vision of Gopa, the Protector of the Universe 
and of the body as well. It is indeed very significant that 
this vision of Patahga Prajapati is identical with that of 
Dirghatamas as given in I. 164. 31. which only proves that 
whatever may be the way by which the mystics travel, their 
ultimate experience is much the same. The Mystics agree. 
Thus the Patahga Gandharva pair is the celebrated pair of 
the Highest Reality and the Self. This relation is what 
the mystics-kavayah, vipascitah-want to know and also . . . 
perceive. 

A~as in the ~gveda is the third important concept in 
the context of Beauty Mysticism. It has already been shown as 
to how both 'Yak~a' and 'Gandharva ' 1 symbols and principles 
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of Beauty, are ultimately connected with Reality, Law, Order 
and the Self, Like the Yak~a, the Gandharva too, in latter 

'-"literature is a being given to music and pleasure of love, Later 
age remembered it as a principle of Beauty only, The story of 
the Apsaras is more or less the same. The word 'Apsaras' 
would appear to be related to the word 'Psaras • and convey
ing its opposite. PISCHEL has interpreteathe word 'Psaras' 
as ' Form' and 'Ap5aras' would, therefore naturally mean 
'Formless •. Mr. P. S. SASTRI observes th1t 'to imagine that 
( the Apsaras) they are 'formless• as does FISCHEL, is to run 
contrary to Aesthetic experience '. I am inclined to accept 
PlsGHEL's way of understanding the word. The ~gvedic mind 

.'did perceive the beauty of the formless as in the case of the 
God Vayu, Moreover, as is the usual case, the perception of 
the' Formless•,' Infinite', 'Abstract' is the highe,t faculty of 
the human mind aud the creation of the Apsaras only shows 
that the ~gvedic poets had a clear vision of Beauty. In case 
one thinks of accepting the interpretations of 'Psaras' as 
given by HILLEBRANDT, LUDWIG and BENFEY ' food' or 
' meat ' or of ROTH ' favourite dish, enjoyment, feast, or of 
GRASSMA'.'JN I meal, repast, feast, treat·, or of Sayal)acarya 
'paniya, anna, bhak~aq.a' ; even then Apsaras would mean one 
who has nothing to do with 'food' the normal food and thus 
a creature which subsists not in the way of men, the mortals, 
by eating ordinary food. Such an interpretation would go to 
.explain Urvasi's speech in X, 95.11 and 16. 

v 

Thy birth hath made me drink from earthly milch-kine: 11 
When amid men in altered shape I sojourned, and 

1 through four autumns spent the-nights among them, 
I tasted once a day a dr0p of butter; and even n::iw with 
that I am contented. 16. 

Urvasi belongs to that class which does not subsist on the 
food of the mortals and it was her coming to the world of men 
that made eating the normal human food necessary. This 

, change is a symbolic one. The condition of her existence is 
altogether different from tha(of the mortals and the appari ".' 
tioa of Beauty does not faed on the stuff that mortals feed 
upJn, A very pleasing and beautiful picture emc:rges of the 
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Apsaras out of the various references in X. 95, 10 and X. 123 .. 
Thus we an:: told that 

J 

These like red kine have hastened forth, the bright 
ones, and like milch-cows have lowed in emulation. 6, 
Like swans they show the beauty of their bodies, like 
horses in their play they bite and nibble. 9. 
She, who flashed brilliant as the falling lightning 
brought me delicious presents from the waters. 10. 

At the mere possibility of an enjoyment by a mortal 
these nymphs slip out of his hands and become creatures 
beyond his reach. Pururavas tells us: 

When I, a mortal, wooed to mine embraces thesi! 
heavenly nymphs who laid aside their raiment, 
Like a scared snake they fled from m0 in terror, like 
chariot horses when the car has touched them. 8. 
When, loving these Immortal Ones, the mortal hath 
converse with the nymphs as they allow him. 
Like swans they show the beauty of their bodies, like 
horses in their play they bite and nibble. 9. 

Thus the Apsaras who are Beautiful and Immortal do not 
allow the mortals to possess them. It is significant that the 
poet emphasises upon the mortal nature of Purura·.ras and 
contrasts it with the Immortal nature of Urvasi. Besides 
Pururavas loves Urvasi as a mortal, wants to possess h~r as a 
mortal: the human self wanting to clasp Beauty from a worldly 
point of view-an effort bound to end in a tragedy, Pururavas 

· thinks of' family, son, husband and wife ' but Beauty cannot 
be possessed in this manner, though temporary happiness can 
be had. Hence Urvasi, Beauty, speaks : 

I will console him when bis tears are falling: he shall 
not weep and cry for care that blesses. 
That which is thine, between us, will I send thee. Go 
home again, thou fool; thou hast not won me. 13. · 

Pururavas voices forth the cry of all Lovers of Beauty, 
Mortals: 

I, her best love, call Urvasi to meet me, her who fills ai~ 
and measures out the region. 
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Let the gift brought by piety approach thee. Turn 
thou to me again : 
My heart is troubled. 17. 

But he has been already informed by Beauty herself: 

! With women there can be no lasting friendship: hearts 
of hyenas are the hearts of women. 15. 

And Woman is the visible symbol of Bzauty, as Shelley 
would assert. Thu,;; this exquisite song is but the usual tragic 
tale of the human self trying to possess Beauty and yet cling 
ing to its flesh, desire and passion. Union with Beauty cannot 

be secured in this manner. MAX MULEER and GOLDSTUCKER 
rare right when they understand Pururavas as the Sun and 
I Urvasi as the Dawn Usas or the 'morning mist'. We have 
\ already seen the reiati~n between the Sun, the Gandharva 
and the Human Self. Beauty may not and will not accept a 
mortal's love which is too often physical, but the principle by 
its very nature cannot remain without Love. Beauty and Love 
_!DUS_! J~o !ggether. The Immortal will not accept a mortal 
as its companion yet it will have a companion of its own order. 
Thus the Apsaras Urva$i may not accept Pururavas but she 
will accept a lover who is a Gandharva, the Sun, the 'lovely 
Sun ' Vena. Pururavas also is the Sun and so is Vena but 
Pururavas is a mortal and worldly while Vena is ' lovely ·
kanta. X. 123 is a happy tale of the romance of the Sun and 
Apsaras. We are told that the Apsaras, the Lady, sweetly 
smiling, supports her Lover in sublimest heaven. 

Mahidhara and LUDWIG consider Vena to be the Moon ; 
but the latter is of the view that Vena- ;nd Gandharva are 
two distinct personalities and so by Gandharva understands 
the Sun. As a matter of fact Vena is the Gandharva spoken 
of here and the description leaves very little doubt as to the 
fact that Vena is the Sun, Vena himself is beautiful, for we 
are told, t1iat he i~: 

Clad in sweet beautiful raiment beautiful to look on, 
for he, as light, p~oduceth formsthat please us. X. 123 7. 

It is indeed significant that this Vena has been brought 
into relation with :f..ta, Amrta, Hiral)ya, Varul]a and Gandharva 



90 Mysticism in the JJgveda 

in the hymn, a fact which establishes beyond doubt that 
Vena is the Sun. These very details of his, distinguish him 
from Pururavas and furnish the reason for his being more 
fortunate in his Love with the Apsaras. It is ethical purity 
that entitles one to the friendship and love of the Beautiful. 
In the song X. 136. the Gods, Agni, Vayu and Surya are 
regarded as Kesins, Munis with loose hair and about them 
is said: 

Treading the path of sylvan beasts, Gandharvas and 
Apsaras, he with long locks, who knows the wish, is a 
sweet most delightful friend. 6. 

It is again significant that Pururavas, as the Satapatha 
BrahmaI].a XI.5.1.1. tells us, became one of the Gandharvas and 
gained the company of UrvasI. Thus it is only a Gandharva 

\;who is a fit and worthy companion of an Apsaras. Only a 
_ Gandharva can possess an Apsaras. We have already shown 
,J that Gandharva in the first instance stands for the Sun and at 
, the same time for the Human Self and that Apsaras stands for 
· Beauty. In the so·og of Pururavas we get the eloquent 

expression to the very poignant yearning of the earthly self for 
B.!auty and in the Song of Vena we get the fulfilment of the 
dre1m. It has also been shown that these apparitions of 
Beauty as a rule, are brought into relation with the Sublime, 
Love, Law and Order. The aim of pursuit of Beauty is the 
happy marriage of "the Gandharva and the Apsaras in the 
highest heaven-par~me Vyomni, Reality is Beauty, Order and 
Law and the Self has a desire to possess it, or at least to have a 
vision of the same. The Rgvedic Mystics saw clearly that only 
ethical purity could enabl~ one to go to the higher regions and 
~ taste the sweets '-madhu. Pururavas and Vena would thus 
represent the two phases of the Self, the one of desire and 
passion, when it cries in all directions, in many ways as the 
term 'Puru' and 'ravas' would imply. The word 'Puru ' 
has the sense of manv and diverse while • ravas' a cry is not 
an impossibility. Vena on the other hand would mean the 
Self that shines in its own refulgence and splendour, the 
earthly element of passions and desires being removed com
pletely. 
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In this manner in the subtle poetry of the Gandharva and 
the Apsaras the Rgvedic mystics have given to us their visions 
of Beauty and th~ir verdict too, that a Baauty Mystic is usual1y 
a Pururavas and rarely a Vena, The Human Self will always 
and forever address Beauty as : 

Ho there, my consort! stay, thou fierce-souled lady, and 
let us reason for a while together. 

Such thoughts as these of ours, while yet unspoken in 
,. 'days gone by have never brought us comfort. X.95.1. 

A conclusion of the Beauty Mystics which perfectly agrees 
with the conclusion of the Philosophical Mystics! X. 82. 7. 

Ye will not find him who produced these creatures : 
another thing hath risen up among you. 

Enrapt in mysty cloud, with lips that stammer, hymn
chanters wander and are discontented. 



CHAPTER SIX 

TYPICAL MYSTICS 

Vv ho ~ould be regarded as the typical mystic of the Vedic: 
age? If the foregoing discussion of the Vedic Mysticism has. 
enabled us to grasp the essentials of this ancient Aryan 
Mysticism and if we have come to the conclusion that this 
Mysticism is a typical blend of Knowledge, Devotion and 
Materialism : Realization of the Godhead could be had with 
these elements: Ascetism was not considered as essential for 
the vision of the Divine, then to answer the question posed. 

• at the outset would be easy. For who else than Vasi~tha 
could be given that honour? Whciwo~ld better than he 
d;serve it? If an attempt is made to form some idea of the 
life of this very interesting personality of the Vedic times the 
view expressed above will be found to have ample evidence of 
facts from the songs themselves. Thanks to the Sarilhitakaras 
who arranged the songs authorwise in the Mal).<3.alas and 
thus made the study of an individual collection with a view 
to collecting material for an elucidation of a personality of the 
author possible, Such an attempt so far as the Mal)clala of the 
Vasi~thas is concerned yields very fruitful results. The per
sonality of the sage Vasi~tha is indeed a very colourful one. 
Sayal)acarya narrates very interesting stories and incidents in 
the life of Vasi~tha. Thus while commenting on VII.104.12 
we are told about the cruel slaughter of the hundred sons ·of 
Vasi~tha. The :rk is: . 

The prudent finds it easy to distinguish the-. true and 
false: 

Their words oppose each other, 
Of these two that which is the true and honest. Some 
protects, 

And brings the false to nothing. VII,104.12. 
Sayanacarya observes: Atra kecidahuh-. . 

H atva putrasatam purvam vasi~f has ya mahatmana~l 
Vasistham raksasosi tvam Vasistham rupamasritah 11 .. . .. . 
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Aha1n Vasistha ityevam jighamsu. raksasobravit 1 

Atrottara tdf1.o dr~ta vasi~;hena iti na[i ·srutam 11 

93 

It is very difficult to believe in this Mahabharata story 
as being historically true and the real background of 
the rk. 

Whatever it may be, the entire Sukta is very interesting 
as it shows Vasigha answering a charge brought against him 
that he is a sorcerer-yatudhana. 

Thus rks 8 and 15 are to the point : 

Who so accuses me with words of falsehood when I pur
sue my way with guileless spirit, 

May he, the speaker of untruth, be, Indra, like water 
which the hollowed hand compresses. ( 8) 

So may I die this day if I have harassed any man's life or 
if I be a demon. 

Yea, may he lose all his ten sons together who with false 
tongue bath called me Yatudhana. ( 15 ) 

MAX MDLLER's suggestion is that this charge of heresy, 

}
-and of murderous and demoniacal character has been brought 
against the sage by Visvamitra. This suggestion gains the 

, nature of plausibility in view of the rk 14 which is : 

As if I worshipped deities of falsehood, or thought vain 
thoughts about the Gods, 0 Agni. 

Why art thou angry with us, Jatavedas ? Destruction 
fall on those who lie against thee! ( 14) 

Why was the charge of' worshipping deities of falsehood• 
or entertaining thoughts, 'vain thoughts about Gods• brought 
against Vasigha who was a devoted worshipper of Indra and 
Varurya and who moreover had a divine birth ? Why is 
Vasi~~ha speaking here of the anger of Agni, Jatavedas? Has 
it anything to do with 88.2, where he identifies the faces of 
VaruI]a and Agni. 

And now, as I am come before his presence, I take the 
face of Varul]a for Agni's. 
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So might he bring-Lord also of the darkness-the light 
in heaven that I may see its beauty ! 

Vasi~tha is here lamenting the fact that he has been for
saken by his favourite deity Varurya. Formerly Agni with his 
brilliance helped him, Vasigha, to have vision of Varurya to 
experience a transformation, a transportation to the realm of 
VaruQa and enjoy communion with him. But now that is no 
longer possible. Vasi~tha did thus suffer from the wrath or 
disfavour of the gods. 

There is another, perhaps more interesting incident 
alluded to in VII. 55, Sleep Charm, the PrasvapinI. According 
to SayaQacarya there are two accoµnts of the incident which 
serve as the background of this hymn. SayaQacarya observes 
that the B!"haddevata informs us : 

Varunasya grhan ratrau Vasisthali svapna-steyam-acaran 1 

pravi~esatha tam tatra sva nad~n~abhyavartata II 
Krandantam sarame.vam sa dhavaniam da~fum udyatam i 
yadarjaneti ca dvabhyam santvayitva hi asusupat 1 

Evam prasvapayamasa janamanyam ca Varu,:iam II 
Brh. D. 6. 11-13. 

The other version is • atra kecit punarevam ahu[i : 

Asam prasvapin2tvam tu kathasu parikalpyate 1 

Vasi~!ha{1 tr~ito annarth2 triratralabdhabhoiana!i 11 

Caturtharatrau cauryartham Varu,:iam grham etya tu 1 

Ko~!hagare pravesaya palakasvadisupta.ve I 
Y adarianeti saptarcam dadarsa ca iaiapa ca II 

Anu. Bha. 7.55. 

The point to be noted is that still Vasi~tha is regarding 
himself as Indra's man, Indrasya stota ( 3, 4 ). Another point 
is that the 'steya • story deserves to be discredited for 
Vasi~tha is himself asking the dog to bark at the thief, stena 
or taskara. It is true that a thief, stena, never regards 
himself to be a thief, but here as said above Vasistha is 
proudly referring to himself to be a devotee of Indra· Indra
stota. Another more charitable interpretation is tbat we 
here have a love charm. The commentators refer to Varuna's 
dog but the ~gveda usually speaks of the dogs of Yama ~nd 
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rarely those of Varurya. It is likely that because of the close 
and personal relations of Vasi~tha and Varul)a, the commenta
tors have invented this story of Vasi~tha's nocturnal entry 
into Varurya's house. Anyway Vasi~tba appears to have 
severely suffered from the want of food or of beloved. 

The relations between Vasi~tba and Varuq.a are very 
significant. Time and again Vasi~tha speaks of his communion 
with Varurya. Two songs VII. 86 and 88 deserve notice in 
this respect. 

I give below the relevant portions from these songs : 

With mine own heart I commune on the question how· 
Varurya and I may be united. 
What gift of mine will he accept unangered? When 
may I calmly look and find him gracious? 2. 
Fain to know this my sin I question others: I seek the 
wise, 0 Varurya, and ask them. 
This one same answer even the sages gave me, surely 
this Varurya is angry with thee. 3. 

What, Varurya, hath been my chief transgression, that 
thou wouldst slay the friend who sings thy praises? 
Tell me, Unconquerable Lord, and quickly sinless will 
I approach thee with mine homage, 4. 
Free us from sins committed by our fathers, from those 
wherein we have ourselves offended. 

\J O King, loose, like a thief who feeds the cattle, as from 
the cord a calf, set free Vasi~tha. 5. 

Not our own will betrayed us, but seduction, thought
lessness, Varuqa ! Wine, dice, or anger. 

The old is near to lead astray the younger : even sleep 
removeth not all evil-doing. 6. 

Estrangement has taken place between the God and the 
devotee. As the story goes Vasigha has been suffering from 
dropsy and this bas, in the usual manner been interpreted as 
the punishment of Varucya. The sense of sin or guilt is 
present in the mind of the poet. Like a true devotee Vasi~tba 
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is speaking with real religious fervour. He has the intense 
desire to carry out the atonement for his sin. The lyrical tone 
of the passage and the keen sense of having something 
valuable lost is too obvious to need any comment. Perhaps 
one can ir1 some measure understand the cause of this anguish 
for Vasi~tha tells us in 88. 3-6 : 

When VaruQa and I embark together and urge our boat 
into the midst of ocean, 

We, when we ride over ridges of the waters, will swing 
within that swing and there be happy. 3. 

Vararya placed Vasi~tha in the vessel, and deftly with 
his might made him a :r~i. 
When days shone bright, the Sage made him a Singer, 
while the heavens broadened and the Dawns were 
lengthened. 4, 

What hath become of those our ancient friendships, 
when without enmity we walked together? 

I, Varurya, thou glorious Lord, have entered thy lofty 
home, thine house with thousand portals. 5. 
If he, thy true ally, hath sinned against thee, still, 
VaruQa, he is the friend thou lovest. 
Let us not, Living One, as sinners, know thee : give 
shelter, as a sage, to him who lauds thee. 6. 

Vasistha's vision of Varum. and communion with him is 
clearly r~'rerred to here. GRIFFITH is inclined to think that 
this hymn in all probability closed with the fk 6. It makes 
the close natural, more effective and more artistic too. The 
entire hymG is a mystic cry for the lost vision and communion 
with the GJdhead. Vasi~tha's vision of and communion with 
Varurya are again referred to in a remarkable hymn VII 87 
w!lere Vasi~~ha speaks of his having received knowledge from 
Varurya. Vasi~tha tells us: 

Tom~ who understand hath Varul).a spoken, the names 
borne by the Cow are three times seven, 

Th~ sapient God, knowing the places secret, shall speak 
as it were to teach the race that cometh. 4. 
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On him three heavens rest and are supported, and the 
three earths are there in sixfold order, 
The wise King Vatul)a hath made in heaven that Golden 
Swing to cover it with glory. 87.4,5. 

If ever a clear evidence of Vasi~tba's being a mystic is 
r:equired what better could be given ? He speaks of the com
munion, conversation and transmission of knowledge. It is 
worth while analysing the concept of Golden Swing, Sayal)a
carya explains it under 87. 5, as the Sun which like a swing 
touches the two quarters. The word 'Hira7J,yam '-golden-no 
doubt would support this idea for it is the Sun who is con
stantly spoken of as Golden. Now in 88.3 Vasi~tha speaks of 
his having been in this Golden Swing with Varul)a. I have 
in the foregoing sections tried to point out the significance 
anti importance of the Sun God and the Hiral)ya from the 
point of view of the Upani~adic thought, for these are seen to 
develop into the concept of the .Aditya Puru~a. an emblem of 
the Highest Reality, It is but natural if Vasi~tha with these 
voyages and swings with his Deity Varul)a was somewhat 
indifferent to the other deities of the Vedic pantheon and such 
a supposition can explain the charge of heresy brought against 
him. Vasi~tha actually speaks of a curse from which the Gods 
suffer, for he credits Agni with the distinction of having been 
the Deliverer of Gods. VII.13.2. ' Tvam agne devan abhisaste~ 
amuncah •. 'Thou settest the Gods free from the curse that 
bound them.' Vasistba's vision of the unity of Gods and their 
ultimate identity with the Sun is indeed remarkable. Thus 
to Agni he says : '0 Agni, thou aJ:lt: Varul)a and Mitra : 
Vasisthas with their holy hymns exhalt thee.' VII.12.3. In this 
very -~ontext one might think of 'Agneranikam varu7J,asya 
mansi' 88.2. He praises Agni again in 3.6. 

O fair of face, beautiful is thine aspect, when, very near 
at band like gold thou gleamest. 
Like Heavens thundering roar thy might approaches, 
and like the wondrous Sun thy light thou showest. 

And so on ; for sirnil;u thoughts one might again refer to 

other songs to Agni 8. 4, 10.2 etc. This would only prove the 
contemplative nature of Vasieytha. It is true that he approaches 

W, R, 7 
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the Vedic Gods with the usual Aryan supplications for grant 
of heroes, cattle and wealth but the development of his 
thought is clearly reflected in his songs. I would arrange the 
songs of Vasi~tha in three groups arranged in three layers, 
giving us almost a chronological development of his mind. 
I would thus speak of three periods in the development of 
Vasi~tha's mind : the Indra Period, the Agni Period and the 
Varul).a Period. In speaking of these periods it is not intended 

'/ to convey any idea of watertight compartments. In the 
Indra Period he takes pride in his achievements which he 
accomplished in collaboration with Indra. We have already 
seen how he styles himself as a devotee of Indra, Indra-stota. 

\ His mind is the typical Aryan mind longing for victory in 
l war, cattle, wealth and heroes. In the Agni Period be has 
become more contemplative and has begun to perceive the 
unity and the indentity of the gods. In the VaruJ].a Period, 
the third one, he speaks of his visions and experiences of the 
Divine. The confident Aryan warlike tone of the Indra songs 
does certainly bear a sharp contrast to that of the typically 
submissive and self-expressive Varul).a songs. It is very difficult 
to say what effected this transformation in him : may be the 
terrific disease of dropsy from which he suffered or the fact 
that Death stared him in the face or the loss of s:ms, or all these 
calamities together or any one of these might have been 
responsible for this change in attitude and outlook. Vasi~tha 
implores Varul).a in VII. 89. 

' Mo ~u Varu~1a mr,:imayam grham rajan aham gamam 1 

mrla suk~atra mrfaY.a 1 

Sayal).acarya reads here a desire on the part of Vasi~tha 
to enter the golden house of Varurya, which would in reality 
mean a desire for salvation. Modern scholarship finds here 
a reference to the tomb, the house of clay. It is also perfectly 
possible that in view of this contemplative development of 
his mind that he was charged of heresy by the contemporaries. 
Because of his visions he was regarded as a magician. 

But his glorious birth is also referred to in a song, VII. 33. 
He is a I Maitra-varuni. and in a sense I Aurvaseya •• Rks 
11 12 and 13 are rele~ant : · 

I 
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Born of their love for Urvasi, Vasi~tha, thou, priest, art 
son of Varurya and Mitra; 

And as a fallen drop, in heavenly fervour, all the Gods 
laid thee on a lotus blossom, 

He, thinker, knower of both earth and heaven, endowed 
v· with many a gift, bestowing thousands, 

Destined to wear the vesture spun by Yama, sprang 
from the Apsaras to life, Vasi~tha. 

Born at the sacrifice, urged by adorations, both with a 
common flow bedewed the pitcher. 

Then from the midst thereof there rose up Mana, and 
thence they say was born the sage Vasi~tha. 

It is true that we are taken here into the realm of the 
mythical, yet the account is not without its significance. 
That he is a son of Varurya explains the very close and perso
nal relation which Vasi~tha has with that God. The Mitra 
element in his blood accounts for the high ethical qualities 
and his contemplative nature. Lastly, from the mother's side 
he is the child of an Apsaras and this accounts for his love of 
beauty. On many occasions Vasi~tha craves for light so that 
be might see the beauty. Thus in 88.2. 

And now1 as I am come before bis presence, I take the 
face of Varur.ia to Agni's 

So might he bring-Lord also of the darkness-the light 
in heaven that I may see its beauty. 

It is through the Sun that he has the vision of the universe 
and its mystery. Thus we are told in VII. 33.9. 

They with perceptions of the heart in secret resort to 
that which spreads a thousand branches. 

The Apsaras brought hither the Vasi~thas wearing the 
vesture spun for them by Yama. 

LUDWIG first understood the reference to be to the Sun 
but later on thought that this was a reference to the mystic 
tree sustained by Varul}a in the baseless region. 



100 Mysticism in the ~gveda 

VaruI)a, King, of hallowed might, sustaineth errect the 
Tree's stem in the baseless region, 

· Its rays, whose root is high above, stream downward 
~ Deep may they sink within us and be hidden, I.24.7. 

It is clear that this tree has a reference to the Asvattha 
Tree of the later philosophical thought. Another fact to be 
noted is that in 33-10 Vasi~tba appears as the embodiment of 
lightning, light or fire and that these are the material of the 
mystic's vision of the Highest Reality as given in the Upani
~3.ds. That Vasi~tha was a visionary is narrated in another 
interesting and important account. SayaI)acarya in his com
ments on lC0.6 tells us : 

' Pura kila Vi~,:iu~ svam rupam parityajya krtrimam 
rupantaram dharayan saingrame Vasi~;hasya sahayam 
cakara I 'Tam ian"n r~ih ana}'a pratyaca~te I ' 

Thus it is clear from the songs themselves that Vasi~tba 
was a my!itic and had a vision of the Deities. That he was 
born at a sacrifice speaks for his holy nature. It is but natural 
that with all this greatness about him he should have evoked 
the praise as given in 33,8. 

Like the Sun's growing glory is their splendour, and 
like the sea's is their unfathomed greatness. 

Their course is like the wind's. Your lauds, Vasi~thas, 
can never be attained by any other. 

Viewed superficially Vasi~tha's life would appear as a per
fectly normal and ordinary life of an ancient Aryan :r~i. But I 
have thought of this life as a typical Aryan Mystic's life for to 
me it is a happy combination of all the elements that go to 

· -make up a great mystic. He did yie Id to the superstitions, 
ambitions and aspirations of his times and also to the 
peculiar temptations of the mystic's temparament, yet 
the fact remains that he is a combination of 'the heroic and 
the submissive, the active and the passive, the austere and the 
tender, the sober and the passionate, which makes up the rare 
.and winsome temperentia of the best mystics•. 
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His visions of the Deities have a certain chronology 
which reveals a progress in the mystical qualities. He had'. 
the visions of Indra and Vi~ryu on the battlefield, probably the:: 
early active period of his life. By the fire-side the contem
plative priest has the vision of Agni and the Sun. Failing 
health draws him to Varurya and this contact developed and 
yielded a rich reward. He received instruction from thB 
Godhead, had the singular good luck c,f having communion 
with him, entering bis majestic palace, having a voyage in the 
God's yatcht and having the pleasures in the Golden Swing. 
In the meanwhile as he is on his way to realisation he is 
charged by the contemporaries of heresy but he is quite 

·,'confident of his ethical superiority over the accusers. Like 
all other mystics he bas the feeling that he has been forsaken 
by his favourite Deity and this incites him to self-analysis
and examination. Here we witness the phenomenon of self. 
centered Aryan Individualism melting away. His sense of sin 
and guilt have something very touching about it. We watch 
the deepening of his humility. His sense of sin is not a 'dry 
doctrinal conviction' nor an:artificial product of" grovelling" 
conceptions of man's "total depravity" but it is like all true 
religious poetry ' spontaneous and passionate self-accusation of 
love in the presence of the Supreme Love, the deep and 
sudden conviction of poverty and nakedness in face of offered 
grace'. There is nothing theologic:il or priestly about it, It is 
in this sense that bis life has been a fine blending of know
ledge, devotion and materialism. The ~gvedic Mysticism was 
l!.2t married to Asceticism and Vasi~tha's life is·a testimony to 
this fact. No other sage cf the Vedic times had su~h a ver
~atile mind. He is impressed by the beauties of the Dawn and 

1 even the sight of the frogs in the rainy season inspires him to 
poetry and it is worth noticing here that even here be is 
impressed by the • Sama□atva and the Virupatva ' ( 103,6 ), 
unity amidst diversity, of the frogs. Did he intend mildly 
ridiculing theology and priestcraft ( 105.1,5,7,8 ), now that be 
had the vision and communion with the God Varurya, the 
Highest Reality? 

Indian Tradition accords the honour of being a Brahmar~i 
to Vasi~tha but denies the same to Visvamitra. Vasi~tha's 
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· quiet temperament has al ways been held as the ideal one and 
I • 

102 

·. m sharp contrast with the haughty temperament of his rival. 
· With all this background it should not be difficult for one to 
comprehend the reasons as to why Vasi~tha's name appears in 
the line of the teachers of the Vedanta doctrine and why the 
story of his having received knowledge from the Highest Deity 

, has been made use of by the later writers. According to 
Madhva, Vyasatirtha and Sirnivasa, the Maryqukya Upani~ad 
is a revelation of Varul)a in the form of a frog. Thus we 
.are told : 

Dhyayan N.arayanam devam pranavena samahitah I 
Ma7_1(jukarupivaru~a~ tu~;ava H a;im avyayam 11 • 
lti ma7_1(jukarupi sandadarsa Varu7_1a~ srutim 1 

or again 

Brahmat;lr~fan ato mantran prama1_1am Salilesvara~ 1 

This is bow Varurya has found a place in the transmitors 
of philosophical knowledge. No surprise therefore if the 
celebrated disciple of this Deity also found a place in the 
promulgators of the Advaita philosophy. The Guruparampara 
of the Samkarapitha is given as:-

Om N.ariiyanam Padmabhavam Vasistham 
Saktim ca taiputraparasaram ca 1 • • 

,._, Vyasam Sukam Gaucjapadam mahantam 
Govindayogindramathasya si~yam 11 

Thus have they who seek identity with Brahman 
commemorated the memory of one who first on Indian soil 
1 merged himself in the Highest Deity and had communion 
with it". 

There might arise a doubt regarding the validity of the 
sketch of the life of Vasistha as offered here. The traditional 
.view is that the songs in the Maryqala VII are of Vasi~ha and 
the members of his family while the presumption in the sketch 
attempted here is that these are the songs of one and the 
same poet and that therefore in the light of these songs a 
sketch of the personality could be attempted. As a matter of 
fact, a glance at the index of the nis tells us that a very large 
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part of the Mal)qala VII is the composition of Vasi~tha Mait
ravarul)iQ, Sayal)acarya points out places where a different 
authorship is traditionally recorded: thus at 32.26 'Indra 
kratum na~ • is ascribed to Sakti but he also tells us that some 
ascribe it to Vasi~tha himself. 

'Indra kratuin nah iti pragathasya ardharcas1•a ca 
Vasi~;haputrafi S~kti1;i Vasi~;ho va' 1 on 32.26, 

Similarly in the Family Hymn 33. he sees joint author
ship as !'ks 1-9 are ascribed to Vasi~tha while 10-14 are 
ascribed to the sons of Vasi~tha. Further we find Sayal)acarya 
remarking about hymn 101 that the rsi of the hymn may be 

'Kumara Agniputra or Vasi~tha and that this is to be under
stood as holding good for the hymn 102 as well. ( Purvavat r~ide
vate I on 102) and on 101 'Ete Kumara agneyo apasyat Vasi~;ha 
eva va iti vaksyamanatvat agniputra kumaro rsih vasistho va 1' For 
the rest of the portion of the Mat].qala Va.siiha is· ·given as the 
f~i. But in addition to this evidence from the tradition-for 
whatever worth it is-one can prove purely on internal 

1 
grounds_ that particularly the songs which have been made 

' use of in the sketch attempted here are of one and the same 
person. Thus songs 86-S8 are no doubt the composition of 
one and the same person for these refer to the vision of 
Varurya 86.2; 87.4; 88.3. The friendship with Varul)a which 
the person did once enjoy and which he no longer enjoys due 
to an estrangement of some kiod is the one theme of these 
songs. Again 86.4 establishes relation with 89. For 89 is a 
prayer to Varurya so that the person who is suffering from 
dropsy 89,2. might not die and in it Varuna is asked to show 
compassion as the refrain 'mrla suksatr~ mrlaya' indicates; 
while 86.4 asks the God Varury~ ·as to <why h~s about to kil 
his friend. In fact these songs represent what might be called 
the 'dark night' of the soul of Vasi~tha. 

In a similar manner hymns 88 and 55, the Prasvapini, 
appear to be no doubt connected, If the traditional account 
regarding the background of hymn 55 is to be taken as 
true-for in either account, that of the Brhaddevata 6. 11-13 
or that of the Anu. Bha. 7.55 the person is· about to enter at 
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night the palace of VaruI].a while 88.5 actually refers to the 
friendship of the person with Varuna as well as to bis 
experience of 'going to the thousand-doored palace of the 
God Varuna. These visions of Varuna are again related to the 
vision of Vi~ryu in 100.6 as well as to· the visions of Indra in 
hYrnn 18 which gives the incidents of the Dasarajiia War. 
This very friend of Indra is no doubt the friend of VaruI].a in 
55 as can be seen from his own words : 

• Stotrn Jndrasya rayasi kim asman ducchunayase 
ni ~~ svapa · I 55.3. 

The occasion is of entry into the palace of Varul)a but 
the boast is of being a ' singer of Indra•. Thus all these 
songs have an internal connection which a critical reader will 
certainly not miss, Th't Frog Song, as a matter of fact, an 
inspired poetical utterancinnust have been or is likely to have 

, b~·en taken as a satire both against the Brahmal)as as well as 
the Atiratra 108.7-8 and this might have naturally led to the 
cli'a.rge of beir;ig a Yatudhana, of heresy in 104.15. The 
conclusion, therefore, that all these songs Nos.18, 55, 86-89, 
100, 103, 104 refer to the life of one and the same in~ividual 
eerns to me to be inescapable and it also appears as perfectly 
natural that such a person should have been described in the 
Fatnily Hymn No. 33 in the manner as has been done. From 
this it will be clear as to why a claim is being made that the 
life of the mystic Vasi~tha stands reflected in his songs, 

Another interesting personality of the Vedic times into 
whose life - we can have a peep is Dirgbatamas, the son of 
Ucatbya and Mamata ( I-158.4; 147.3; 152.6; 158.6 ). As a 
mystic he can be regarded as next in importance to Vasi~~ha 
whose life we Gf.Ve studied above. Hymns I-140-164 are by 
him and in themselves form a very homogeneous group throw
ing a flood of light on the life of this mystic. His life has been 
a life full of thrilling incidents. He was born blind as a result 
of a curse of Brhaspati as Sayal).acarya informs us in his 
comments on 147.3 a rik in which the restoration of his 
eyesight due to the favours of Agni is referred to. In 158 h.e 
tells us that he lived to be a man of ninety years. The actual 
words are: 
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Dirghatama Mamateyo 1u1urvan dasame yuge on which 
GRIFFITH observes' the tenth age : perhaps the tenth decade. 
The meaning of the v·erse which appears to be a later addition 
isdb-sctire '. One may however observe that 'dasama yuga' or 
'dasam'i' with reference to age means ninety and in support, a 
text though a very late one, can be cited as Manusmrti 
' Sudropi dasamim gatah;'. If I. 158.6 tells us that he was a 
non-agenarian, 4 and s·of the same hymn tell us about his. 
encounters with Traitana, a Dasa. We are told : 

Let not the wood ten times up-piled consume me, when 
fixed for you it bites the ground it stands on.4 ed. 

The most maternal streams, wherein the Dasas cast me. 
✓ securely bound, have not devoured me. 

When Traitana would cleave my ·head asunder, the Dasa 
wounded his own breast and shoulders. 5. 

Dirghatamas has survived all these incidents, or ordeals as 
GRIFFITH understands them, but to us these are important 
for in a man's life incidents such as these only result in 
increasing his God-consciousness. Dirghatamas believes that 
his miraculous escape is due to the fact that Gods hear and 
respond to his prayers, a fact which is certainly responsible for 
the supreme confidence that he has in his prayers and words. 
-This very survival of his through _all these calamities made his-

L personality very strong and tough, a fact which is amply 
/ reflected in his songs. He constantly refers to the might of· 

his songs: 145.3. 'he i. e. Agni only will give ear to all the 
words I speak; he praises with Mighty hymns' 141.13-simi
vadbhih arkaih-he speaks of his songs as 'beautiful on account 
of pur~ thought', .144.l-sucipesasalh dhiyain. He knows that 
all his actions and prayers, the Gods have accepted and 
liked. 

'Ju$anta visvanyasya karmopastutiin bharamat,1asya karo~ I ' 

1,148'2. 

He has inspiration and is capable of fine phrases such as 
• navyam navyam tantum atanvate' 159,4 : alliterative lines. 
such as 160,3. 
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' Sa vahnih purtah pitroh pavitravan punati dhiro bhuvanan 
maya,,a '/ or a·gain 'like s~ans in a row', hansa iva :s-re,.1isa~1 
163.10. He has a very keen desire for knowledge and natu
rally possesses an inquisitive nature. ~ks 4, 5, 16 of his famous 
164, asyavamiya, clearly reveal this fact as well as his con
templative nature. Thus 'Pakah prcchami' 5; kah vidvamsam
upagiit prastum etat' 4 ; 'Pasy~d ~ksanviin ' 16 ; 'Sannadho 
manasa car~·mi' 37 and so on through~ut the song. Like the 
other Vedic mystics he too appears to have been strongly 

\
struck by the Solar phenomenon, for he is never wearied of 
singing of the glory of the Sun. Thus in 152.3-5 he sings of the 
Sun's travel, his never falling downward. The Sun to him is 
a horse not born of a horse 'anasvo :jato anabhisuh arva' and this 
is 'a mystery thought-surpassing' acittam brahm~. This should 
explain his mystical identification of Vi~q.u with the Sun in 

. ·155.5-6, and equally if not more mystical identification of the 
( Asvamedha Horse and the Sun as in 163.6. In a similar manner 

he brings the ~bhus in connection with the Sun in 161.13. 

This poet of pre-eminently contemplative tendencies his 
. two unique facts about him; firstly he is conscious of the 

v Divine in him. He remarks in 164.21. 

'I no visvasva bliuvanas,,a gopah sa ma dhirah pakamatra 
vivesa ' which GRIFFU'H renders ~s 'there is the Universe"s 

✓ mighty Keeper, who, wise, hath entered into me the simple ·. 
He speaks of the' Immortal being the brother of the mortal·
Amartyo martyena sayonih, 30, 38, travelling backward and 
forward. Secondly he ha~ a very keen desire to be in the 

· world of Vi~q.u as he puts it in 154.5-6. 

'T adasya prjyam abhi piitho a.syiim' and • ta vam vastuni 
gamadhyai' I It is then not at all surprising if his prayers are 
to be found for a common and general weal of the Aryans and 
not in the interest of a particular family, a fact which would 
indicate the wide vision and the broad sympathies of this godly 
soul. Thus he concludes hymn 140 as 

Welcome our laud with thine approval, Agni. May 
earth and heaven and freely-flowing rivers 
Yield us long life and food and corn and cattle, and may 
the red Dawns choose for us their choicest 140.13. 
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He rounds off his song 156 as 

Who, Maker, throned in three worlds helps the Aryan 
man, 
and gives the worshipper his share of Holy Law. 

All this reveals a fruitful divine life of the old sage and 
his sqllg 164 is bis crowning glory. This famous song has been 
the subject of critical study of Vedic scholars .. Indeed, the 
hymn in question is the high water mark of Vedic Mysticism. J 

Dirghatamas in a splendid and inspired vision sees the essence 
of bis Being, the Self as well as the Reality. He appears to 
unravel the mystery of Time and Rain as well as the fact of 
Rebirth and Recreation. The song has already been referred 
to in an earlier section but here it may be said that 
Dirghatamas has no doubt developed both the sides of 

' Mysticism for he speaks of having seen the Self which is an 
inward process, while at the same time be is seen speaking to 
us of the Oneness wbich has been given different names, that 
is, he has the Unifying Vision as well, which is an external or 
out ward process. This brilliant vision of the Blind Sage has 
hew the real starting point of the later Indian Philosophical 
and Mystical thought. His contribution too, therefore, like 
that of Vasi~tha bas been immense as well as important. If 
Vasi~tha's mysticism comes out of devotion, emotion and 
submission, that of Dirgbatamas is the outcome of intellectual 

..; quest of self-realizatiQn. He tries to study what is individu
ality and also the elements involved in it. Thus he presents 
to us an important aspect of Vedic Mysticism and as such his 
_•;ongs have an immense value. 

Yet another life which could be studied and reconstructed 
in the light of the songs is that of If_~x~a_Ail!}~a, a colourful 
personality indeed ! He appears as the author of the songs 
30-34 of Mandala X. There are differences of opinion 
a'mongst scholars~; to who he really was. HOPKCNS thinks that 
he was a king while according to ZIMMER he was the 
Purohita of the joint tribes named VaikatI].a, the Kuru-Krivi 
(Pai':icala) peoples. According to GELDNER he was the Purohita 
,of Kurusraval].a and Upamasravas, the son of KurusraVaI].a 
ill-treated him ; he is trying to deprecate the anger of his 
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royal master in X. 33. LUDWIG is of the view that he was 
the priest of the five peoples. It is true that VII. 18. l 2 
mentions him along with the Druhyu who both were over
thrown by Indra but then it is clear that he is not the author 
of the songs we are discussing. These songs have nothing in 
them which even remotely indicates a royal lineage, for in_ 
33.4. he calls himself a ' Rsi '; has a song 32 in honour of Indra 
and in 33,3 calls on Ind·r~, Satakratu, to be a father unto him. 

\)and declares that he is a ' singer or Praiser-stota-of Indra. So 
enmity with and destruction at the hands of Indra is simply 
out of question. These songs, X.30-34 from internal evidence 
have, no doubt, one and the same author; for 32 and 33 refer to 
the relation between Kavasa and Kurusravana while 33 and 34 
refer to the miserable condition of the singer. Songs 30 and 
31 are the usual Vedic prayers to Apam J{apat, the Sun 
etc. and the priestly nature and the atmosphere of the songs 
is too _obvious to need any comment or to escape notice 
of a critical reader. From the information as Well as. 
the hints to be had from these songs it would appear 

\ that the poet had fallen on evil days and then . rose to· 
priesthood, and became a ~~i. The account furmshed by 
the Erahmaqa of the: ~gaveda, the Aitareya II. 16 and tbe
Kausitaki Brahmana XII. 1.3 is interesting and relevant in this 
cont~xt. Kava~a Ailu~a, according to these Brahmaqas, is a 
Brah_rp_arya born of a female slave, and was condemned on tbis
coi":;~t by -the other Rsis. MACDONELL and KEITH think that 
'this Kava~a Ailu~1 i~ possibly identi:al with the Kava~a of the 
-~gveda. The authors of the Vedic Index take the word 'Dasyah 
putra •, rather literally but it is a word of abuse in Sanskrit, I 
would like to take the:word 'Kitava • more seriously because 
this word immediately brings to our mind X.34, the famous, 
Gambler's Hymn. He is also called 'abrahmana' and this must 
be understood as implying the absence of the qualities of a. 
BrahmaI].a. He has somehow got himself initiated in the. 
Sattra but on being found out is left in a desert to die of thirst. 
Oppressed by thirst he •sees• a mantra, and the river Sarasvati 
flows by his side and ~aves him. The other Brahmaryas seeing. 
this divine succour in response to bis mantra admitted him 
into the Brahmanical fold and in the Sacrifice as well. This. 
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·must have been the beginning of his priesthood. It would 
.appear that his early life was way-ward, that be was a gambler 
and had lost everything and had earned only censure as can 
be seen from the epithet 'Kitava •. Thus the Gambler's 

/ Hymn would belong to this p~riod of gloom and despondency. 
\The sincerity of the tone in this hymn is simply unmistakable 
.and the experiences referred to have an extremely personal 
touch about them. Once he won a place in the Brahmanical 
fold, he rose to eminence and this is the period of his contact 
with KuruiravaQa. He refers to worries in song 33 but these 
.appear to be consequent on the death of bis patron. These 
two songs have an internal connection; for the Gambler's 
Hymn closes with Kr~imit kr~ava '34.13 while :the 33.6. has 
'beautiful simile 'k~etrain na ra~vain' I which both point out to 
Kava1:la's following agriculture. Sufferings like these and 
,losses also of the patron and the like must have resulted in a 
-contemplative temperament and we find Kava1'.la observing: 

A man should think on wealth and strive to win it by 
adoration on the path of Order, 
Counsel himself with his own mental insight, and grasp 
still nobler vigour with his spirit, 31-2. 

Further in 31.3 be tells us 'we have become acquainted 
-with Immortals-navedasah am,·tanam abhuma' and in 7-10 of 
the same hymn proceeds t~ rais~ and answer some metaphysical 
-questions, the production of Heaven, Earth and the Sun. 
It is interesting to note that he opens with ' What was 
,the tree, whit wood' from which heaven and earth were 
produced. But like a mystic affirms in 8 'Not only here is 
.this: more is beyond us ', 1'{aitavadena paro anyadasti-etc. 
Then we come to the Solar mysticism ; for in the verses 

' that follow the Sun is identified with the Bull, Agni of 
~ the Sacrifice. The poet who complained of the miserable 

,condition of a gambler's life observes in 32,3 the ethical 
' beauty of human life. He observes : 

More beautiful than beauty must this seem to me, when 
the son duly careth for his parents' line. 
The wife attracts the husband ; with a shout of joy the 
man's auspicious marriage is performed aright, 
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This same poet observed in_his early -p2riod: 

My wife bolds me aloof. her mother hates me: 34.3. 

Others caress the wife of him whose riches the die hath 
coveted, that rapid courser: 

Of him speak father, mother. brothers saying, We know 
him not : bind him and take him with you, 34.4. 

Thus has the Gambler become conscious of something 
• Beyond' and also of the moral and ethical beauty in life. He 
has a teacher, Guru, in Indra and it is by instmction that he 
has improved, for he tells us: 

Indra, who knoweth well, beheld and showed thee. 

• By him instructed am I come. 0 Agni. 

The stranger asks the way of him who knows it: taught 
by the skilful guide he travels onward. 

This is, truth, in the blessing of instruction: he finds the 
path that leads directly forward, 32.6-7. 

It is impossible not to remember here the Gandbarapurusa 
Orstanta, the analogy of the man from Gandhara in the 
_Cb~ndogya Upani~ad 6.14 and especially the words 'Sa gramad 

· gramam Prcchan pa1_11;lito medhav'i gandharaneva upasampad:vate 
evam iha acar:vavan puru~o veda. ' It will be seen that Kava~a•s 
life bas an interest altogether different from that of either 
Dirghatamas or Vasi~tha. Here we have a wayward and ' 
almost an outcast, winning a place among the Seers, perhaps.' 
showing the way to sinners towards sainthood, 

It would be proper to conclude this discussion of individual 
mystics of the ~gvedic times with c1 reference to the women 
of the times. There are prayers and songs connected with 

· women, which reveal an interesting feature of the period we 
are discussing. Songs l.179 Lopamudra, VIII.91 Apa la Atreyi .. 
X.10 Yami, 28 Vasukrapatni, 39-40 Kak~ivati Gho~a, 85 Surya, 
95 Urvasi, 139 Brahmajaya, 125 Vak AmbhpJ.i, 145 IndraI].i, 
151 Sraddha Kamayani, 154 Yami Vaivasvati and 15g Paulomi 
Saci may be put down as the songs from women, or connected 
with them, in the ~gveda before us. The song of Lopamudra 
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is a frank request by her to her husband Agastya for the 
pleasures of love. Indian tradition is right when it regards Rati, 

· Love as the theme here and BERGAIGNE's view that the hymn 
has a mystical meaning, Agastya being identifiable with the 
celestial Soma whom Lopamu::lra, representing fervent Prayer, 
succeeds after long labour in drawing down from his secret 
dwelling place, does not appear quite convincing, Nor need 
we think of agriculture because of the phrases ' khanamana~1 
.khanitraifi ' in 6, In her song Apala Atreyi is seen praying 
for a cure from a skin disease and her demands are voiced in 5 
where she appears to ask for the restoration of her father's 
head, rich and bumper harvest from his field and her own 
fertility. Yami's conversation with Yama, her brother, centres 
round the pleasures of love. In the prayer of Vasukra's wife, 
there is nothing very particularly feminine yet it reveals her 
anxiety for the weal of her father-in-law. The song is an 
obscure one as it uses the language of a riddle and diversity of 
views exists regarding the interpretations of 8 and 9; for 
GRlFFITH sees a reference to the first sacrifice while LUDWIG 
sees a reference to the beginning of agriculture. In her two songs 

' Gho~a, the royal princess, asks for a cure fro~ Leprosy as she is 
growing old at home, as she tells us, without a bridegroom. 
She wants the Asvios to help her to gain ' a car-borne 
chieftain rich in steeds.' In the song of Surya her marriage 
is celebrated in a glorious manner, while the song of Urvasi 
has been already discussed and even if it is regarded as a 
simple song it is nothing but a desertion of a lover by his 
beloved. The song of Brahmajaya refers to adultery and the 
restoration of the wife in the house, an enigmatic hymn no 
doubt. In the songs of Indraryi we have the womanly pride of 
beauty and jealousy freely expressed. It is, therefore, no 
exaggeration to say that these s::ings express nothing more than 
the ordinary and natural longings of the feminine mind. 

Yet two songs deserve notice as being exceptions to this 
general estimate of these songs, In her songs Sraddha Kama-

'· yani speaks of Faith and of the importance and power of 
Faith. It is very difficult to say whether Kamayani Sraddha is 
a historical personality or an allegory. The song of Vak, the 
daughter of the sage Amhhrryi is indeed very significant for 
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here is described the mystical importance of Speech. The 
.perception of the unity of the world is very clearly expressed. 
WALLIS observes ' It is thus another expression for that 

,Jidea of the unity of the world, which we have seen crowning 
.the mystical speculations of all the more abstract hymns of the 
.collection.' The seer of this hymn has no doubt realized the 
supreme importance of Speech and also the complete penetra
tion of the universe by the Speech. Viewed in this manner 
the daughter of the sage Ambhp).i would appear to be a 
mystic who had perceived the unity of the universe and the 
-importance of the Speech, Vak, and in a sense can be regarded 
as being Iesponsible for the latter Upanisadic thought that all 
·things depend and have a beginning in Speech,' Vak A.lamba
n_am, Arambharyam' as the Cha-ndogya Up.6.1. puts it. 

Considering this contribution of women to the mystical 
thought, it is no exaggeration to say that most of these prayers 
from women are Petitional Prayers and it is very rarely that 
we get a Prayer of Communion from them, a fact which might 
appear as surprising if we consider the emotional nature of 
women in general on the one hand aud the relation of Mysti
•cism with Emotion on the other. 



CHAPTER SEVEN 

EPILOGUE 

After a study of the Visions of Reality of the J;lgvedic 
Mystics, it is worth our while to attempt an evaluation of 
their contribution, if any, to the later Indian Mysticism. It 
has been almost a custom with the students of the Vedas to 
say that their thought is crude and so is its expression. An 
attempt has been made in the foregoing discussion to show 
that nothing can be further from truth than such estimates. 
It is doing an injustice and being unfair to these Vedic poets, 
who, as a matter of fact, need not fear any comparison with 
the poets of other races. 

A critical reader of the ~gveda is bound to be impressed 
by the sincerity and the sublimity of the ~gvedic Imagination, 

I In spite of the frank materialistic outlook the ~gvedic poets 
j are extremely God-fearing and God-loving souls, Devotion 
and Love appear to be the essence of the religion of these 
poets, We certainly do not meet here 'barbarians worshipp
ing their barbarous Gods ', The story that the Rgveda reveals 
is a perfectly natural one and it is along these IiO:es that hi:irnan 
mind develops. It is, therefore, also Perfectly natural that we 
find-among these J;lgvedic poets mystics of all types of whom 
PL0TINUS' speaks. Through their very devotion to their 
Gods, Sacrifices and Surroundings and through Contemplation 
they gradually came to perceive the O.:-;iE TRUTH, the UNITY 
and the IDENTITY. Among these mystics as we have seen 

._;there have been Priests, Poets, Phi!osophe~s and Aesthetes: 
It is just for this reason that the J;lgveda is, historically 
speaking, the source of all later Mysticism that thrived on 
Indian soil. 

What is the na~ure of the J;lgvedic Religion? Being of a 
• primitive sort' it is predominantly social but we do see it 
developing, advancing before our Veryeyes, that is, becoming 
the matter for individual. In fact 'religion is the product, both 
of the society and of the individual and therefore gets itself 

J.l, B. 8 
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expressed both in the society and in the individual•. The social 
expression is bound to be somewthat external and is properly 

-~ a subject matter for history, anthropology and allied sciences. 
But when we come to the individual expression of religion 
we come to its mo3t interesting part and to the realm of 
psychology, J.B. PRATr ( p. l}J divides religious belief into 
three chief types: Primitive credulity, intellectual belief and 
emotional1 belief. BARON VON HUGEL applying this triple 
divis~on to religion as a whole brings in the structure of our 
• ideomotor arc• which begins with sense impression, moves 
through the central process of reflection, and ends in the final 
discharge of the will in action. From this point of view 
religion would appear to have three aspects ' the traditional or 

.,; historical', 'the rational' and 'the volitional or mystical'. 
The Vedic religion is no exception to this scheme of things. 
The t_taditic>nal part.is supplied by the Institution of Sacrifice, 

r the rational part is reflected in the doubts and the pbiloso
; phical songs while the mystical or the volitional part is given 
' to us in the songs in which the Vedic poets speak of their 

intense experiences. The traditionalism without the fresh air 
of reason and the warmth of personal experience tends to be 
void of any meaning 'cold, dead, and untrue•. This is what we ~----
find has happened in the days of the Brahmal).as. Rationalism 
is in its very nature the enemy of traditfooalism and serves 
without doubt, a very useful purpose in maintaining the life. 
and vitality of religion, but when carried to e:iccess, tends to 

\
become merely speculative and academic in character, losing 
all touch with human life. JONATHAN EDWARDS observes 
'he, that has doctrinal knowledge and speculation only with-
out affection, 'never is engaged in the business of religion•. 
We do not find this extreme form in the Vedic religion for 
we find there only the beginnings of rationalism. If rationalism 

rtrie_s to ',devitalize' religion Mysticism serves as an I unfailing
'antidote and arrests the process. Mysticism has very peculiar 
·relations with Institutionalism and Rationalism. PRATT bas to 
observe (p.18) 'Mysticism has something in common with each 
of these and it also differs from each•, and so is seen warring 
with both of these, having alliances with the other than which 
it combats. Thus both are its allies as well as its enemies~ 
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But of the two, Mysticism · has most often chosen Institution- -...,/ 
alism as its mate, ' a fact which according to VON HUGEL is 
• not hard to explain•. "For if external, definite facts and 
acts are found to lead to certain in~ernal, deep, all embracing 
emotions and experience, the soul can, to a certnin extent, live 
and thrive in and by a constant moving back wards and forwards 
between the Institution and the Emotion, an::l can thus 
constitute an ever-tightening bond and dialogue, increasingly 
exclusive of all else''. This explains the alliance of the 
Priest and the Mystic against the Thinker. The Vedic religion 
reveals all these facts in a very illuminating manner for we do 

~ad Mysticism allied to Institutionalism so far as the Institution 
/~f Sacrifice in the ~gvedic as well as in the Brahmanical times 
is concerned. This will explain the mysticism of these times 
as well as throw light on the unsympathetic description of the 
same as 'pseudo Mysticism•, 'mystery mongering' by some 
Western Scholars. What is really happening in the Vedic 
religion is not something exceptional or something that 
deserves downright condemnation, but is what happens 
everywhere for it is by these stages that human mind 
develops. 

In a similar manner is to be understood the co'ncept of 
God as is to be seen in the B.gveda. It is customary to speak 

\ of the frank 'give and take' religion and of the blurred images 
of the gods worshipped. One might refer to the fact that the 
God-idea is a very complex psychological phenomenon, 'The 
idea of GJd generalizes and idealizes all the values one knows;' 
but it also true that the idea of GJd is largely the result of the 
practical demands and attitudes. Professor LEUBA observes 

I 

'The truth of the matter may be put this way : God is not 
known, He is not understood; He is used-used a good deal and 
with an admirable disregard of logical consistency, sometimes 
as meat purveyor, sometimes as moral support, sometimes as 
friend, sometimes as an object of love'. (Contents of the. 
Religious consciousness. Monist. XL 571 ). Again it is almost 
an axiom that the Go:l-idea has a du1l aspzct, the imaginative 
and the conceptual, in the mind of the devotee, aspects which 
are somewhat inconsistent according to the different demands 
of action, emotion and thought, It is, therefore, that we need 
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not be surprised if we come across such a subtle i~consistency 
in the God-idea of the ),tgvedic people. This God-idea has its 
development along rational lines. PRATT observes : ' the 
whole story of the development of monotheism and the growth 
of the moral conception of the deity has been largely deter
mined by a kind of implicit logic-a sense of dissatisfaction 
with the incongruous. Two tendencies in particular are to be 
seen as prominent in the development of religious thought. 
Both these tendencies are characterized by the search for con
gruity, but one is dominated by a partly rational, chiefly 
aesthetic desire for a monistic conception and finds satisfaction 
only in an all-inclusive Absolute; the other is guided by a 
demand that the divine shall be congruous with our moral 
sense, and therefore finds the Absolute essentially unsatisfying 
as a God-idea'. (p. 205). All this is word for word applicable 
to the Vedic Religion and Thought. It would therefore be only 
a partial and unjust view if we bold that Henotheism reflects 
worldly wisdom and selfish attitude or hold that the thought is 
entirely crude. The ),tgvedic religion is not primitive in the 
strictest sense of the term, It is Mysticism that gives vital 
energy to a faith and it is precisely for th:s Mysticism that the 
),tgveda has immense importance. The ),tgveda is an epoch in 
itself and reveals to us all the aspects of religion that PRATr 
and others have seen in other faiths. 

The Rgvedic Songs are really prayers and as such reveal 
i all the characteristics of• a prayer' determined by the psycho

logists, We shall not here enter into the discussion whether 
'from prayer to spell " or 'from spell to prayer' but we 5hall 
only observe that the Vedic Literature at any rate supports 
the theory that the prayers become the spells. The 
spontaneous prayers of the ),tgvedic seers have been turned in 
the later times into spells by which the gods could be coerced. 
Prayers are cf various types such as 'Ritualistic Prayer, Prayer 
on account of Faith, Prayer on account of needs or what may 
be called as Petitional Prayer for spiritual as well as material 
blessings and lastly the Prayer of Communion, The Rgve:iic 
Songs can easily be classified into all these divisions. · 

Thus many songs which contain invitations to the Deities 
to come to accept the Sacrifice or the Soma offered, are really 
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Ritualistic prayers. The Ritualistic prayers tend to become· 
spells soon for they are often repo?ated, they have always to be 
uttered in a particular atmosphere and thus tend to becom0 
'. p.xe_d • in character both verbally and in spirit. Out of the 
numerous Vedic_gepetitions compiled by BLOOMFIELD a very 
l.i,r:g~ number would be seen as coming from these Ritualistic 
pr,1yers. Though the Rgveda itself reveals a sort of fixation 
of these prayers yet there is some freshness about them. The 
seers are conscious of their imitation of the earlier songs yet 
not that every time imitation has spoilt the freshness and 
vigour as well as the innate sincerity, A similar repetition is 
to be found in the Petitional prayer which is more intimately 

\connected with the social life and the needs of the individual 
\ who is a member of the community, It is thus we find 
that almost in every prayer of this type the Vedic poet 
asks for ' sons, cows and horses • and ' safety from the 
hands of the thieves and wolves •. The refrains like 
' Yuyam pa.ta .svastibhil1 sada nah Brhad vade111a vidathe 
suviraQ ' are only fact; illustrativ~• or" this phenomenon o 
'fixation• of a prayer. As society is a ' moving progressive 
phenomenon' the contents of a Petitional Prayer also natur
ally chage. But the most important as well as interesting is 
the Prayer of Communion in which tbe presence of a higher 
Power is felt. This type of prayer often takes the form of a 
conversation or even of something like a monologue. It often 

, takes the form of a confession of sins and an expression of an 
i urgent longing for a peace that cannot be secured in any other 
/ way. Prayer becomes an outlet for pouring out whatever is 

most pressing in one's mind. PRATT observes that with impul
sive temperaments this need of confession is almost universal 

'while with temperaments of the more philosophic type, this 
1 type of prayer assumes a more cosmic aspect. Then a vision 

of' the whole of things in their cosmic setting' is secured and 
it becomes a sort of freedom from the worries of life. With 
the more mystical temperaments it becomes 'a conscious union 
with the all'. It is in this light that Vamadeva's 'Aham manu
rabhavam' or Nabhariedigha's 'Aham asmi sarvaf etc. are to 
be understood. Similarly it is in the light of these remarks 
th-it the prayers of Vasi~tha VII.82.87 are to be explained. 
Thase are his conversations with Varu,)a and have a tone of 
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confession as well. The reference to 'a.gas' is also significant 
and with a frank heart he confesses human weaknesses as 
wine, sleep, dream etc. In Religion there is nothing so impor
tant as this kind of Prayer of Communion which results in 
Mysticism on the one hand and in meditation and self-analysis 
on the other. It expresses the 'aspirations for higher life and 
unity with the great all.' If we remember this description of 
this type of Prayer, it will be seen that the B.gveda is full of 
Mysticism. But mysticism is not of one type only. A very broad 
division may be suggested as PRATI has done. ( p. 339): 

,· the mild and the extreme. The first type on account of its 
very mildness is likely to be neglected or overlooked, while 
·the extreme type has been responsible for the utterances like 
• the heart of religion is rotten'. In both these types there 
is a sense of a Beyond but the mild type of mysticism often 
takes the form of mere 'affirmations of belief' in intercourse 
with God or some 'theological or philosophical position·. 
Further mysticism bas in it two elements, the cognitive and 

_ the emotional. Tha latter thrives by the co~i:--o( a 
personal god while the earlier results in the intellectual type 
of mysticism. It is therefore that the songs of the ~gveda 
represent the emotional type of mysticism as the Gods here 
are personal, while as we come towards the Upani~ads, the 

I abstract Absolute begins to appear and we get the cognitive 
( type of mysticism. But the ~gveda also shows the beginning 
of this cognitive type, especially in those songs where the idea 
of' ekam sat' is put forth. All this discussion above must not 

kad us to believe that the I mild mystics. have not the joy aad 
· delight of the 'extreme mystics•. Even these sing of their 
delight and this is the reason why a reading of the ~gveda 
leaves one fresh and full of vigour. May be that these are 

; songs of expectations but then there is also the joy and delight 
-~ of Life and of Reality. 

The extreme types do not much differ from the mild in 
their mysticism save in the degree of their mysticism. Because 
of their extreme mysticism they are open to being described as 
'disintegrated personalities' but so far as the ~gveda is concerned 
we do not coma across such type of mysticism. This type of 
mysticism is associated with asceticism, mortification of the 
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body and the like. The igvedic era knows not either asceti
•cism or motifications. The Muni appears as an object of praise 
no doubt, but that is late in Book X. and that too, in a 
~olitary song. We have observed above that mysticism has 

/two elements, the cognitive and the emotional, and these are 
very significant for the first is naturally concerned with Truth 
while the second is concerned with Beauty and Holy: thus 
mysticism is concerned with Truth, Beauty and Holy. We 
have seen how every time the ~gvedic myscics have given in a 
vary clear manner the indications of their consciousness of the 
fundamental and intimate relation of these three aspects of the 
Highest Reality, The mystics pass through three stages, the 
purgative, the meditative and the unitive. The Vedic mysti
•Cism reveals these stages in a somewhat blurred manner. 

The mystics constantly speak of their ecstacy and___yjsions. 
We have seen how the igvedic poets also sing joyfully, but for 
the full-throated song of ecstacy we will have to turn to 

/ Vasi~tha, especially when he sings of. his friendship with 
Varurya. This is as it should be. But it is doubtful whether 
Vasi~tha's experience could be called a' Trance'. One would 
like to say that in the ~gveda, the abberrations of mysticism 

J have not as Yet begun to appear. 

Mysticism proceeds along two lines, at least Indian 
Mysticism did: The mystics always carried out the search for 

l~eality by Introspection and also tried to have the Unifying 
j'Vision; the introverts and the extroverts to put it briefly. By 
these processes they came to realize the existence of the Self 
and of the Ekam Sat. The first perceives the Self of Man by 
inward researches, the other perceives Unity outside by seeing 
the ground-stuff of all external phenomena. The first leads 
us to the concept of Atman and the other leads us to the 
concept of Brahman. The first leads us to the perception of 
the divine element and the ethical excellence of the Inward 
Reality, the other leads us to the perception of Law, Order 
Harmony and Delight outside. It is when these two streams 
that are really widely divergent mingle and interpenetrate 
that the conception of the Identity arises. The eternal quest 
-of the Indian Philosophers and the Mystics has been Amrta 
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· and Madhu. It would not be true to say that all these concepts 
·appear for the first time in the Upani~ads, as is commonly 
believed, for these concepts already appear in the ~gveda. 
The dialogues of Yajnavalkya and Maitreyi and of Arul}i and 

: Svetaketu presuppose much that is really speaking given to 
us in the ~gveda. How repeatedly the ~gvedic poets speak 
Madhu and Amrta, express a longing for Jyotis and these are 
concepts which the Upani~ads develop into Vidyas or doct• 
rines. Suparrya, Hirar.iya, Gopa are some of the concepts which 
the Upanisads have taken over from the Rgveda. . . 

As observed above, the realization of the Identity is the· 
result of the mingling and the interpenetration of the two 
streams and this too bas already taken place in the Rgvedic 
times. Attention bas already been drawn to the e~quisite 
little song of Patai1ga, the son of Prajapati X.177. A reader of 
the Upanisads is struck with the importance of the Aditya and 
the Aditya Puru~ in their thought: Cbandogya.III.l-11; 
10.1-3; Maitri.VI.l. and so on. The Golden Deity bas a very 
important place in their philosophy, The Muryc}aka goes to 
the length of saying 

• hira~imaye pare kose viraiam brahma ui~kalam 

tat subhrum jyoti~am jyoti~ tat yad atmavido vidu~ 11 

Mun{laka. 11.2.9. 

Time and again they speak of the Hirarymaya Puru~a,. 
Rukmavarrya Kartr, and this element also has been supplied by 
the Rgveda. Indian Mysticism in a way may be said to be 

. '.Sun· Mysticism •. The Sun is a typical symbol that the 
J Rgvedic Imagination has created. In the Sun tbe Rgvedic 

poets see Beauty, Hiral)ya and Gandharva: in him they see 
Rta; in him they see the prototype of the 'travelling Soul'; he 
£s the Bird and so is the human self. This 'pre-eminently 
golden Deity' is the centre of the Vision, the Source of Inspira•· 
tion, the Guide in ethical conduct and· the Protector of life' in 
general. It is therefore perfectly logical that the famous 
• Gayatrl' should be a ' Savitri' and that a person who has not 

I received his Savitri should be an un,Aryan, a Vratya, as we 
I are told I Savitripatitali Vratyah' . 
j • • 
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Another important characteristic of the ~gvedic Mysti
cism is that the Rgvedic poets are not haunted by the idea of 

·/• sin or offence•. · It is true that they speak of their sins, but it 
may be safely asserted that these ~gvedic Mystics are full of 
joy and assurance when they have the Vision of the Ultimate. 
It is this factor which has been primarily responsible for the 
' Ananda Philosophy' of the later times. From all this discus
sion it would appear that the ~gveda supplies the basic 

· , structure of later Indian Mysticism. 
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